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INTRODUCTION 


The Vedanta Sitras of Badardyana are contained in fuur 
Adhyayas or books. Among the six schools of philosophy, 
the Vedanta is the most popular and the best studied. The 
Sitras of Badarayana are about 560 in number, and so 
concise and abstruse, that without a commentary they are 
hardly to be understood. It is difficult to find the connection 
between the successive Sitras, merely from the Sitras 
themselves. Being a work of exegetics one would expect 
them to give reference to the passages which are being 
explained; but there is hardly a single Sutra which gives 
unmistakeable reference to any passage of the Upanisad. The 
result is that the various commentators have tried their 
ingenuity in finding out the passage or in imagining the text 
which is the subject of discussion in any particular Sitra. 
That they have not been consistent even on this broad point, 
will be clear to any one who will study the various 
commentaries, the translations of which are before the 
public. In my opinion, the the sage Badarayana intentionally 
constructed the Sittras in such a way that they may be of 
universal application, and may not be confined to the 
exposition of any particular religion or text. They contain 
universal principles of religion and philosophy, true for all 
times and ages, and not confined to the sacred literature of 
the Hindus alone. An interpretation of the Sutras in this light 
is a desideratum. 

Baladeva, the author of the Govinda Bhasya, was a 
follower of Sri Caitanya, the last of the Avataras. He wrote 
this commentary under the command of Lord Krsna at 
Vrndavana and called it Govinda Bhasya, because the Lord, 
as Sri Govinda, told him in a dream to compose it. It is a 
theistic Bhasya and in his tika on it, said to be written by 
himself, Baladeva thus gives the guru-parampara (or the 
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apostolic succession) of the great teachers from the Lord 
Krsna down to Caitanya. 


dat Maate sites at aaa: tl 

ARSC stated Parra SL | 

cantare sitaaat a vasa 

starrer at Prat ar 

The succession of the Gurus is as follows: — 

Sri Krsna, Brahma, Narada, Badarayana, Sri Madhva, 
Sri Padmanabha, Nrhari, Madhava, Aksobhya, Jayatirtha, 
Sri Jpanasindhu, Dayanidhi, Vidyanidhi, Rajendra, 
Jayadharma, Purusottama, Brahmanya,  Vyéasatirtha, 
Laksmipati, Madhavendra. He had three disciples Sri Igvara, 
Advaita, Nityananda, these are all teachers of the world 
(Jagat-gurus), we pay our reverencé to these all; and lastly, 
to the Lord Sri Caitanya Deva, who was the disciple of Sri 
Igvara, and who saved the world by the gift of the love of 
Sri Krsna. 

As regards the history of this commentary the same 
glossator writes thus : — 

aTeatatethad areas ata 

siniferePres aifer-eremnrradd: 1 

area Waly Aarary ietattearahyrary | 

Zeal Gentageanter wrest areas ae: 1 

Haeratarreat We: Press trek: | 

Wexeguargred wifatgqarat fet: tt 
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MATAR: CAA AT Weaearedy 

Tifa-qaTey Gara feavifaasa Aq 

area aa Presngfad faanypeauried | 

TMHfere: B Uae AAe Fan Htircarary i 

STETT each: PUTAS GATT: | 

at: HETadt Ake ward facraarryrz 

Baladeva, the wise, composed this commentary under 
the command of Sri Govinda and hence it is called the 
Govinda Bhasya. Having studied all the Vedantas from his 
Guru and all the Upanisads so loved by the Lord of Laksmi, 
one should study it after having read the SAamkhya texts and 
the Sastras allied to them. Having bathed and performed the 
morning duties, the teacher and the pupil should study this 
Bhasya, reciting Santi-patha at the beginning and at the end. 
As through laziness men are not inclined to study 
voluminous books, therefore I have composed this concise 
gloss on the’ Govinda Bhasya called Siksma Tika. That Lord 
Govinda under whose command the Vidyabhtsana 
(Baladeva) composed this commentary, may He help me in 
this my undertaking also. May the loves of Vedanta and the 
worshippers of the lotus-feet of Sri Krsna have their 
compassion on me. 

In modern times, no book is considered authoritative 
unless it belongs to some particular Sampradaya or school. 
Among the Vaisnavas, four such schools dre recognised as 
authoritative, namely, those of Ramanuja, Madhva, Visnu- 
Svami and Nimbarka, as will appear from the following 
extract from the same gloss : — 

aa any 

arreraferdtar & aeared ferent Fat: | 

ate: elt wfaeara acene: Waren: 11 

sttaerecatent aeorar fafearat: | 

AE Het UTM Beher HAA she 
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Tare sh: haw aearare aya: | 

sifaoopeantet est Prenferd aq: G7: i 

All mantras not belonging to any Sampradaya or school 
are considered as fruitless. Hence in this Kali age, there will 
arise four founders of schools, namely, Sri, Brahma, Rudra, 
and Sanaka, the four great Vaisnavas, purifiers of the world. 
All these four will incarnate in Kali under the influence of 
the Supreme Lord of Utkala. Sri inspired Ramanuja, the 
four-faced Brahma inspired Madhvacarya. Rudra inspired 
Visnu-Svami, and the four Kumaras taught through 
Nimbarka. 

Baladeva based his commentary mainly on the teachings 
of these four schools of Vaisnava authors. Sri Caitanya 
never wrote any commentary on the Vedanta Sitras, nor did 
his immediate disciples. According to them, the Bhagavata 
Purana is the best commentry on the Vedanta Sitras. 
Baladeva, who had written many works on Vaisnavism, and 
was perhaps: the most learned among the followers of Sri 
Caitanya, has written this theistic commentary and his 
explanations are in many places really an ac upon 
those of his predecessors. 

The text of the Baladeva Bhasya, with the gloss called 
the Siksma Tika, was first published by Pandit Syama Lala 
Gosvami, a decendant of Lord Nityananda. The edition being, 
however, in Bengali character, is not available to the whole of 
India and it is intended to bring out a revised text in the 
Sacred Books of the Hindu series in Devanagari character. 

This translation of the Govinda Bhasya is more in the 
nature of a paraphrase than a literal translation. I have not 
hesitated in expanding the author’s arguments, and 
supplementing his short references by fuller quotations from 
the sacred texts. 

Benares : 

24th April, 1912. S.C.B. 
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The form of the Lord is not manifest to the external senses 
of ordinary persons 


Adhikarana XIII. — 674-680 
But he can be seen by His faithful devotees 


Through infinite grace of the Lord it is possible to see the 
Lord 


Adhikarana XIV. — 680-686 
His attributes constitute his very essence 
The Lord is both blissful and bliss 
He is the light and the abode of light 
The Lord and His attributes are not different 


The difference is verbal only, as in the case of the sentences 
“the being exists,” “the time always exists” 
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Adhikarana XV. — 686-690 
The bliss of the Lord is immeasurable 

Adhikarana XVI. — 690-693 
Brahman is not monotonous, His manifestations are infinite 
and varied 

Adhikarana XVII. — 693-695 
The Lord alone is the highest 

Adhikarana XVIII. — 695-698 


The Lord when assuming a visible form is all—pervading 
even in that form. The limitation is appearance only 


Adhikarana XIX. — 698-703 
The Lord is Giver of all fruits 


THIRD PADA 
Adhikarana I, — 709-714 


The Lord is the Great Quest taught in all the different Sakhas 
of the Vedas 


The Lord may be meditated upon in any one of the various 
ways taught in the Scriptures 


Adhikarana I.— 715-720 


In meditation on the Lord, all His attributes, taught in various 
places, may be combined 


Adhikarana III, — 720-723 


The Ekantains (or the worshippers of a particular form of 
the Lord) need not combine the attributes belonging to other 
forms 


Adhikarana IV. — 723-727 
The reason why The Ekantin should not do so 


The meditation on the Lord as an Infant, may be combined 
with His attributes as youth and a teacher 


Adhikarana V. — 728-733 
The deeds of the Lord are eternal 
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Adhikarana VI.— 733-734 
Meditation on all the attributes of the Lord 
Adhikarana VII. — 734-744 


Meditation on God as blissful (Anandamaya) 
The bird—allegory of the Tait. Up. explained 
The word Atman explained 
Adhikarana VIII, — 744-746 
Meditation on God as father 


Meditation on Him as mother, lover, brother, friend and 
son 


Adhikarana IX. — 746-754 
The God may be meditated upon as having a form 
The theory of Avesa Avatara 
Meditation on Kumaras 


The Kumaras should not be meditated upon as God but as 
Godfilled 


Adhikarana X.— 754-756 
God should not be meditated upon as the Great Destroyer 
Adhikarana XI. — 756-761 


The knower of God may still meditate on God, but meditation 
is not obligatory on the released souls 
Adhikarana XITI.— 761-764 
The fear and love of God are both causes of salvation 
Adhikarana XIII. — 764-767 
But the meditation of love is superior to that of fear 
Adhikarana XIV.— 767-774 
Meditation, recitation of the name of the Lord, and service 
are all means of salvation, jointly and separately 
Jivas like Brahma, Indra, etc., have got full knowledge of 
God, but still work, because they are office—holders, who 
remain in this world up to the end of the period of the tenure 
of their office 
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Adhikarana XV. — 774-780 
God may be meditated upon in His negative qualities also 


The form of the Lord is eternal though he may be worshipped 
as without form 


Adhikarana XVI. — 780-786 
Meditation on the heavenly city of Brahman is also allowable 


The city of Brahman is not different from Brahman itself, 
for the Lord and His world is identical 


Adhikarana XVII. — 786-790 
Brahman is not attributeless 
The Para Sakti of Brahman different from His Maya Sakti 
This Para Sakti is truth, omniscience, etc. 

Adhikarana XVII. — 790-797 
Sri is the Para Sakti of the Lord and should be meditated 
upon 
Her power and attributes 


Sri is identical with the Lord, and His loving her is really 
loving Himself, and so the Lord is Atma—kama 
(Self —enamoured) 


Adhikarana XIX.— 797-799 


The Lord Hari may be worshipped either in the form of Sri 
Krisna or any other rform. There is no restrictive rule about it 


Adhikarana XX.— 799-800 
The grace of the Guru is necessary for the origination of 
Vidya 

Adhikarana XXI.— 800-805 


Grace is stronger than extertion, though exertion is also 
necessary 


Adhikarana XXII.— 805-813 
Meditation on the Lord as “Soham, I am He” 


Soham does not mean that the Jiva is identical with God but 
is only a form of Bhakti, in which the worshipper 
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temporarily identifies himself with the object of love 
The Bhaktas are sons of God and therefore not God 
Adhikarana XXHTI. — 813-818 
Mukti or release is the eff4ect of devotion and not of Karma 
or ritualistic work 
When the devotee sees the Lord, then he gets Mukti 
Adhikarana XXIV. — 818-821 
The worship of the Mahatmas is auxilliary to Mukti 
The glory of Sat Sanga 
Adhikarana XXV.— 821-826 
The vision of the Lord obtained by the Muktas defers 
according to the paths on which they have come up 
The vision of the Lord, when he incarnates as an Avatara 
does not cause Muti necesarily unless the person seeing 
the Lord recognises Him as such 
Adhikarana XXVI. — 826-830 
The Lord is obtained by Bhakti, preceding by knowledge. 
The election by the Lord is not arbitrary 
Adhikarana XXVII.— 830-831 


The Lord may be meditated upon in the various parts of the 
body 


Adhikarana XXVIII. — 831-836 
The perception of the Lord is according to the nature of the 
meditation 


The Lord appears as the majestic, the terrible or the 
all—beautiful, according to the form of one’s meditation 


It is the will of the Lord that men should worship Him in 
different ways 


Adhikarana XXIX.— 836-838 


The Lord should be meditated upon as Bhiman or universal 
also 
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Adhikarana XXX.— 838-839 
The meditation is separate and diverse for each form of the 
Lord 

Adhikarana XXXI.— 839-840 
In meditating on one form of the Lord, one should not think 
of the other forms. The devotee must select one form and stick 
to it 

Adhikarana XXXII. — 840-843 
In Kamya Pujas the devotee may worship other forms of the 
Lord in order to get those particular desires. But the Ekantin 
worshipper must pray to his Ista Deva alone, for getting all his 
Kamya objects even 

Adhikarana XXXII. — 843-850 
Meditation upon each member of the body of the Lord, 
such as face and hand, etc., must be appropriate to that 
member 
The Gopala Tapani Up. teaches the particular form of 
meditation on Sri Krisna 


FOURTH PADA. 
Adhikarana I.— 851-853 


Vidya not only causes release, but gives all other objects of 
desire also to the worshipper 

Adhikarana II. — 853-861 
The Pirvapaksa raised by Jaimini 
According to him Vidya is supplementary to Karma and 
his reasons for the same 

Adhikarana III. — 861-870 
Refutation of Jaimini’s Pirvapaksa 
Vidya is greater than Karma, and reasons for the same 
The word ‘Brahmistha’ explained 

Adhikarana IV. — 870-886 
A Brahma~—vit, may be a Yathestacharin or acting as he 
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likes. for he has risen above all social and religious 

conventions 

The celebrates are free from all Karmas 

The opinion of Jaimini as To Kamacarya 

The second verse of the Isavasya Upanisad explained 

The God—intoxicated devotees and the works obligatory 

on them 

Vidhi, Niyama and Parisankhya defined 

The various Bhavas or emotions 

The stories told in the Upanisads are not for the purpose of 

pastimes or Pari—plava 

These stories illustrate Brahma Vidya 

The knower of Brahman need not light the sacred fire 
Adhikarana V.— 886-889 

The qualification necessary for acquiring Brahmavidya 

Sacrifice alms—giving penance, fastings, the control of 

thought, the control of conduct, tolerance, endurance and 

equilibrium of mind are necessary qualififcations 
Adhikarana VI. — 889-894 

A knower of Brahman may eat all kinds of food, in cases of 

distress 

Unlawful food may be eaten under certain circumstances 
Adhikarana VII, — 894-900 

Of the three kinds of devotess (Svanistha, Parinisthita, and 

Nirapeksa) the duties of the Svanistha described 

He must perform Karmas 
Adhikarana VIII. — 900-905 

The duties of Parinisthita devotee 

He must perform the Bhagavata Dharma fully and other 

Dharmas partially 

He need not perform the duties of his ASramas 

King Jada Bharata 
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Adhikarana IX. — 905-909 
The duties of the Nirapeksa devotees 


Belonging to any particular ASrama not a condition 
precedent for the acquisition of Vidya 


The special grace of the Lord on the Nirapeksas 
Adhikarana X. — 910-920 

The non—householder superior to the householder 

There is no fear of fall for the Nirapeksa devotees 

He is above all temptations and desires 


Constant prayers and worship of the Lord the attribute of 
the Nirapeksas 


The Nirapeksas are outside the world 


The Lord is attached to such devotees and constantly follows 
them 


Adhikarana XI. — 920-924 
The Nirapeksa need not work for his daily bread. The God 
is his purveyor 
The Lord has sold Himself to his devotees 

Adhikarana XII. — 924-927 


The Nirapeksa devotee should perform mental meditation 
constantly. Dhyana is his sole duty 


Adhikarana XIII. — 927-934 
Why the Chh. Up. concludes with the householder’s stage 
Mukti can be obtained in any Asrama 

Adhikarana XIV.— 934-936 


The Divine knowledge should be always kept a secret and 
imparted only to the fit 


Adhikarana XV.— 936-939 
The time of the origination of Vidya 
Vidya may arise in one life or in thenext 

Adhikarana XVI. — 940-942 
Vidya invariably leads to Mukti, but there is no invariable 
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rule that Mukti instantaneously follows Vidya. Several lives 
may intervence between the origination of Vidya and Mukti 


FOURTH ADHYAYA. 
MUKTI AND ITS NATURE; AND KINDS OF MUKTAS. 
FIRST PADA. 
Adhikarana I.— 943-946 


Should the practices of Sravana and Manana, etc., be 
repeated or is it enough if they practise once only. 
The Sadhanas must be repeated because such is the 
scritpural teaching 

Adhikarana IT, — 946-947 
The Lord must be worshipped not only as a cosmic ruler, 
but as the very inmost self of the worshipper 

Adhikarana III, — 947-949 
The Lord is not to be meditated upon as Self in the symbols 
like mind, etc., for a symbol is not God 

Adhikarana IV. — 949-950 
The Lord Hari is Brhaman and should be meditated upon 
as such 

Adhikarana V.— 950-951 
The eyes, etc., of the Lord should be meditated upon as 
generators of the sun, moon, etc., as taught in the Rig. Veda 
(X. 90) 

Adhikarana VI, — 951-955 
Meditation should take place in a sitting posture 
The reaciation of th name of the Lord should also be done 
in a sitting posture 


The sitting posture, the most conducive to concentration of 
Omind 


Adhikarana VII. — 955-957 


The devotee may face any direction in his worship and 
meditation 
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Whenever and wherever there takes place concentration of 
the mind, let meditation be performed 


Adhikarana VIII. — 957-959 
The Lord must be worshipped even after Mukti 
Adhikarana IX. — 959-961 


The fruits of Vidya 
The fruits of Vidya are twofold, it makes the Kriyamana 
Karmas (or works done in the present life) not to 
contaminate the soul, and it makes the Sanchita (or the stored 
up Karmas) totally destroyed 

Adhikarana X.— 961-964 
The same rule applied to good deeds also; namely, the 
Kriyamana good deeds do not cling to a man, and the 
Sanchita good deeds are destroyed 

Adhikarana XI. — 964-967 
The Prarabdha Karmas, however, are not destroyed by Vidya, 
and the Jnanin lives on the exhaust such Karmas 


. Adhikarana XII. — 967-969 
Vidya does not destroy the effects of Nitya Karmas 
Adhikarana XIII. — 969-974 


The theory of vicarious atonement 

The Prarabdha karmas of the Nirapeksa devotee are not 
enjoyed by the devotee, but go to his friends and foes. His 
good Karmas are enjoyed by his friends and his evil Karmas 
by his enemies 


SECOND PADA. 

Adhikarana I. — 975-978 
The method of soul’s leaving the body at the time of death, 
in the case of the Jnanin 
Speech merges in the mind, so also other sense —organs, 
this is the first state of death 
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Adhikarana IT. — 978-979 
Then the mind merges in the Prana or breath, this is the 
second stage of death \ 
Adhikarana III. — 979-981 


Then the Prana enters the soul, this is the third stage of 
death 


Adhikarana IV. — 981-983 
Then the soul merges in all elements, this is the fourth state 
of death 

Adhikarana V.— 983-992 
This is the method both for the ignorant and the wise 
The Br. Ar. text (IV. 4—7) explained 
The subtle body remains 
The warmth of the body is due to the subtle body 

Adhikarana VI. — 992-994 
The elements merge in the highest, this is the fith stage of 
death 

Adhikarana VII. — 994-996 
The merging in the Supreme of th permanent atoms is by 
way of non—separation, as rivers merge into the ocean 

Adhikarana VIII. — 997-999 
The method of the going out of the body by the wise 
The heart light up. And the soul departs through the 
hundred and first artery 

Adhikarana IX. — 999-1002 
The wise follows the rays of the sun whether he dies by day 
or by night 

Adhikarana X.— 1002-1005 
The wise dying even during the southern progress of the 
sun goes to the Brahma— world 
Gita (VII. 23 to 27) explained 
The words fire, light, day, northern progress of the sun, 
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etc., are names of conducint Devas 


The Gita passage VIII. 23—27 is not an injunction for the 
sage to select any particular time for dying 


THIRD PADA. 
Adhikarana I. — 1006-1010 


The Devayana or the path which leads to Brahman is one 
and not many 


The first stage on this path is Archis or light 

Adhikarana IT. — 1010-1013 
The thirteen stages on the path 
The stage of Vayu comes after that of the Abda (or year) 


Adhikarana III. — 1013-1014 
The world of Varuna is above that of lighting 
Adhikarana IV. — 1014-1017 


The words light, day the bright fortnight, etc., are the names 
of the conductors of the soul and are not names of time, etc. 
Adhikarana V.— 1017-1018 


The AmAanava Purusa or the spiritual messenger of God 
comes down to the plane of lightning to receive the soul 


Adhikarana VI. — 1018-1022 


The Amanava Purusa leads the soul to the effected Brahman 
according to Badari 


Going to Brahma’s world is a form of Samipya Mukti 


The souls, residing in the Brahma’s world get final Mukti 
when Brahma gets His Mukti 


Adhikarana VII. — 1022-1024 


The Amanava Purusa leads the soul to the Supreme Brahman 
and not to the four—faced Brahma according to Jaimini 


He leads the souls of those only who meditate on Supreme 
Brahman and authority for the same 


Adhikarana VIII. — 1024-1027 
The Amanava Purusa leads all souls, whether they are 
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worshippers of Supreme Brahman directly or His indirect 
worshippers, provided they are not worshippers of symbols 
according to Badarayana 
Adhikarana IX. — 1027-1029 
The Lord himself comes, instead of His messengers, to take 
certain Nirapeksas to His abode 


FOURTH PADA. 


Adhikarana I, — 1030-1036 
In Mukti the souls have no body but remain in their own 
form 


In Mukti the soul reaches the highest light which is the 
Lord 

Adhikarana I. — 1036-1039 
The soul of the Mukta is united with the Lord in a state of 
nonseparation 

Adhikarana IIT. -—IV.— 1039-1043 
According to Jaimini the Mukta soul manifests all the 
attributes given to it by Brahman, namely, the eight attributes 
of Chh. (8-7-1) 751. According to Audulomi the Mukta 
soul manifests merely as an intelligence 
According to Badarayana the Mukti soul is both all 
intelligence as well as manifests the eightfold qualities 

Adhikarana V.— 1044-1045 
The Mukta becomes a Satya—sankalpa, one whose will 
spontaneously accomplishes its act 

Adhikarana VI, — 1045-1047 


The Mukta is really free and is under the control of no one 
but the Lord* 


Adhikarana VII. — 1047-1052 
The body of the Mukta is not of Praritic matter 
According to Badari the Mukta has no body 
According to Jaimini the Mukta has a body 
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According to Badarayana the Mukta has really no body, 
but can assume at will any body that it likes 
Adhikarana VIII. — 1053-1055 
Even in the absence of a body the Mukta enjoys all objects 
of desire; the enjoyment is dreamlike when he is bodiless, 
and it is very vivid when he assumes a body 


Adhikarana IX. — 1055-1058 
The Mukta is omniscient through his aura 


The verse of the Br. Up. ([V. 3—21) does not refer to Mukta; 
the unconsciousness mentioned there, is the unconsciousness 
of death or of deep sleep 


Adhikarana X. — 1058-1066 


The Mukta though omniscient—is not almight. He cannot 
create or destroy any world—system 


Creatorship belongs to God alone 
The Mukta always remains in God 


Knowledge of one’s own self and realising one’s laten power 
is not the highest end of man 


The highest end of man is to know God 
The soul is not Vibhu 
Adhikarana XI. — : 1066-1069 


The Mukta is eternally gree and never returns, even when 
a new world system begins 


He never returns, he never returns 


THE VEDANTA-SUTRAS 


WITH THE 


COMMENTARY OF BALADEVA. 


FIRST ADHYAYA. 
FIRST PADA. 
THE BLESSED KRSNA IS EVER VICTORIOUS. 


We bow with reverence to the Blessed Govinda, the Faultless, the 
Inconceivable, the Cause of all, the True, the Self-luminous and the 
Infinity, the Brahman praised by Siva and others, who is worshiped in 
manifold forms by his devotees. 

Vyasa, the son of Satyavati, is verily Hari and is ever victorious, 
all-pervading and loved by His devotees. He, by the rays of his Vedanta 
Sitras, has dispelled the darkness of ignorance and revealed the Truth 
of things. 

During the Dvapara age, when the Vedas were forgotton, 
Visnu, the Supreme Person, being invited by Brahma and other 
limited intelligences, incarnated Himself in the form of Krsna 
Dvaipayana. He restored the Vedas and divided them into four 
parts, and composed the Brahma Sitras in four books, to explain 
the Vedas. It is so written in the Skandapurana. 


Some persons of little intelligence, but wise in their own 
conceit, misunderstanding the sense of the Vedas, began to 
propound such mistaken theories as, that the Vedas teach that 
the performance of the ritualistic worship and sacrifices was 
the highest end of man; that Visnu was no Supreme entity but 
subordinate to Karma : that the heaven, etc., and the fruits of 
Karmas were eternal : that the (Jiva or) Soul and matter (or 
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Prakrti) were independent in their activities and not subordinate 
to Isvara: that Brahman itself was the Jiva (or human soul), 
and its manifestation as Jiva was only a reflection or illusion or 
illusive appearance or limitation; that the wheel of birth and 
death is of the Jiva who was not separate from Brahman itself 
in pure intelligence—the Jiva being nothing but portion of 
Brahman called Buddhi, and that release is attained by the 
meditation on this truth. 


All these theories have been put forward as ptrvapaksa 
and set aside in the Vedana Sitras, and it is established therein 
that the Supreme Visnu is independent, is the Creator of all, 
has lordship over the whole creation, is Omniscient, is the 
Highest Goal of man, and is pure consciousness. The Sutras 
speak about the five tattvas or eternal principles (1) ISvara or 
God, (2) Jiva or Soul, (3) Prakrti or Matter, (4) Kala or Time, 
and (5) Karma or Action. Of these the consciousness of Isvara 
is infinite, that of the Jiva is partial. However both are eternal 
and have knowledge, etc., and are connoted by the world “J.” 
Consciousness cannot be separated from Self-Consciousness, 
as luminosity cannot but reveal its own form : so there is no 
conflict in the proposition that God is pure consciousness, and 
at the same time Self-Conscious. 


(1) ISvara creates the universe, entering into matter and 
controlling it; and He ordains the suffering and release of the 
souls in it, because He is Independent and All-powerful in His 
essential form. Though He is one, He has many aspects; though 
He is indivisible, He becomes the object of knowledge to the 
wise as having substance and attributes, and as having a form 
and the spirit within it; and though He is unmanifest, He 
becomes manifest to His seekers through pure devotion. And 
though He is one essence, in and out, yet He distributes Supreme 
bliss of His essential form to the Jivas. 


(2) Jivatmanas are many and are in different conditions. 
They are in bondage, which consists in turning its face away 
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from Isvara. When the Jiva turns its face towards God, then its 
bondage falls; and it realises the form and attributes of God. 
The bondage is of two kinds : that which conceals the essential 
nature of God, and that which hides His attributes : both kinds 
of bonds fall off, when the soul turns its face towards God, 
when there is direct vision of the Supreme. 


(3) Prakrti is the equilibrium of the three states in which 
matter exists, namely of Sattva or rhythm, Rajas or activity, 
and Tamas or stability. Other names of Prakrti are Tamas and 
Maya. Fertilised by being glanced at by I<vara, she is the mother 
of the universe in all its variety. 


(4) Kala or time consists of three states — present, past and 
future; and words like ‘simultaneous’ and ‘quick,’ ‘slow,’ etc., 
are used to denote time. It is measured by seconds, minutes, 
hours, days, years, cycles, yugas up to Parardha. It is in constant 
motion like a wheel, and is the cause of creation and destruction. 
It is an unintelligent substance, a jadam. 


The four substances, ISvara, etc., are eternal, as says the 
Svetasvatara Up.VI.13. 


Fret Freart arama set at facenta rary | 

aq art aera area ta Wears WATTS: 11 

“He is the Eternal among the eternals, the Thinker among thinkers, 
who, though one, fulfils the desires of many. He who has known that 


cause which is apprehended by Samkhya (Philosophy) and Yoga 
(religious discipline), he is freed from all fetters.” 


Note. —To the same effect is the following text of the Bhalva 
veyas: — “Verily the Spirit, Matter, the Souls, and the Time are eternal. 
The non-eternals are Prana, Sraddha, the elements and_ their 
compounds. Those which are products are non-eternal. Those which 
are never produced are eternal.” 


So also in the Chulika Upanisad (verse 5) : — 


T?hereadt a ¢ sat seenfat: afar feat a ade 
gar fast: 
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“Prakrti is like a cow but voiceless, the creatrix of all 
beings, black, white and red are her colours, and she is the 
cow of desire, belonging to the Lord.” 


Being (Sat) alone was in the beginning, as we find 
Chandogya Upanisad (VI.2-1). 


Wea araany srediq, etc. ‘Being was in the beginning, O 
dear, etc.’ Though one of the eternals, the Lord 1s the ruler of 
the other three namely the Jivas, etc., as they are controlled by 
Him, as says the Svet. Up. VI.16. 


a favanigvataarcralhta: Gareranret Tort Mealfered: | 
Warratagqafer fore: Parcaareatraraed: 


“He makes all, He knows all, the Self-caused, the Knower, the 
Maker of time, (7. e. the Destroyer of time), who assumes all qualities 
and knows everything, the master of nature and of man, the lord of the 
three qualities (gunas), the cause of the bondage, the existence and the 
liberation of the world.” 

(5) Karma is non-intelligent and its synonyms are Adrsta, 
fate, etc. It is beginningless, but not everlasting, because it is 
subject to destruction. 


The last four 7. e. Jiva, Prakrti, time and fate all possess 
energy, because of the energy of Brahman. The power that 
works within them is the power of the Lord. Therefore, Brahman 
alone is the one that has power. Hence the texts showing that 
Brahman alone exists” also become harmonious; as there is no 
other force but that of Brahman alone. All these will be fully 
explained as we proceed. 


The Vedanta Sitras, or Caturlaksani are so called, because 
they possess four characteristic marks or laksanas or Adhyayas 
or books. As it is described in Sri Bhagavata (Book IJ., Ch. 
VII., Verses 4 to 6), which in fact is a commentary on the 
Sutras :— 

“Vyasa in his meditation, while his heart was pure, mind 
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concentrated, spirit full of devotion, saw at first the Supreme Lord as 
all-pervading; and he next saw the Maya as subordinate to the Lord. 
He saw too the great round of Samsara and how deluded by this Maya, 
Jivas consider the.nselves as consisting of three Gunas, and not as 
portions of the Lord and how they fall into great calamity. He further 
saw means of destroying this calamity which was entire, selfless devotion 
to the Supreme God. Hence Vyasa composed this Bhagavata Purana in 
order to teach ignorant mankind that devotion.” “The Substance, the 
Karma, the Time, the Svabhava and the Jiva have their potencies to 
produce effect because of His grace —they have no power of this own, 
if He withdraws His energy from them.” 


That Bhagavata is a commentary on Brahma Sitras is 
experssedly stated in Garuda Purana, where it says : — 

“The Sri Bhagavata is an explanation of Brahma Sitras. It is also 
the commentary of Mahabharata. This contains as well the 
commentaries of Gayatri and the Vedas. The place of Sri Bhagavata 
amongst the Puranas is similar to that of the Sama Veda amongst the 
other Vedas.” 

In the First Book, the author shows that all the Vedic texts 
uniformly refer to Brahman and find their samanvaya 
(reconciliation) in Him. In the Second Book, it has been proved 
that there is no conflict between Vedanta and other Sastras. In 
the Third Book the means of attaining Brahman are described. 
In the Fourth Book is described the result of attaining Brahman. 


As regards the Adhikari. A person, who is of tranquil 
mind and has the attributes of Sama, (quietude) Dama, (self- 
control), etc., is full of faith, is constantly engaged in good 
thoughts and associates with the knowers of Truth, whose heart 
is purified by the due discharge of all duties, religious and 
secular, without any idea of reward, is the Adhikari or one 
competent to understand and study the Sastra. Secondly, the 
Sambandha is the description of Brahman by this Sastra. Thirdly, 
the Visaya or subject matter of this Sastra is the Supreme 
Purusa, Being, Intelligence and Bliss, whose power is infinite 
and inconceivable, and who possesses innumerable attributes, 
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and who is all pure. He is the subject treated of in this Sastra. 
Fourthly, the necessity (prayojana) of this SAstra is to obtain 
realisation of the Supreme God, by the removal of all false 
notions that prevent that realisation. 


This Sastra consists of several Adhikaranas or topics or 
propositions. Every proposition consists of five parts :—(1) 
Thesis or Visaya, (2) Doubt or Samsaya, (3) Anti-Thesis or 
Purva Paksa, (4) Synthesis or right conclusion or Siddhanta, 
and (5) lasty Sangati or agreement of the proposition with the 
other parts of the Sastra. Sangati or consistency shows that 
there is no conflict in what proceeds and what follows. It is of 
three sorts :— 


(1) Consistency with the scripture called Sastra Sangati, (II) 
consistency with the whole book or Adhyaya Sangati, (III) consistency 
with the whole chapter or Pada, called Pada Sangati. Thus in the 
whole book of the Vedanta Sitras Brahman is its main theme, it is the 
subject matter of discussion. Therefore, an interpretation of any passage, 
in order to fulfil the condition of Sastra Sangati, must not go away 
from the subject matter of Brahman. Secondarily, with the Adhyaya or 
portion of the book of the Vedanta Sutra, each Adhyaya has a particular 
topic of its own and a passage must be interpreted consistently with 
the topic of that Adhyaya. Similar is the case with Pada Sangati. Besides 
these three sorts of Sangatis, there is a certain relation between 
Adhikaranas themselves. One Adhikarana leads to another through 
some particular association of ideas. In a Pada there are many 
Adhikarana and they are not put together at haphazard. The Sangati 
which binds one Adhikarana with another is of six sorts : — 


(1) Aksepa Sangati or objection, (2) Drstanta or illustration, (3) 
Prati, Drstanta or counter-illustration, (4) Prasanga Sangati or incidental 
illustration. (5) Utpatti Sangati or introduction, (6) Apavada Sangati 
or exception. All these various kinds will be shown in their proper 
place in explaining these Siittras. An Adhikarana or topic is also called 
Nyaya. 
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Adhikarana I. — The enquiry into Brahman. 


enquiry into Brahman. The Adhikarana may be shown in its 
five parts, thus :— 


(1) Visaya or Thesis. Brahman or God ought to be enquired 
into. The following texts show that Brahman ought to be 
enquired into. As Chandogya Upanisad (chapter VII.25:1) 
says: — 


are WAT ad Tel Aree Tanke ha He wat ea fatter 
Ste syart sara fafsrara sia u 
“The Infinite (Brahman) is bliss. There is no bliss in anything 


definite. Infinity only is bliss. The infinity, however, we must desire to 
understand.” 


Again it is written in the Br.Up., II.4.:5. 

STAT aT att qteeg: sitdeal aateat Fifeearfaaeat Aaearet 
at art asia stant cet faa ad fafer 

“Verily, the Self is to be seen, to be heard, to be perceived, to be 
marked, O Maitreyi, when we see, hear, perceive, and know the Self, 
then all this is known.” 

The word Nididhyasitavya in the above, which has been 
translated as “to be marked” means really “to be enquired 


into.” These two texts therefore, show that Brahman is to be 
enquired into. 


(2) Samsaya or doubt :—But there are other texts which 
show that Brahman is not to be enquired into. A person who 
has studied the Vedas and knows the Dharma Sastra, should he 
enquire into Brahman? or should he not? The texts that give 
rise to doubt are the following :— 


UTA SAAT SyArTA SAfefaasy Farry 
“We have drunk Soma and become immortal; we have attained 
the light, the Gods discovered” —Rg Veda VIII, 48. 3. 
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Again aera a arqrareaantsrt: Gad water ‘Verily the 
reward of those who perform the four-months ceremonies is 
unending, eternal.” These Texts show that by drinking Soma 
or performing Caturmasya ceremony, immortality and unending 
rewards are obtained. 


(3) (Antithesis): —Therefore, the Purvapaksa or Antithesis 
is : ‘Brahman need not be enquired into, Dharma is every 
thing.” 


(4) (Siddhanta): —To this, the author Badarayana replies 
by the first Sutra of his Aphorisms, saying : — 


SUTRA 1.1.1 


STATA Welfstaray | 71111 


Word meaning—3t@ Atha, now. 3%: Atah, therefore. 


oo mw om 


ael-fararat Brahma-Jijfiasa = enquiry into Brahman. 


Now therefore enquiry should be made _ into 
Brahman. —1. 


BALADEVA’S COMMENTARY. 


The word ‘atha’ means immediate sequence : ‘atah’ means 
therefore. The sense of the sitra is that enquiry into Brahman should 
be made now. 


The immediate sequence is the acquisition of the following 
qualifications. A person, who has properly studied the Vedas, who 
has understood their meaning ina general way, who has performed his 
duties in the proper stage of life or 4Srama, who is truthful, etc., 
whose mind has been purified by such actions, who has the good 
fortune of coming into contact with a knower of truth, should then 
commence to enquire into Brahman. Why should he do so? Because 
he realises that all kamyakarmas or religious duties performed for 
getting certain desires, produce fruits which are tansitory and limited: 
while the Supreme Brahman, realised through knowledge, is the cause 
of eternal happiness, unending mental joy and eternal true knowledge. 
Thus convinced, he renounces all kamyakarmas, and enters into the 
enquiry and study of the Vedanta Sutras called Caturlaksani. 
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(Objection): —An objector may say, “by the mere study of the 
Vedas, one can understand Brahman; for the study of the Vedas means 
not merely parrot-like utterances of the Vedic mantras, but 
understanding their sense also. Therefore, there is no necessity for the 
study of the Vedanta Sutras, as the study of the Vedas will refine the 
heart and incline the mind towards the knowledge of Brahinan.” 


Answer :—To this we reply, true, he will have the general 
understanding of the senses of the Vedas; but when doubts will arise in 
his mind, his intellect will be clouded and his faith will be shaken. 
Therefore, the study of the Vedanta Sutras is necessary, so that by 
proper arguments and reasoning, he may strengthen his position and 
be firm in his understanding. 

The sense is this. The duties of one’s ASrama properly performed 
go to refine the heart, etc. Thus they become indirectly means of 
attaining knowledge; as the following text shows : — 


aad aera aren fafateatat aar AM ATA SAY Tat | 


‘The seekers of Brahman try to know Him by the study of the 
Vedas, by sacrifice, by gifts, by penances, by fastings.” (Br.Up., IV. 
4; 22). 

The following texts show that truth, prayer and austerity 


are also essential qualifications :— 


VAT MALTA BIST SN AAAI Terao Freay | 


‘This Self is to be obtained by Truth, by Penance, by perpetual 
celibacy and complete knowledge’ (Mund.Up., III.1; 5). 


WATS F AAA ASTON ATT APTA: | 
Rates at Hatta aeot Fe 


‘But undoubtedly a Brahmana reaches the highest goal by reciting 
prayer only; whether he performs other (rites) or neglects them, he 
who befriends all creatures is declared to be the true Brahmana.’ (Manu. 
II, 87). 


The association with those who know Brahman (the truth) 
also produces Brahma-knowledge. As we see that Narada and 
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others, by their association with Sanat Kumara and others, first 
came to enquire into Brahman and ultimately understood it. 


As says the Gita : (IV.34). 
dfefe uforaras aust Baar | 
suceaha a a aaedraehst: 1 


‘Learn thou this by discipleship, by investigation and by service. 
The wise, the seers of the essence of things, will instruct thee in 
wisdom.’ 


The fruits of Kamyakarmas are transitory and non-eternal 
as we find from the following text : — 


Teas Half cite: eftad watarqa yas cite: afta 
Td PIAA aaa ya Ue aT ET adg 
Maaarrat was a sled Aaya Aer 
BUA FAM VAG CHP HUTA Wate ti 


‘And as here on earth, whatever has been acquired by exertion 
perishes, so perishes whatever is acquired for the next world by 
sacrifices and other good actions performed on earth. Those who depart 
from hence without having discovered the Self and those true desires, 
for them there is no freedom in all the worlds. But those who depart 
from hence, after having discovered the Self and those true desires, 
for them there is freedom in all the worlds.’ (Ch.Up., VIII.1 : 6). 


The Brahman is comprehended by Jnana alone and not by 
Karma, as says the Mundaka Upanisad : 


Tiedt crear wafer arent fdanrararetad: aay 
afgartra a Tetahtres aeanter: srt ger reST 

‘Let a Brahmana after he has examined all these worlds which 
are gained by works, acquire freedom from all desires. Nothing that is 
eternal (not made) can be gained by what is not eternal (made). Let 
him in order to understand this, take fuel in his hand and approach a 
Guru who is learned and dwells entirely in Brahman.’ (Mund.Up., 
[2 ¢ 12). 
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The Brahman gives, moreover, undecaying and infinite 
happiness, as says the TJaittiriya Upanisad : eat AMT Ter | 

‘Truth, the knowledge, the infinity is Brahman. (Tai.Up., I. 1 
LS, 

Sal Welft SIAM! “he understood that Brahman was 


bliss.” 


The Lord possesses Eternal Knowledge and other such 
attributes as we learn from the following texts of the 


Svestasvatara Upanisad : — 
Wea real HUTT a fated A aq Bavanawanya gvad | 
wre vikafaata sad tarsifacnl Wractieray Ts UI 


“He has neither body nor sense organs; no one is found equal or 
superior to Him. His various powers are sung in the Vedas. His deeds 
of wisdom and deeds of strength natural to Him.” (VI.-8). 


PargarpeTsre Balf-garaahstany | 
TT WTI TAT PUT GET I 
“They know him to be the source of the power of all the senses, 


but Himself devoid of all senses; the Lord and Guide of all, the Great. 
Refuge, and Friend of all.” (III. 17.) 


Vases VTaaTaaT Hay | 

Hornet da & Paget WERT 

“Those who have known the God who is to be obtained by truth, 
whose name is the Incorporial, who is the cause of creation and 


destruction, the Good, the maker of the parts (that form the body), 
have abandoned the body.” (V. 14). 


He is the giver of eternal joy, as we find from the following 
text of the Gopala Upanisad : — 

a died a q aaha cheat Ge yrvad Aaterq (another 
reading is @SqAsttet | Gopala. Pirvatapani verse 5.) 


“The wise who worship the Lord seated on the throne (of the 
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heart) have the joy eternal and not the others.” (Thirty nvo 
Upanisads, Anandasrama Series p. 295.) 

The worthlessness of acts performed through a motive of 
obtaining rewards (Kamya-karmas) will be described in the 
third book. 


Thus to sum up. One who has mastered the Vedas, along 
with their six auxiliary sciences and the Upanisads, and has 
obtained a general knowledge of their meaning, who through 
associating with the knowers of truth has acquired the faculty 
of discriminating between the permanent and the transitory, 
and is disgusted with the impermanent things of the world and 
wishes to know the permanent more in detail, enters into the 
study of the Vedanta Sutras called the Caturlaksani, (in order 
to understand in detail and more comprehensively that which 
he had understood in a general way before). 


It is not possible here to say, that the enquiry into Brahman 
should be undertaken after one has acquired the knowledge of 
the Karma-Kanda (by the study of the Parva Mimamsa) and 
that one who has mastered Karma-K4nda naturally enters into 
the enquiry of Brahman. For it is seen, that those who do not 
associate with the good, and are deprived of the benefit of 
their company, are not found to enquire into Brahman; while 
on the contrary those who do not know Karma-Kanda, but 
who are purified by truthfulness, prayer, etc., and have the 
merit of associating with the good, naturally enter into such 
enquiry. Nor is it right to say that, the sequence alluded to by 
the word Atha, refers to the acquisition of the four qualification, 
(namely, the right discrimination, right dispassion, right 
conduct and right earnestness to know Brahman). For these 
four qualifications are impossible to get prior to the association 
with the holy; and it is well-known that these come after such 
association with the holy, and after getting (knowledge) and 
teaching from them : for then these qualifications (Viveka, 
Vairagyaa, Sassampatti and Mumuksuttva) arise in man. 


I Adhyaya, | Pada, I Adhikarana, Sa 1 13 


Those who have acquired such knowledge, by associating 
with good people, and who are devoted to their teacher, are 
divided into the three classes called Sanistha, etc. The 
Sanistha or devoted is he who performs all acts with zeal and 
faith (Nistha). The higher devotee or the Parinisthita is he who 
performs all works, merely for the sake of the good of humanity 
(and as an example to others). The third class is the dispassionate 
sage, ever immersed in meditation; uninfluenced by any thing. 
All these reach the Supreme Brahman, through Divine wisdom, 


according to their nature; all this will be made clear further 
on. 


But says an objector : — “the word ‘atha’ is a term denoting 
auspiciousness, for says a Smrti :—“The woras Om and Atha 
came out of the throat of Brahma in the beginning, hence both 
these are auspicious words.” “All good men employ these words 
in the beginning of every Scripture, in order to destroy all 
obstacles.” To this we reply, “it is not so.” There can be no 
apprehension of danger to the Lord (and the Vedanta Sitras 
being the production of the Lord in his incarnation as Vyasa, 
are not open to any adverse obstacles). That Vyasa is the Lord 
incarante, we learn from the following text :—“Know that 
Krsna Dvaipayana Vyasa is the Lord Narayana Himself.” Stull 
he has employed the word ‘atha, as the first word of the Sttras, 
because it is an auspicious term inherently, as the sound of a 
conch shell is naturally auspicious. Therefore, if it denotes 
auspiciousness here, there is no harm. The author has followed 
in it the usage of ordinsry people. Therefore, a person whose 
heart is purified, by the performance of Niskama karmas, and 
by Satsanga or association with holy men, and by being taught 
by them, should enter into an enquiry into Brahman. 


rn 
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Adhikarana II, — Brahman defined. 
Objection: — An objector says :—“the word ‘bhima’ is 
applied in the Ch.Up. (VIII.23 : 1.) to Jiva or Soul” 


ae spn aq Ge aed Gaaea Ya Ge AT waa fafstarfaaer 
sta aa owmTat faftara sft aa araavafa arereapoite 
Aas A FAST PATA Taga aed At 
a yaaaqay seed Aare Ua: far ufattad ste wa ate 
afe art afeeater 7 u 


“The infinity (bhuman) is bliss. There is no bliss in anything 
finite. Infinity only is bliss. This Infinity, however, we must desire to 
understand. Sir, I desire to understand it.” “Where one sees nothing 
else. hears nothing else, that is the Infinite. Where one sees something 
else. hears something else, that is the finite. The Infinite is immortal, 
the finite is mortal.” 

Because the context of that chapter shows that the Jiva is 
the topic of discussion there. As this ‘Bhima’ is to be enquired 
into and as the first Sutra refers to this text of the Chandogya 
Upanisad, therefore Brahman of the first Sttra must refer to 
the individual soul and not to Brahman. 

Note: —The full text of the Bhima passage is given below in 
order to understand the full argument of the Purvapaksin who says 
that the word bhima refers to the jiva and not to the Supreme Spirit. 


WUT AT STAT ATA AT BIT Ast Adar Washer Urat 
ad anftd wror: wor arf wror: wot carte arora earfa wren & 
FCAT TOT ATT WITTY BATA TOT: ACTA TOT BATAAN: TOT ATETGT: 17 
@ ate frat at WAC aT Tat aT Ta ara aT seat at fenFre 
ype wears frearsetraaaare: figer a cafe arge a& cate 
age 4 wanfe tage a anerada a canfa ae 4 
TATE U2 Nt BT TIAA ATAU] BIC B Ate Saereeeaey 

aa: faqeretfa a argereife a anrgqerdifa a eager areretereiS 
se creeds rat aeit aero eie a au ws 
FAA AT 14 
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‘Spirit (Prana) is better than hope. As the spokes of a wheel hold 
to the nave, so does all this (beginning with name and ending in hope) 
hold of Spirit. That Spirit moves by the Spirit, it gives Spirit to the 
Spirit. Father means Spirit, mother Spirit, brother Spirit, sister Spirit, 
tutor Spirit, Brahmana Spirit.’ 

‘For if one says any thing unbecoming to a father, mother, brother, 
sister, tutor or Brahmana then people say, Shame on thee! Thou hast 
offended father, mother, brother, sister, tutor or a Brahmana.’ 


‘But, if after the spirit has departed from them, one shows them 
together with a poker, and burns them to pieces, no one would say. 
‘Thou offendest thy father, mother, brother, sister, tutor or a Brahmana.” 


‘Spirit then is all this. He who sees this, perceives this and 
undertands this, becomes an Ativddin. If people say to such a man. 
Thou art an Ativadin, he may say, Iam an Ativadin; he need not deny 
it. 


Similarly the text, “Atmavare Drastavya,” ‘Self must be 
seen.’ The word Atm refers to the individual soul, and not to 
God. The context there also shows that the individual soul is 
referred to. Because we find it stated there, ‘Not for the sake 
of wife, 1s the wife dear but for the sake of the Self the wife is 
dear.’ 


Note. —The full text is given below: — 

UO Gara A al at aq: qHrara ule: frat sacar, TATA 
Ufa: frat starter a ar att STATS SHAT STAT Fra saa SHAT 
wren fran wate Tar at Garon rare UT: Frat aaa HTT 
Wat: fran vated a at art fare aaa fern frat Warcarearred Hara 
fad fra waa a at at agp rare ata: frat: WeaTaT ATT CATA 
Usa: frat watt TAT Se ARIUT: HTATA Sella WaT HUTT 
we fra waft 4 at art amen arava ara fre stare rary 
ard fra vata 4 ant cient rare citer: fran wereareregy HIATT 
went: frat vata 4 at at cart arava tar: frat wagered 
Saree aT: Prat Wetfed A STAT ST ATT HITS Sear: fear waaay 
ara aa: frat vata 4 at at yar area yah firarfor 
Taare SMTA yorrt renter water + ar at wader HATA 
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aa fire sarrerteg Hla Ue fre wala Set aT BR GwSeN: sitreat 
adel ffeenfiaeat Aaah aeat gee aa aa fasta gz ad 
fafa 6 ul 


‘And he said : ‘Verily, a husband is not dear, that you may love 
the husband; but that you may love the Self, therefore a husband is 
dear.” 


‘Verily. a wife is not dear, that you may love the wife ; but that 
you may love the Self therefore a wife is dear.’ 


“Verily, sons are not dear, that you may love the sons; but that 
you may love the Self, therefore sons are dear.’ 


‘Verily, wealth is not dear, that you may love wealth; but that you 
may love the Self, therefore, wealth is dear.’ 


‘Verily, the Brahmana class is not dear, that you may love the 
Brahmana class; but that you may love the Self, therefore the Brahmana 
class is dear.’ 


‘Verily, the Ksatriya class is not dear, that you may love the 


Ksatriya class; but that you may love the Self, therefore the Ksatriya 
Class is dear.’ 


“Verily, the worlds are not dear, that you may love the world, but 
that you may love the Self, therefore the worlds are dear. 


“Verily, the Devas are not dear, you that may love them; but that 
you may love the Self, therefore the Devas are dear.’ 


“Verily, creatures are not dear, that you may love the creatures; 
but that you may love the Self, therefore creatures are dear.’ 

‘Verily, every thing is not dear, that you may love every thing; 
but that you may love the Self, therefore every thing is dear.’ 

‘Verily, the Self is to be seen, to be heard, to be perceived, to be 
marked, O Maitreyi! When we see, hear, perceive, and know the Self, 
then all this is known.’ 

Moreover the word Brahman has several meaning, 
according to lexicographers. It means any thing big, the 
Brahmanical caste, the lotus-seated Brahma and the Vedas. 
Therefore, when the first sitra says that Brahman should be 
enquired into, the doubt arises does it mean something big that 
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should be enquired into? or the Brahmanical caste should be 
enquired into, or the lotus-seated Brahma must be enquired 
into or the Vedas? 

(Answer): —To remove this doubt the next sittra has been 
formulated by Badarayana. It is based on the following verre of 
the Taittirlya Upanisad : — 

apy areftr: | aout fragrant! sretfS eerat walfa) Tea 
Udetara | stat Wor wax: sitet WAT arafater: a grarai oat ar 
sat ae areata ores sitar aceaatireafagrra | 
afghareee | cearerte | 

“Bhrgu went to his father Varuna, saying : ‘Sir, teach me 


Brahman.’ He told him this, wiz., Food, breath, the eye, ear. mind. 
speech.” 


“Then he said again to him : ‘That from whence these beings are 
born. that by which. when born, they live, that into which they enter 
at their death, try to know that : that is Brahman.” 

(Doubt): — Now the doubt arises. Is the Brahman that is to 
be enquired into Jiva (individual soul) or [svara (God)? 

(Purvapaksa):—The Brahman is Jiva (individuai soul) 
because we find in that very Taittirlya Upanishad the 


following: — 
faa wal age AeA Waele | 
wet orert fear waly ATA BAVA stat | 


“Tf a man knows understanding (viifiana) as Brahman and 
if he does not swerve from it, he leaves all evils behind in the 
body, and all his wishes.” (Taitt.Up. II. 5.). 

Here the word Brahman is applied to vijiana, which is a 
name of the Jiva; and that very text also shows that this vijfiana 
is to be meditated upon. And moreover a Jiva may acquire the 
power of creation, by the supreme force of some invisible cause. 

(Siddhanta): —To this doubt and ptrvapaksa the next sitra 


gives answer by describing the peculiar attributes of Brahman 
who is the topic of discussion of the Vedanta Sitras. 
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SUTRA 1.1.2. 
TTA At: 111712 1 


wt Janma, birth. 31tfe Adi, and the rest, i.e. sustenance 
and dissolution. 31 Asya, of this (universe). @d: Yatah, from 
whom; from what Lord. 


Note. — The Sangati 1s aksepiki. 
2.—He, from whom proceeds the creation, 


preservation, and reconstruction of the universe, is 
Brahman—2. 


COMMENTARY. 


The word ‘janmadi’ of the sutra is a Bahuvrihi compound of the 
kind. called ‘Tat gina sam vijnana.’ It literally means creation, 
maintenance, etc. The word “etc.” includes preservation and 
destruction. The word ‘asya’ means of this : namely, these fourteen 
planes or ‘lokas,’ peopled by the various jivas beginning with the highest 
Brahma and ending with the humblest grass, where the souls enjoy or 
suffer the rewards or punishment of their actions : this mysterious 
universe whose deeper depths, no human intellect can fathom; this 
wonderful world of strange construction. The word ‘yatah’ means “from 
whom:” namely, from that Supreme God, whose power is 
inconceiveable, who Himself is the agent of creation as well as the 
material cause, from whom proceeds this universe, He is Brahman. 
He is the subject to be enquired into by the Vedanta Sutras. 


” 


The words “‘bhima’ and ‘atma’ principally apply to the Supreme 
Lord, because both etymologically mean ‘all-pervading’. This will be 
fully explained in Bhimadhikarana (I. 3 : 7) and in Vakya Anvaya 
Adhikarana (I. 4 : 19.). Therefore the word Brahman applies only to 
God, as it denotes the possession of unlimited and unsurpassed 
attributes, and is valid only with regard to God, (who is the Lord of 
creation and destruction). 


In the Vedas the word Brahman means, “in whom all the attributes 
reach to the infinity.” Brahman primarily means Supreme God; 
secondarily, the word applies to those beings other than God, because 
they also manifest some of the god-like qualities. Thus as the word 
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king may be applied in its secondary sense to the servants of the crown. 
So God alone, who is the ocean of compassion and love towards his 
devotees, should be the object of enquiry, in order to get release, by all 
beings who are scorched by the three-fold sorrows of existence and are 
panting to obtain peace. Therefore, the object of enquiry is the 
Supreme Being only called Para Brahman. Nor can we say that these 
attributes are superimposed on Brahman, and that consequently the 
Jiva may be called Brahman in the siittra. Therefore, even according to 
the literal meaning of the word Brahman, namely, ‘He in whom all 
the attributes reach to infinity, this term is applied to God and not to 
Jiva, (for etymologically the word Brahman cannot be applied to man). 


Jana is of two sorts : (1) direct or intuitive (2) indirect or inferential. 
As we know from the Sruti : ‘Vijnaya Prajiam Kurvita’ ‘Having known 
Him, let him practice meditation’ (Br.Up. IV. 4 : 2.). Here vijhaya 
refers to indirect knowledge. Prajnam is direct or intuitive knowledge. 
The first is merely the gateway, while Prajiiam or meditation is the 
direct means of acquiring knowledge. It will be explained more fully 
further on. Knowledge of one’s own individual self is a great help in 
obtaining a knowledge of Brahman. Hence the Sruti teaches : ‘Know 
the understanding (Jiva) as Brahman.’ He who knows himself is on the 
high road to the knowledge of the Supreme Self. The text ‘know the 
understanding (Jiva) as Brahman’ does not mean that Jiva is Brahman, 
because it is clearly established in this sastra that the Jiva is separate 
from Brahman. Thus see sitras I.1 : 16, I.) : 17, 13:5, 1.3: 21. 
1.3 : 41. These five sitras explain that Brahman is separate from Jiva. 
Even in the state of release, the Jiva is never one with Brahman, but 
remains separate from him, as will be explained later on. 


An Important maxim of Interpretation. 


In interpreting a text there are certain maxims to be observed. 
One of those is laid down in the following verse — 


STH MNT ENTASATAT STAT CHT I 
agaratsaurita fry area Fats ti 


“The beginning (upakrama), the cenclusion (upasamhara), the 
repetition (abhyasa), peculiarity (apurvata), the object (phalam), the 
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ty 
co 


explanati--: of purpose (arthavada) and suitableness (upapatti) are the 
Six indicat.cns, by means of which the purport of a doubtful text may 


be arrived 74.7 

App: ving all these six marks of interpretation to Upanisad 
texts. we iia that they all lead to the conclusion that Jiva is 
differer: ‘rom Brahman. As we find in the Svetasvatara 
Upanisaa aV.5:7.): 

Be eS Sa: Gare wart gat UReerare | aes; Frage 
Sees te ah caret: Hol TAM qa Gear PiaretsRgrey 
Vee BR Fis 1 SS Tin? CTT ERT AS aa SAT: 7 


“Two ©rds tisper:: e@ friends cling to the same tree. One of 


ihem eats ihe siveet Tet: tne other Icoks at it withour eating. 

“On the same tre. van sits grieving, Immersed, cowildered 
by his own impotence ier. Bur when he sees ine other Lord (ga) 
contemted and kicave P20 0. chen his grief passes away.” 


Now in these tw: verses the upakrama or the opening 
words are two birds (showing there is duality and not mo;iism): 
the conclusion or upasamhara is anyam Isam “the other who is 
the Lord” (w eh shows that the Lord is anyam or different 
from jiva), the repetition is “the OTHER looks on without 
eating: and “when he sees the OTHER lord;” the apiirvata or 
peculiarity consists in this that the difference between man and 
God could not have been known but through the Sastras, and 
this passage teaches such difference; a fact which could not 
have been known but through revelation. The object (Phalam) 
is “his grief passes away.” Arthavada is “He who knows his 
glory,” while suitableness is “one remains without eating.” 


Thus applying all these six marks to the above passage of 
the Svetasvatara Upanisad, we come to the conclusion that the 
Sruti in all its parts, teaches difference between Jiva and 
Brahman. The same maxim may be applied to other texts also. 


(Objection): —An objector says that the object of every 
éastra is to teach something which is not known; and the 
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knowledge of which leads to some great result. Therefore, the 
Sastra teaches the unity of Jiva and Brahman. For what was the 
necessity of teaching that the Jiva and Brahman are two separate 
Beings, when every one knows it by his ordinary consciousness 
and such a knowledge is of no great use. Therefore, Advaita or 
the ideal Monism is the real doctrine taught in this sastra, and 
not Theism or Dvaita. Therefore, the verses that describe the 
difference between the Jiva and Brahman are merely the 
reassertion of a well-known popular fact, and not a teaching of 
something rare and unknown. 


(Answer): — To this objection we say, that there is no force 
in this argument, for there are other verses also in the 
Upanisads which show the same duality or difference between 


Jiva and Brahman. Thus in Svetasvatara Upanisad (1.6.) : 
Pasta wears Gee wR SAT UN Taras | 
GTN URAL ST Aa SBS ATTA ATA eT 116 A 


“When he sees himself as different from the Lord of the 
world, then he is blest by Him, then he gets immortality. ” 


Moreover the whole world knows generalically that man 
is different from God, yet it does not know that man and God 
are differentiated from each other by having contrary attributes. 
(One is almighty, the other is of limited capacity; one being 
all-pervading, the other is atomic; one being controller, the 
other is controlled). (Nor does this world know by mere common 
sense, unillumined by revelation, that the Jiva and Brahman, 
‘hough possessed these diametrically opposite attributes, yet 
nave a certain co-relation to each other). Therefore, arises the 
necessity of teaching Dvaita, while Advaita is something 
inconceivable, even according to its expounders; and so is not 
a true doctrine. It is a nonentity like the horn of a hare. The 
advaita is a state of no fruitions, the holders of this theory 
maintain that the soul in release is in absolute isolation. And 
since the advaitins do not acknowledge the existence of 
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conciousness in the state of moksa, that state is as good as non- 
existent. 


Those few texts of the Upanisads which apparently teach 
an advita doctrine, have been construed by the author, 
Badarayana, himself in a dvaita sense. He explains the phrase 
that ‘everything is Brahman’ in the sense that everything is 
under the control of Brahman and pervaded by Him. This would 
be explained fully later on. The same view is taught by the 
author in the sttra I.1 : 30. 


Adhikarana III. —Scripture is the source of 
God-knowledge. 


(Visaya): — Now the author wants to teach that the Supreme 
Lord, who is the preserver, destroyer and creator of this 
universe, is not to be thought out by the intellect alone, but 
being inconceivable is understood by the Vedanta revelation; 
and not by any argumentation, but by intuition. We find the 
following texts of Gopala Pirva Tapani Upanisad:” — 


USAT TRATES HOTA ATSS TTT I 
AA AEA WTS TfeAMATTT i 


“Salutation to Krsna who is true Being, All-intelligence and 
Eternal Bliss, who is the Saviour of everything, who is known by the 
Vedanta alone, who is the Supreme Teacher and who is the witness of 
Buddhi.” 


Again, in the Br.Up. (III.9 : 26.) :— 
a eatatrad qe gear 
“I now ask thee about that persons who is taught in the 
Upanisad.” 


(Doubt): — Now arises the doubt : Is the Lord who is to be 
adored, as the saviour, known by inference or by revelation 
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(Upanisad) alone? 


(Purvapaksa): —The Philosopher Gautama and others of 
his school hold that God can be known by inference, and they 
take their stand on the word ‘mantavya’ (to be reasoned out), 
as is used in the sruti “ATMAVARE MANTAVYA” (Br.Up. 
IV.5.); and since God is the object of thought, he can be known 
by dialectic reasoning. 


(Siddhanta): —To this the author replies. No, God can not 
be known by reasoning alone. Hence the third sitra runs as 
follows :— 


SUTRA I.1.3. 


Viret Arar. 1:17:13 


yiret Sastra, the Scripture, the Revelation, the Upanisad. 
afta Yonitvat, because of its being the proof or source. The 
word “yoni” (literally womb) means that which causes or 
produces the knowledge of a thing. 


Note. —The Sangati is aksepiki. 
3. (The existence of Brahman cannot be inferred), 
because he is to be known only through scriptures. —3. 
COMMENTARY. 


The word ‘not’ is to be read in this satra from the fourth sutra of 
this pada. Brahman is not an object of inference to the seeker of truth. 
Why? Because the scriptures or Upanisads are the source or the cause 
of understanding Him. So Brahman can be known only through the 
teaching of Upanisads. If it were otherwise, the designation’ 
‘aupanisada’ (the eymological meaning of which is “He is known 
through the Upanisads alone),” as applied to Brahman, would be 
meaningless. As regards the objection that the word, ‘mantavya,’ means 
that the existence of Brahman can be reasoned out, we explain that the 
reasoning may be resorted to, so far as it is consonent with the 
Upanisad or scriptures, to demonistrate the existence of God. So we 
find (in Mahabharata Vanaparva as well as in Karma Purana) “Uha or 
right reasoning is that by which we find out the true sense of a scriptural 
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passage. by removing all conflicts between what precedes and what 
follows it. But one should abandon mere dry discussion.” Moreover 
the worthlessness of mere dry discussions, as carried on by Gautama, 
etc.. is shown in sutra II.1 : 11. This shows that mere dry discussion 
like that of Gautama, etc., should be abandoned, because they are not 
based upon revelation. 


The conclusion is that Brahman is to be known from the Vedanta 
and then meditated upon. This is explained further on in the sitra 
II.1.27. Where it will be further explained and demonstrated that the 
best proof of the existence of Brahman, free from all objections, is 
revelation. This also proves that the saviour Hari has the form of the 
Self. that He is a witness of all experiences of all souls, that He possesses 
all good attributes which form His essential nature, that He is without 
modification yet the creator of the universe, and that He should be 
worshipped in this way. 


(Objection): — An objector may say : how can it be said that 
scripture is the means to know the Brahman? The Vedanta texts are 
not capable of being employed as commands and prohibitions, because 
they teach something which is already in existence, and therefore they 
are of no use. They are something like mere descriptive passages of 
the Vedas or other subject : such as the sentences ‘the world consists 
of the seven continents,’ etc. Only those passages of the Vedas are 
relevant which direct something to be done or something not to be 
done. The Vedas teach action. As in ordinary life, an imperative 
sentence conveys the notion of something to be done; “Let a man 
desiring wealth, go to the king.” “Let a man suffering from dyspepsia, 
not drink water at the time of eating.” Similarly, in the Vedas we find 
commands and prohibitions, such as “Let a man who desires heaven, 
performs sacrifice,” “Let no man drink wine.” In fact. no one employs 
speech without any object in view; and that object is either something 
to be attained by doing an act, or which is to be avoided by abstaining 
from an act. But Brahman is an existing object. Therefore passages 
like ‘Brahman is true, intelligence, etc., are useless, because they do 
not teach or aim at teaching any particular action. Such passages can 
only be relevant, when they are employed in connection with other 
passages that direct some action. Thus, the description or a sacrifice 
or of a particular deity or of a sacrificer, becomes relevant, in as much 
as these passages are connected with the act of sacrifice. As says 
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Jaimini :— 


Tea fparetrare Maer ara 
“As the purport of a scripture is action, those scriptural 


passages whose purport is not action, are purportless.” (P.M.I. 
22 1), 


aaa feared Paras ae aaheratcare | 


Again, “the constituent words of a sentence are pronounced with 
the word which expresses action; the senses of the constituent words 
are the efficient cause of the sense of a sentence (as a whole” (P.M.I. 
1 : 25). 

(Answer): —To this objection we reply, that it is an erroneous 
notion to think that the Vedanta text is useless; simply because 
it does not teach any action. Though there is no direct teaching 
of any command or prohibition in it, yet in as much as it teaches 
the existence of God, who is the highest end of man; it has a 
utility of its own; like the sentences ‘there is wealth in thy house, 
etc. As a man who thought that he was a pauper and so felt 
miserable, gets happiness when some trustworthy person tells 
him that there is a great hidden treasure in his house; and as 
the attainment of that treasure then becomes the object of his 
life. And as the information “there is a treasure in your house,” 
is not at all useless; similarly is the case with the Vedanta texts. 
They certainly do not teach any action, but declare the highest 
truth, namely : that there exists a Being who is the Supreme 
end of man, whose form is intelligence and inexhaustible bliss, 
who is perfect purity and who is friend of all, who has sacrificed 
himself for humanity, who is mine, who is self of my self, whose 
part I am. Such a declaration can not be useless, because it 
produces a conviction of the existence of a Supreme Being. 
The Vedanta texts are, therefore, not useless, but produce certain 
effect in the shape of happiness and the removal of fear, just 
like sentences ‘a son has been born to thee,’ ‘this is not a snake 
but a rope.’ Moreover the utility of Vedanta is clearly explained 
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in the Vedanta texts themselves. Thus we are told in one place 
that ‘He who knows. Brahman as true Being, intelligent and 
infinite, as hidden in the depth of the heart he enjoys all 
blessings’ (Tait.Up.II.1). So the knowledge of Brahman is not 
useless, as it leads to the enjoyment of all blessings. 


Nor can it be said, that since the Vedanta texts teach the 
attainment of certain fruits; therefore, they teach action also. 
The whole context of the Vedanta is against such a view. It 
teaches knowledge (jfiana) and not action. On the contrary, it 
decries karma or action, and its fruit; as something to be 
discarded. Therefore, to suppose that the Vedanta teaches action 
is to imgine something which is totally irreconcilable with it. 
Nor can we reasonably interpret that Vedana teaches anything 
but the truth about Brahman. It teaches that God is the cause of 
the rise and fall of infinite universes, that He is eternal, all 
intelligence, that He is the ocean of infinite auspicious qualities, 
and that He is the abode of Laksmi. Every text exhausts its 
probative force with the teaching of its particular doctrine that 
it sets itself to declare. Thus the Vedanta has its scope and 
authority in matters relating to Brahman and not action. Nor 
should it be said on the authority of Jaimini, that the Vedas 
teach action only, and the passages that do not teach action are 
redundant, and therefore, the Vedanta passages are redundant. 
As a matter of fact, the two sitras of Jaimini quoted above, 
should not be interpreted in this sense. For Jaimini himself 
was the disciple of Badarayana, and must be presumed to be a 
devotee of Brahman, and could not have taught a doctrine in 
conflict with that of his great master. In fact all that he has 
done in his school of Mimamsa is to show that certain apparently 
redundant passages in the midst of texts that teach karma 
described in the whole chapter should be interpreted as applying 
to karma, and that their literal meaning should be abandoned 
in favour of teaching karma. 
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Thus in a chapter teaching sacrifice and karma occurs the sentence 
‘He wept’ (Tait.Up.I.5.1). Either this sentence is redundant as it 
does not teach any karma or it must be interpreted to each some 
action namely, that at a certain state the sacrificer must weep or shed 
tears. But as one cannot weep at will, therefore the above passage 
must be interpreted as a redundancy. 

In fact those two sutras of Jaimini mean that passages 
teaching karma must either command something to be done 
or prohibit something not to be done. 

If there be a sentence which does not fulfil the condition, it is 
either superfluous (P.M.1.2 : 1.), or they must be interpreted to teach 
some action (P.M.1.1.25). In fact Jaimini does not deal with 
Jiianakandya texts : texts with which Vedanta specially deals. His scope 
is in that portion of the Vedas which deals with karma and his sitras 
refer to that portion only. It does not refer to Vedanta, and his sutras 
should not be interpreted as such. 

THUS THE VEDANTA TEACHES SUPREME 
BRAHMAN. 


Adhikarana IV. —The Samanvaya. 


(Visaya): — Now in order to strengthen the above view, the 
author teaches that Brahman is the object of knowledge taught 
in all the Vedas —all the Vedas declare Brahman. Thus we find 
in Gopala Upanisad : “He is sung by all the Vedas.” atsat 
aWadettad | So also in the Katha Upanisad (1.2 : 15). 


aa aar aceasta am fa aatftr a ageFa | 
Ceara Tea Saad TA A ASTRO AAA ATA 15 


“The Supreme whom all the Vedas recall, whom all penances 
proclaim, whom men desire when they live as a religious Student.” 

(Doubt): —Is it a fact that Visnu alone is declared by all 
the Vedas? or is it not a fact? 
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(Purva-paksa): —It 1s wrong to say that the Vedas teach 
uniformly about Brahman. For we find that they teach karma 
also, about sacrifices and many other things. Thus some portions 
teach that by performing kariri (sacrifice) —rain falls, and that 
by performing Putryakamyaisti—a son will be born, and that 
by performing Jyotistoma yajna, one will attain heaven. The 
Vedas further teach various methods of performing sacrifices. 
Therefore, it is not quite accurate to say that all the Vedas 
uniformly declare Brahman only. For passages teaching karma 
find their full scope, and exhaust their meaning, by teaching 
the performances of certain sacrifices and nothing more. Hence 
they cannot be applied toVisnu. 


(Siddhanta): —To this the author replies by the following 
sutra: — 


SUTRA I.1.4. 
ad ¢ AAaate 11714 ti 


‘ae Tat, that, namely the fact that Visnu is the chief topic 
of knowledge in all the Vedas. q Tu, but, a word removing 
doubt. @-aatq Samanvayat, by concordance : by right 
discussion, and interpretation. 

NOTE: —The sangati is aksepiki. 

4. (But Visnu is the subject matter of all the Vedas), 
because such is the appropriate interpretation of all 
texts. —4. 

COMMENTARY. 


The word ‘tu’ means ‘but,’ and is employed to rebut the above 
purvapaksa. It is proper to say that Visnu is the uniform topic taught 
in all the Vedas, whether of karmakanda or Jnanakanda. Why? 
Samanvayat Anvaya means construing a passage according to the six 
maxims mentioned above. Samanvaya, therefore, means the complete 
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construction of a passage after fu!l discussion of the pros and cons 
thereof, When the above is applied to a passage. the proper sense of a 
scripture comes out. That sense is that Visnu is really taught even in 
those passages which apparently teach performance of karma or 
ritualistic ceremony : otherwise how can we say that the text of the 
Gopala Upanisad is valid which says, ‘Visnu is sung in all the 
Upanisads.’ Even Lord Himself says so expressedly in the Gita : — 


Adve Aatena AN AcidtHpgafaea Urey N15 


“T am that which is to be known in all the Vedas. I, indeed, the 
knower of the Vedas and the author of the Vedanta” (G. XV. 15). 


Similarly in the Bhagavata Purana, we find : — 


fen ferent fonnrerse fonrqer facneuere | 

SOM Bea eh ARAMNACAE HIT II 

“None except me knows what is really taught by the commands 
and prohibitions as laid down in the karmakanda: what is really 
expressed by the mantras in the Devatakanda, or what is the purpose 
of the passages to be found in the Jnanakanda. All the karmakandas 
refer to me because I am the great sacrificer; all the mantras praise me 
because I am the highest Devata; and all the Jnanakanda refers to me 
because [ am the creator of the world and withdraw it again to myself. 
Verily, I am this all.” 


Again. 

mm faaashiiad ot fancenrarend wer! 

“Scriptures enjoin duties as my worship, use Indra and all other 
names as my appellation, the texts that prescribe, as well as prohibit 


acts, point to me; so, in such a state none other than myself understand 
their true meaning.” 


That it has been said : — 


ATA UVTI AaT HATO Warts | 


“Kither directly or indirectly, all the Vedas teach Brahman.” 
Brahman is directly taught in the Jhanakanda, where His essential 
nature attributes, etc, are fully described. He is indirectly taught in 
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the karmakanda, for sacrifices and ritualistic eremonies are subsidiary 
to Jnana and thus indirectly lead to Brahman.” 


This is also the purport of the text already quoted : — 

a elated yea gest | 

“I ask thee about that Person who is taught in the Upanisads.” 
(Br.Up.9.21). Again, 


aad dara aterm fafafeata | 


Him the Brahmanas seek to know by the study of the Vedas, by 
the sacrifices, etc.” (Br.IV.4.22). 

As regards the objection that the Vedas teach the attainment 
of phenomenal things, like getting rain, procuring a son or 
acquiring Heaven, we answer thus : These are taught in the 
Vedas, as incitement to the acquirement of divine wisdom by 
baby souls; and to produce a faith in mankind. For when one 
sees that the Vedic mantras have the efficacy of producing rain, 
etc., then he gets faith in them and has an inclination to study 
them, and thus comes ultimately to discriminate the real and 
the transitory, the permanent and the illusory things of the 
universe, and thus gets love of Brahman and disgust with the 
phenomenal. Therefore, all the Vedas teach Brahman. 
Moreover, sacrifices, etc., taught in the Vedas produce 
phenomenal results like rain, etc., only then when Kama or 
strong will-force is joined with the mantras. Those very 
sacrifices lead towards the purification of mind and illumintion 
of the soul, when performed without such a desire for 
phenomenon. Thus Karmakanda itself by teaching the worship 
of various Devatas, becomes part of Brahmajfiana and is really 
the worship of Brahman, when the element of desire is excluded. 
Such a worship purifies the heart and gives a taste for Brahman 
enquiry and does not produce any other phenomena! desire. 
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Adhikarana V. —Brahman is knowable. 


(Visaya):—By the above reasoning and by the proper 
construction of Vedic passages, it will now be shown that 
Brahman is not inexpressible or undescribable by words. 

There are however some texts which apparently teach that 
Brahman is unknowable by mind and inexpressible by words. 


As we hear in Taitt.Up. (II. 4: 1) :- 
Gat arat Prada smart wTaT az | 


“From whom all speech, with the mind turns away, unable to 
reach Him.” So also. 


Agrarnafed Bt ARIZA | 
ada gered fated afeaqurac i 
“He who is not expressed by speech and by which speech is 


expressed, that alone know as Brahman, not that which people here 
adore” Kena.Up.1.5. 


2. (Doubt): — Now arises the following doubt. Is Brahman 
expressible by word or is He not expressible? 

3. (Purvapaksa): — According to above Srutis and many 
other texts Brahman is unexpressible by words. For had He 
been so expressible; He could not be said to be self-manifest. 
Moreover we find in the Bhagavata Purana also the following: — 


“That divinity whom mind and speech not attaining, fall back, 
from; whom I and even these Devas know not, salutation to that Lord.” 
(The speech of Maitreya in the Bhagavata). 


4. (Siddanta): —To this the author replies by the following 
Siddhanta sutra : — 


SUTRA I.1.5. 


Sartre! 11715 0 


gard: Iksateh,because it is seen. 4 Na, not. ATE] 
ASabdam, inexpressible. 


i) 
ty 
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5. Brahman is not inexpressible by words, because 
it is seen that he is so expressly taught in the Vedas. —5. 
Note. — Here also is 4ksepa-sangati. 
COMMENTARY. 


The word St9tseqq{ ‘asabdam’ of the sutra means that in which or 
about which, the word cannot penetrate or express. Brahman is not 
‘aSabdam. On the contrary He is *sadbdam’ or expressed by words. 
Why? Iksateh “because it is seen.” Because we see in the Upanisad 
itself that the suggestive designation of ‘aupanisada’ is given to 
Brahman. Which means, Brahman is known through the upanisad 
words. As we find in the Brhadaranyaka upanisada. 

aaa Geet weit | 

“YT ask thee about that person whom upanisads_ teach.” 


(Br.IIl.9.26). Here the person to be enquired into is called 
aupanisada— known through upar.isada. 


The word ‘tksateh’ is formed by the affix ‘tip’ with the 


force of passive (bhava). (The proper affix ‘te.’) The anomaly 
is Vedic. 


That Brahman is expressible by words, we find from the 


following Srutis also :—@é Aer aq Weare! ‘whom all the 
Vedas declare, etc.’ (Katha II.15) 


True, Brahman is said to be “asabdam,” “ineffable,” only 
in this sense that He is not completely expressibly by words. 
Thus, as the mountain Meru is said to be invisible, in the sense 
that no one can see all its parts, but does not mean, that it is 
entirely invisible, so Brahman is said to be indescribable or 
inexpressible, in the sense that He is not completely describable. 
For had He been totally unknowable, then in the Kena 
Upanisad we would not have found it said, “Know Him to be as 
Brahman;” for how could one know the unknowable. Moreover 
in the phrase at arat Frad=t, etc., “from whom the speech 
turns back, etc.,” the word yatah shows that the speech does 
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reach Him after realising Him a little; the same idea is expressed 
by the word aprapya “not attaining.” 

Moreover Brahman reveals Himself through the Vedas. 
This idea does not conflict with the notion of Brahman being 
self-revealed. For the Vedas are in a way the body of Brahman. 
Consequently Brahman is describable by words. 

(Doubt): — May it not be so that Brahman is unexpressible 
by words. The being who is describable by words and who is 
referred to in the Vedas by iksati is Saguna Brahman. Such a 
Brahman, the Vedas reveal, as they are expression of His powers. 
While as regards the pure infinite Brahman, those passages 
refer to Him only figuratively. To this the next sitra answers 
thus :— 


SUTRA 1.1.6. 
THOTT ST ATV TST 1:17:16 


witet: Gaunah, saguna, Brahman @ Ca, and. 3 It, if. 7 
Na, not. 31et-9Tearq Atma-Sabdat, because of the word atman. 


6. If it be said that the Creator of the world is saguna 
Brahman, we say, no; because the word Atman is used in 
connection with it. —6 

COMMENTARY. 


The being who is described as Brahman and is expressible by 
words, is not Saguna Brahman which has the highest portion of Prakrti 
called Sattva, as its vesture. Why do we say so? Because the word 
atman is used in reference to Brahman in these texts : — 


sMMaaaaT sree Featad: it “The atman alone was in the 
beginning as a person.” (Br. up.) AAT al sates Wary sirdiq. 
Arad feratrerd a gata Hearty ast sft (Ait. Aranyaka). 

“The atman verily alone existed before the creation of this 


universe. Nothing else was manifest then. He willed : “Let me 
Create the worlds.” : 
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Both these texts show that the being which existed prior to 
creation has been designated by the term Atman. This term 
dtman primarily applies to the infinite Nirguna Brahman, as 
we have already explained it in commentating on the Sitra I. 
Lasd. 

Moreover, in the Bhagavata Purana we find: —“The wise 
call Him Brahman, Paramatman, Bhagavan, Who is true 
intelligence and without duality. ” 

So also in the Visnu Purana, we find :—“Oh Maitreya! 
The word Bhagavan is applied to the Cause of all the causes.” 
All these Purana texts also show that the infinite Pure Brahman 
is the one expressible by words. Had the infinite Brahman been 
indescribabie, He would not have been expressed by words. 


SUTRA 1.1.7. 
AfaeSe HANTS VT 1 17:17 


aq Tat, to that. freset Nisthasya, of the devoted Utet 
Moksa, release. S4e9ttq Upadesat, because of the teaching. 


7. (The Creator of the universe is Nirguna Brahman 
and not Saguna), because the devoted to Him attains 
salvation, according to the teaching of the scriptures. —7. 

COMMENTARY. 


The word ‘not’ is understood in this as well as in the next three 
Sitras. In the Taittiriya upanisad we find (II.7.) 


sTagt PONV Aa A asa | aaa taaneHed | 

“This world before creation existed verily in the state of asat or 
subtle, thence verily the gross was born. That Brahman himself made 
His self.” 

The upanisad then goes on to say :—aeaerae 
Wa arHgVasSMca Breath Brees sera ietsat fearadsaA tsa 


Treat tafe  Aarelae Waar FATA Hod sr eT WS Wafer i 
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“When verily this Jiva places fearless reliance (entire devotion) 
on This seer, (who is other than all these objects which are seen) on 
This Enjoyer (who is other than all these objects of enjoyments), on 
This Ineffable (for His Infinite attributes cannot be fully described), 
on This Self-Luminous (who has no nilayana or light to illumine him), 
then he reaches fearlessness (release). But it this Jiva has the slightest 
doubt (and if his devotion has the slightest taint of hypocrisy) then 
there is Fear for him.” 

This shows that he who is devoted to the supreme Brahman, 
who transcends all phenomenal universe, who is described by 
the Vedas, and is the Creator of the world,finds freedom from 
fear and rests in that invisible, incorporeal and undefined 
Supreme Brahman. This Brahman could not be Saguna 
Brahman. For then the text would not have said that His devotee 
would get release. The Paramatman is Nirguna and Moksa is 
attained by the worship of Him alone. As we find in the 
Bhagavata: — 

“The Saviour Hari is Nirguna (untouched by the gunas); He is 
the supreme Person (by worshiping Him there is release). He is above 
Prakrti. He is the wisdom of the wisest. He is the witness of all. By 
worshipping Him, one gets the highest reward and becomes himself 
free from all gunas.” 


SUTRA I.1.8. 


Pac aaAST 1111718 


gaea Heyatva, abandonment Haat Avacanat, not being 
said @ Ca, and. 


8. The Creator is not saguna Brahman, because the 
text nowhere teaches its abandonment in favour of some 
one higher. —8. 

COMMENTARY. 


If that Creator of the world were saguna Brahman, then in these 
vedanta texts, which teach various kinds of meditations and practices, 
we should have found some texts declaring his inferiority, as they do 
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with regard to men and women (who are all saguna entities). But we 
do not find any such texts. Is the saviour Hari described as an object of 
worship to his aspirants, because He destroys all the gunas of His 
seeker? Certainly Not. The texts describe that the transmigrating Jivas 
(who are saguna) are to be discarded. As says a texts :—3t-at aret 
faqaer “Discard all talks of beings other than the saviour Hari” 
(Br.Up.). The aspirant after release should meditate on the Lord in 
His aspect of creator also, as much as he meditates on Him as the 
True. etc. The pure Brahman is the Creator, (and not Brahman 
beclouded by Maya). 


Therefore, Nirguna Brahman alone is described in the vedas. He 
is the creator of the universe. He should be the object of meditation to 
His devotees who want emancipation. 


SUTRA I.1.9. 
TATE 11:17:19 


tara Svapyat, because he merges into himsef. 


9. The Creator is not Saguna Brahman, because 
He merges into Himself. (Not so the saguna which 
merges into something other than Himself.)—9. 


COMMENTARY. 


We find in the Brhadaranyaka Upanisad : — quine: quite quite. 
quiqgerd | quiea quiarera quttanrfatyrerct | 

(The above) That is infinite, this below is infinite. From that 
infinite proceeds this infinite. On taking away this infinite from that 
infinite, the remainder is still Infinite. (Br.V.1: 1.) 

Now the infinity which is the manifested Brahman enters 
into the infinite, which is the manifested Brahman; and thus 
we see that Brahman enters or merges into Himself. Had it 
referred to Saguna Brahman, the text would have said that 
Saguna enters into Nirguna, and not that it enters into itself. 
Moreover Saguna is never said to be infinity. 
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The Literal meaning of above verse is this. ‘Adas’ (that) 
refers to the Root — from; the unmanifested; ‘Idam’ ‘this’ refers 
to the manifested form. Both these forms are Infinity. The 
manifested form of God, shown in His incarnations and when 
He acts as in Rasa, etc., comes out of the unmanifested root- 
form which is called Pairna or infinite. The word uducyate means 
‘becomes manifest.’ By taking away from that infinite Root- 
form, the manifested form; that is, by merging this manifested 
form into the unmanifested form; that is, by merging this 
manifested form into the unmanifested Root-form, the 
remainder is that Root-form, which remains unmerged. The 
Puranas also tell us the same about the Saviour. 


That God creates and becomes manifold, but still remains 
Nirguna and the Supreme Person. He destroys and reabsorbs 
the manifested into Himself and still is infinite and free from 
all faults. —“Hari the first cause.” 


(Objection) :—But Brahman has two forms Saguna and 
Nirguna. The Saguna Brahman has Sattva for his limiting 
adjunct or vesture, it is He who is Omniscient, Omnipotent 
and the cause of the universe. The second the Nirguna 
Brahman, —is pure existence and consciousness, Infinite and 
perfect, Purity. The Saguna Brahman is the Sakti or energy 
underlying all the Vedas (the laws of nature). The Nirguna 
Brahman is the sense of the Vedas, the unity of all diverse 
Laws. So these are different. The Nirguna Brahman cannot 
create. The Creator is always Saguna. 


(Answer). — This is not so. The following aphorism rejects 
this view. 


SUTRA I.1.10. 


THTATAT HAT: 17:10. 


aft: Gatih-avagatih or knowledge, the conception. Q@TATad, 
Samanyat, because of uniformity. 
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10. Saguna Brahman is no where taught in the 
Vedas, which uniformly describe the Nirguna Brahman 
only. — 10. 

COMMENTARY. 


Knowledge or information given by all the Vedas has this thing 
in common, that they unanimously describe that there is a Being who 
is intelligence personified, who is omniscient, omnipotent, perfectly 
pure, the Supreme Self, and the cause of the universe; and that by 
worshipping Him, He gives salvation to all. This knowledge is common 
or uniform in all the Vedas. That being so, one Brahman is described 
in them. The division of Brahman into Saguna and Nirguna, has no 
authority in the Vedas. In the Gita also we find the same. Says Sri 
Krsna : — “Oh Dhanajijaya! there is no one higher than Myself.” (VII. 
7). Was Sri Krsna Saguna or Nirguna? 

This idea is more clearly expressed in the next Sitra, where 
direct Vedic texts are quoted, to show that Nirguna Brahman is the 
subject matter of all the Vedas. 


SUTRA 1.1.11. 
AATST 11:17:11 0 


gaara Srutatvat, because of a Sruti text @ Ca, and. 


li. And there is direct text (to show that Nirguna 
Brahman who is creator of the universe is the giver of 
salvation.). — ll 

COMMENTARY. 

In the Svet&svatara Upanisad we read : — 

Wal ea: Gahyay We: adem weyareaeren | eratetal: Teyetferarea: 
Mat Bat Hact Frogs it 


“He is the one God, hidden in all being, all-pervading, the Self 
within all beings, the witness, the perceiver, the only one; and Nirguna 
(free from qualities)” (Sv. VI. 11). 


Here the word Nirguna, free from all qualities, is expressly stated 
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with regards to Brahman. Thus we know that the Nirguna Brahman is 
the Creator and is so described. We cannot, therefore, say that Nirguna 
Brahman is ineffible and inexpressible. Those who say that we can 
know Nirguna Brahman merely by inference and not directly, that 
Nirguna Brahman cannot be the creator, because He has no desire, 
and that creation can proceed only from a being that has a desire, are 
wrong. Because, if Nirguna Brahman can not be described by any 
words, then nor can He be suggested by the indirect implication of any 
word (laksana). For Laksana or suggested force of implication or 
secondary significance of a word can only apply to those things, which 
are capable of being described by words. In fact, as the Vedas say that 
Brahman is invisible, etc., so they also say that Brahman is Nirguna. 
They do not convey the idea that Brahman is indescribable. 

(Objection): — But how can you say that He is Nirguna and 
at the same time possesses the attributes described in the 
Upanisad that He is all-powerful, etc. For Nirguna and Saguna 
are mutually exclusive. Either Brahman has qualities or He has 
no qualities. 


(Answer): —This is not so. The contradiction is apparent 
only. Those who do not understand the occult meaning of the 
word Nirguna think that there is contradiction. The words 
Nirguna etc., apply to Brahman, by excluding from Him certain 
qualities included under the term guna, etc. This is the negative 
side of the definition : while the words Omnipotent, etc., apply 
to Brahman certain qualities which He possesses as His positive 
side. Therefore, when we say that Brahman is Nirguna, we 
mean thereby that He does not possess the three gunas or 
qualities of Prakrti: —Sattva, Rajas or Tamas. But He possesses 
certain qualities, which form His essential nature, such as 
Omniscience, etc. Thus there is no contradiction. So we also 
find in the Puranas: —“The material qualities such as Sattva 
and the rest do not exist in the Lord. He is the store house of 
all auspicious qualities. Therefore, He is infinite and perfectly 
pure. Hari the saviour is the subject matter of all the Vedas.” 
When the Sruti says that “He is nameless, etc.” those words 
simply mean that He cannot be fully defined by any name, 
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because he is infinite. They also mean that all names, so far as 
they denote material qualities, are not applicable to Brahman. 
Those who say that the words, Nirguna, etc., must be taken in 
their literal sense, and that Brahman is devoid of al/ qualities 
should be asked, “do these words convey any idea to you of 
Brahman or not?” If they say “They do convey the idea of 
Brahman:” then he is described by those words, and so can not 
be said to be avdcya. But if those words do not convey any idea 
about Brahman, then it was useless to have commenced a 
description of Brahman by the use of those words, when they 
define nothing and describe nothing and convey no idea. 


Here ends the commentary of the eleven sttras which form 
a subsection by itself. 


VERSE. 


Let us have faith in that Pure, All-knowledge, All-bliss, 
All-pervading, Anandamaya Brahman, in whom all words find 
their true significance. 


Adhikarana VI. —Anandamaya is God. 


Having proved, in the previous adhikaranas, that Brahman 
is describable by words, now the author Badarayana takes up 
the topic of Samanvaya, and shows that several words of the 
Vedas which are apparently ambiguous, realy apply to 
Brahman. He begins with the word 4nandamayam, and takes 
up other words one after another till the end of the adhyaya. In 
the first Pada, those words are taken up, which generally apply 
to a being other than Brahman, and the author shows that by 
proper construction of the text, where those words occur, they 
must be taken to apply to Brahman, though in other places, 
they may apply to anything else than Brahman. 


(Visaya):—In the Taittiriya Upanisad we read the 
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following : — 


wertaareifea ary, “He who knows the Brahman, attains the 
Highest.” After reciting this, the Upanisad goes on to describe 
the Annamaya Purusa, the Pranamaya Purusa, the Manomaya 
Purusa, and the Vijfianamaya Purusa in due order. The last 
Purusa described by the Sruti is the Anandamaya, in these 


terms: — 


WEST Uta PAM AAA AM SARI ST SAAATT Ot: | TAT 
wa Gee fag va, wea Geutaday stad yeaa: , rea Prana: , 
Wrat afaror: Wat: , WATE SAT: Wat: AS SIT, TT Tea Uferear | 

“Different from this Vijhanamaya is another inner self which is 
anandamya. The former is filled by this. It also has the shape of man. 
Like the human shape of the former is the human shape of the latter. 
Joy (Priyam) is its head. Satisfaction (moda) is its right arm. Great 
satisfaction (Promoda) is its left arm. Bliss (Ananda) is its irunk. 
Brahman is the tall or support.” 

2. (Doubt): —Is this Anandadamaya a Jiva (or human soul) 
or Para-Brahman? 


3. (Purva Paksa): —The anandamaya is Jiva, because the 
Sruti says “like the human shape of the former is the human 
shape of the latter.” It is also called Sarira 4tma, (or embodied 
self) “The embodied self of this is the same. etc.” Therefore it 
refers to Jiva. 

4. (Siddhanta): —The anandamaya refers to Brahman and 
not to Jiva. So the author says :— 


SUTRA I.1.12 


STATA S FATAL 7 11:17. 


arrana: Anandamayah, the full of bliss. stared 
Abhyasat, because of repetition. - 


12. The Anandamaya is Para Brahman, because of 
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the repeated use of the word Brahman in connection 
with it.—12. 

Note: — This is an example of pratyudaharana Sangati. 

FIRST ANUVAKA. 

att walfaarettta UL ACHTS zp | Ae WPT eT | Al ae 
Fifed qerarqt aA aM Aisa Waly AIA Gel WETS 
faaivadta! CAE Uta SeHIeT: AAA: | STeHISTIBTA: 
avant: 1 Ste: 1 tga: 1 oferat: «6 oferear— aiterera: | 
SMTAPA SAT | Baga: | TAS: THR: 1 AW AT WH YHASATAAA: | 
aeaana fre: | ste aPATOT: War: | STEPAT: Wat: | SAAT | SS TST 
Wietsar | Aaa Sotrent srafer ui 

He who knows the Brahman attains the highest (Brahman). On 
this the following verse is recorded : “He who knows Brahman, which 
is (1.e. Cause, not effect), which is conscious, which is without end, 


as hidden in the depth (of the heart); in the highest Ether, he enjoys all 
blessings, at one with the all-enjoying Brahman.” 


From that self, (Brahman) sprang Ether (akasa), (that through 
which we hear); from ether, air; from air, fire; from fire, water; (that 
through which we hear, feel, see and taste); from water, earth; (that 
through which we hear, feel, see, taste, and smell). From earth herbs, 
from herbs food, from food seed, from seed man. Man thus consists 
of the essence of food. This is his head, this his right arm, this his left 
arm, this his trunk (atman), this the seat (the support). 


On this there is also the following Sloka : 

SECOND ANUVAKA. 
ag WAT: Warad it at: server Uferat feta: uu stat stra 
Vata staat teed: i atag fe spar Seat Tena aa- 
ead i aa a saps i Asa TATA Ut Stag FS sarat Serer A 
SATA TSS tt STATS TPA ATT Ul AAT AT el Ut STRAT 
Sa Yet aanet agera sla ABUGl UdaTaaTaAad, SA SAT 
SAT Wore: i ata Yat: A al Us Youfay Van aA qea- 


I Adhyaya, I Pada, VI Adhikarana, Sa 12 43 


Fererary it saat Geuferer: 1 Tea TOT We FSTT: 1 SATAY VPATOT: Tar: U1 
STAT SAT: Wat: UW STEHTST STAT Ut Oferat Tes Ufrear AALS settapt 
wate u gfe fgdtatsqare: 112 1 


‘From food are produced all creatures which dwell on earth. 
Then they live by food, and in the end they return to food. For food is 
the oldest of all beings, and therefore, it is called panacea 
(sarvausadha, /.e. consisting of all herbs, or quieting the heart of the 
body of all beings). They who worship food as Brahman obtain all 
food. For food is the oldest of all beings, and therefore it is called 
panacea. From food all creatures are produced; by food, when born, 
they grow. Because it is fed on, or because it feeds on beings, therefore 
it is called food (anna). 


Different from this, which consists of the essenc of food, is the 
other the inner Self, which consists of breath. The former is filled by 
this. It also has the shape of man. Like the Human shape of the latter. 
Prana (up-breathing) is its head. Vyana (back-breathing) is its right 
arm. Apana (down-breathing) is its left arm. ether is its trunk. The 
earth the seat (the support). 

On this there is also the following Sloka : 


THIRD ANUVAKA. 

WOT at SIF WOT i ASM: Uae Su Wront fe spar: 1 
aaa gayeard i Aaa a straqata B wrot watered ui wrowt fe 
Yat ATTA:  eMealgqapead situ Aes VINA SMT a: 
GST ANE WATATA STAN SAT. STAT ANT: WAST 
yur: a at Ue Geary wa ll aes qeararany | saat Gear: 1 
AEA AALS AQT: 11 AT ARTOT: Wat: Mh ATALAT: Wat: UW STSNT STAT 
awaits: aes vier aaa sitet wafan sft 
qdtatsqares: 3 1 


‘The Devas breathe after breath (prana), so do men and cattle. 
Breath is the life of beings, therefore, it is called sarvayusa (all- 
enlivening).’ They who worship breath as Brahman, obtain the full 
life. For breathe is the life of all beings, and therefore, it is called 
sarvayusa. The embodied Self of this (consisting of breath) is the 
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same as that of the former (consisting of food). 


Different from this, which consists of breath is the other, the 
inner Self. which consists of mind. The former is filled by this. It also 
has the shape of man. Like the human shape of the former is the 
human shape of the latter. Yajus is its head. RK is its right arm. Saman 
is its left arm. The doctrine (adesa, /. e., the Brahmana) is its trunk. 
The Atharvangiras (Atharva-hymns) the seat (the support). 


On this there is also the following sloka : 
FOURTH ANUVAKA. 


amt arat Faced i Seal AAA GEN BAA Tel fagry 4 
fadit merfau aetr wa yt sear a: Geer wener 
VATA Ul STA SAT STAT FATA: 1 TAT WUE: A aT we 
Yeufaa va tt cer yeaa seat Geeta: 1 tea steer Fre: 
Bad SPRTUT: WaT: W ACME: WaT: APT SAT Ae: Ges Uferear 
ACG setlent waft u shat Aa sare: 114 


‘He who knows the bliss of that Brahman, from whence all speech, 
with the mind turns away unable to reach it, he never fears.’ The 
embodied Self of the former, (consisting of breath) is the same as that 
of the former. 


Different from this, which consists of mind, is the other, the 
inner Self. which consists of understanding. The former is filled by 
this. It also has the shape of man. Like the human shape of the latter. 
Faith is its head. What is right is its right arm. What is true is its left 
arm. Absorption (yoga) is its trunk. The great (intellect) is the seat 
(the support). 

On this there is also the following sloka : 

FIFTH ANUVAKA. 

faa ag aya watfor aqasta au faa cat: wa wer 
wesqorad faqs Be VBI Aareda Warelfet uy VAT UTE 
feat watanrarerayya stern Tete Wa BINT STAT A: Yehea 
TATGT WAG ATTA Ul TRAST STATA: WATT GCE ay 
Tea WT YRS Wa Ul PAT SAATTATA BTA SAAT: 1 TCT ree 
Fore: tt AST SfarOT: War: WAS SAT: War: WU SATS SATCAT UT TP eay 
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Wicrsar i AALS sotteAl wafer ui slr CaM STATS: 5 


“Understanding performs the sacrifice, it perform all sacred acts. 
All Devas worship Understanding as Brahman, as the oldest. If a man 
knows Understanding as Brahman, and if he does not swerve from it, 
he leaves all evils behind in the body, and attains all his wishes.” The 
embodied Self of this (consisting of understanding) is the same as that 
of the former (consisting of mind). 


Different from this, which consists of understanding, is the other 
inner Self, which consist of bliss. The former is filled by this. It also 
has the shape of man. Like the human shape of the former is the 
human shape of the latter. Joy is its head. Satisfaction its arm. Great 
satisfaction is its left arm. Bliss is its trunk. Brahman is the seat (the 
support). 


On this there is also the following Sloka. 
SIXTH ANUVAKA. 


stead G Vale li stHgaelfa ae aq set gelfea VgeE ul ATT 
Aeatt Ferg ART Wet VITA SATA UT: YT SATAN SAAT: 
SAGA Clee UT HVS Weasel U3 Wu stet agra clew Wes 
PAPAAAL TA 3 Sil ATSHTTAT Uy TAT ATLA Ut ST AAT SATA UI 
O area sag Hanya aed feat ASAT Aearrfargre ui 
aeqtava i asasatad uy Fem arrem a Feast aca 
SG faa alaart an aet aryd wn Perma afed fe a 


AAT ATS lt TTT Yorrcnl wafer il Sle West STATE: 16 Ul 


‘He who knows the Brahman as non-existing, becomes himself 
non-existing. He who knows the Brahman as existing, him we know 
himself existing.’ The embodied Self of this (bliss) is the same as that 
of the former (understanding). 


Thereupon follow the questions of the pupil : 


‘Does any who knows not, after he has departed this life, ever go 
to that world or does only he who knows, after he has departed, go to 
that world?’ 

The answer is : He wished, may I be many, may I grow forth. He 
brooded over himself (like a man performing penance). After He had 


46 The Veddanta-Sitras 


thus brooded. He sent forth (created) all, whatever there is. Having 
sent forth, He entered into it. Having entered it, He became SAT 
(what is manifest) and TYAT (what is not manifest), defined and 
undefined, supported and not supported, (endowed with) knowledge 
and without knowledge (as stones), real and unreal. The Sattya (true) 
became all this whatsoever, and therefore the wise call it (the Brahman) 
Sat-tya (the true). 


On this there is also this Sloka : 
SEVENTH ANUVAKA. 


SGI SAAT STAT Tal St AAAI Nl AaIAM TATA ST It 
eae sft ae aH Tal a au wag War 
SAS Vata tl cht Wah: WTA AH STHIGT SITS 7 
aq wt darreafau war Pae udlera eqyasae- 
SPremstrererswa uftsat fearadt i ster distal wet wars ser 
Wag UahaqarIat Hea ii sq wer sre stata u aaa sa fagur 
area ll AAAS HeiteHt statfer il sft AeA Sa: 117 U 


In the beginning this was non-existent (not yet defined by form 
and name). From it was born what exists. That made it Self, therefore 
it is called the Self-made. That which is Self-made is a flavour (can be 
tasted), for only after perceiving a flavour can any one perceive pleasure. 
Who could breathe, who could breath forth, if that bliss (Brahman) 
existed not in the ether (in the heart)? For he alone causes blessedness. 
When he finds freedom from fear and rest in that which is invisible, 
incorporeal, undefined, unsupported, then he has obtained the fearless. 
For if he makes but the smallest distinction in it, there is fear for him. 
But that fear exists only for one who thinks himself wise, (not for the 
true sage). 


On this there is also this Sloka : 
EIGHTH ANUVAKA. 
eftersengia: vat siterafa aad: u sitersenreiayergra u 
qaetaft wan situ aasstae dtrg a vata gar 
SAMTarah: li sufsreet qfesst aferss: aaa yfsrat cat 
FETA TUTE CAL Uh AT ATT STS: TA MTA ATT STAT: 1 
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Went ATRNPTATA a: | sitet MATHS lt A VT AEA 
Teraorarea: | A Went Serra: i sire AHA I 
a 8 vid ca Tedarre: a we: frqor farctenctteerrarre: 1 
Ma renee tt a a Bret fargo farcitacteerrara: a 
Tae anima vara: i sihrarer area oa a 
VAASASAT CaATAPrE: tt AH: HAA CAMA: Nt AT HUT 
cary aan oni creme a a wed wadeart 
CaMTArra: lA Went CaaS: i Breer STATS a 
We Hida earrarre: i @ Wal earvarce: il stray 
WTTASAT Nt A Oa SATATAET: 1 Wee SAT: UN ottfarereet 
TST Ut TA VARA: UT Went eee: Ut at PreTeeT 
ATS UL TT Met FRAT TNT: MA Te: VATA: tt att fare 
ANTIETAM WATT TST: WL Wet ARTOT: SIS: UI 
MTA MrT ll AAT THs i AaATSTaATacsl A WH: UI 
a a Uda stetecteraer i WaT et 
WOT Ud | ATTA | Ue 
faarrrenreanraaa nate ti Utara aaa 
FASASTATH: 118 tl 

(1) From terror of it (Brahman) the wind blows, from terror the 
sun rises, from terror of it Agni and Indra, yea Death runs as the fifth. 
Now this is an examination of (what is meant by) Bliss (ananda): Let 
there be a noble young man, who is well read (in the Veda), very 


swift, firm, and strong and let the whole world be full of wealth for 
him, that is one measure of human bliss. 


One hundred times that human bliss is one measure of the bliss 
of human Gandharvas, and likewise of a great sage (learned in the 
vedas) who is free from desires. 


One hundred times that bliss of human Gandharvas is one measure 
of the bliss of divine Gandharvas (genii), and likewise of a great sage 
who is free from desires. 


One hundred times that bliss of divine Gandharvas is one measure 
of the bliss of the Fathers, enjoying their long estate, and likewise of a 
great sage who is free from desires. 
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One hundred times that bliss of the Fathers is one measure of the 
bliss of the Devas, born in the Ajana heaven (through the merit of their 
lawful works). and likewise of a great sage who is free from desires. 

One hundred times that bliss of Devas born in the Ajana heaven 
is one measures of the bliss of the sacrificial Devas and likewise of a 
great sage who is free from desires. 

One hundred times that bliss of the sacrificial Devas is one measure 
of the bliss of the (thirty-three) Devas, and likewise of a great sage 
who is free from desires. 


One hundred times that bliss of the (thirty-three) Devas is one 
measure of the bliss of of Indra, and likewise of a great sage who is 
free from desires. 


One hundred times that bliss of Indra is one measure of the bliss 
of Brhapsati. and likewise of a great sage who is free from desires. 

One hundred times that bliss of Brhaspati is one measure of the 
bliss of prajapati and likewise of a great sage who is free from desires. 


One hundred times that bliss of prajapati is one measure of the 
bliss of Brahman, and likewise of a great sage who is free from desires. 


(5) He who is this (Brahman) in man, and he who is that 
(Brahman) in the sun, both are one. He who knows, when he departs 
from this world, reaches the Self of food the Self of breath, the Self of 
mind, the Self of understanding the Self of bliss. 


NINTH ANUVAKA. 


Oat area Patctet i AAT ATT GSU Bere geoTT fasry ii 7 


feastta qayatta wag @ ala A aUfa nt feeneg Arey ATH 
ferng uronearafata i a a we fagmic srearg wu SA Bare 
Ud MAMA OTA i Aa Aan sq sit AAAS TaTH: 19 

From whom words with the mind, return, not finding 
him, —he who knows the bliss of that Brahman, fears nothing. 
Verily this though, does not afflict him. — “Why did I not do 
the good? Why did I do the evil?” He who knows this pleases 
his self with both these. Yea, with both these does he please his 
self. This is the Upanisad. 


I Adhyadya, I Pada, VI Adhikarana, Siu 12 49 


COMMENTARY. 


The Anandamaya is the Supreme Brahman. Why do we say so? 
Abhyasat-because of repetition. In the passage just following the above, 
where is described the 4nandamaya; we find the following in the 
Taittiriya Upanisad II.6.: 1. -3taaa avata stad walla da aq Stet 
aelft Age Ga adt fae: vu 

“He who knows the Brahman as non-existing becomes 
himself non-existing. He who knows the Brahman as existing, 
him we know existing.” In the above passage, we find twice 
the repetition of the word Brahman. Abhyasa or repetition means 
uttering a word again, without any qualifications. Nor can it be 
said, that this Brahman which has been repeated, refers to the 
Brahman occuring at the end of the above passage, where 
Brahman is said to be the tail or support. For in the previous 
passage, we find one sloka each given after Annamaya, 
Pranamaya, etc. Thus the Sloka of Taittirtya 17.2.1 :— 

“They who worship food as Brahman obtain all food. For food is 
the oldest of all “things, and therefore it is called Panacca. From food 
all creatures are produced, by food, “when born, they grow, because 


it is fed on, or because it feeds on beings, therefore it “is called food 
(anna).” 


This is given after annamaya; and refers to the whole 
annamaya, and not to the tail or support of annamaya. Similarly, 
the sloka of Taittiriya II.3. 

“The Devas breathe after breath (prana) so do men and cattle. 
Breath is the life “ot beings, therefore it is calles sarvayusa (all- 
enlivining).” 

This is given after Pranamaya, and does not refer merely 
to the tail or support. Similarly, the Sloka of Taitt. 11.54. 

“He who knows the bliss of that Brahman, from whence all 
speech, with the mind, turns away unable to reach it, he never fears.” 
The embodied self of this (consisting of mind) is the same as that of 
the former. 


This is given after the Manomaya and refers to the whole 
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of it, and not to its tail or support. Similarly, the Sloka of Taitt. 
Led 2 = 

“Understanding performs the sacrifice,it performs all sacred acts. 
All devas worship “understanding as Brahman, as the oldest. If a man 
knows understanding as Brahman, and “if he does not swerve from it, 
he leaves off all evil behind in the body, and attains all his “wishes. 


The embodied self of this (consisting of understanding) is the same, as 
that of “the former (consisting of mind).” 


This is given after Vijianamaya and refers to the whole of 
it and not to its tail or support. Therefore, the Sloka ‘He who 
knows’, etc., refers to the whole of Anandamaya, and not to 
the tail or support. Therefore, Anandamaya is Brahman. 


Though the Anandamaya occurs in a series of words 
refering to Jiva, yet it does not refer to it, because of its 
impossibility; and because there is a difference of name also. 
This will be fully described under the sttra III.3 : 13, where it 


is explained what is meant by joy being the head of Brahman, 
etc. 


(Objection): -How can “Anandamaya” here refer to 
Supreme Brahman, when it is a member of a series of terms, 
like annamaya, etc., which refer to jiva, who is certainly not 
anandamaya, but full of miseries? 

(Answer): — There is no fault in this. Because Brahman is 
read in such a series, in order to make it easily understandable 
by men of small intellect. The Vedas, like a great 
philanthrophist, describe the Supreme Self by first describing 
the non-self; thus by constant approach towards the true 
Brahman, by words which refer to something more and more 
interior and finer; and ultimately they show Brahman. It is 
something like a person trying to point out the small star 
Arundhati. He, points out at first some big star near it, and 
says this is Arundhati; and thus leads unto the true Arundhati. 
So the Sruti first points out the various non-Brahmans, and 
ultimately points to the true Brahman, the Anandamaya, the 
inmost. 

The passage does not mean that Brahman is taught in these 
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Upanisads merely as a secondary object. But He is the primary 
object of teaching here. Moreover in the next Chapter of Taittirlya 
Upanisad, /.e., in the third Chapter called Bhrgu Valli, Varuna, 
on being asked by his son to teach him what is Brahman, first 
defines Brahman as the Cause of the Creation, etc., of the 
universe, and then teaches him, that all material objects are 
Brahman, such as food is Brahman, Prana is Brahman, Manas 
is Brahman, etc. He says this in order to teach that they are the 
materials, with which the universe is made; and ultimately he 
finishes his teaching with “ananda,” declaring that “ananda” 
is Brahman. Here he stops and concludes by saying “thus 
doctrine taught by me is based on Brahman the supreme.” 
(Tait. Up.IIf.6.1). Further, in the conclusion also he says : — 
“He who knows this when he has departed from this world. after 
reaching and comprehending the Self which consists of food. the Self 
which consists of breath. the Self which consists of mind, the Self 
which consists of understanding, the Self which consits of bliss, enters 
and takes possession of these worlds, and having as much food as he 
likes, and assuming as many forms as he likes, he sits down singing 
this saman (of Brahman) : “Havu, Havu, Havu!” (Taitt.III.10.5).” 


This passage also shows that 4nandamaya is the supreme 
Brahman. Moreover in the Bhagavat Purana we _ find; — 


‘qeafadisamaisa ovamisamafeg 8: aded: wh 
AAT ETAN TT AT I 


“The annamaya has the shape of man. In the series beginning 
with annamaya, the last one (namely the Aanandamaya) is one which is 
beyond Being and Non-being - thou, O Lord art that. Thou art the 
final term of this series—the True.” 


_ Nor is there any contradiction in applying the epithet 
“Sarira” (embodied) to Brahman. For we find the sruti declaring 
that the whole universe is the body of the Lord: as the well 
known Aniaryami Chapter of the Brhadaéranyaka Upanisad 
shows (Br.III.7.3.): ae yferat yiieq “whose body is the 
earth.” 
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NOTE. — The whole passage is given below. 


“He who dwells in the earth, and within the earth, whom the 
earth does not know, whose body the earth is, and who pulls (rules) 
the earth within, He is thy Self, the puller (ruler) within, the Immortal.” 


“He who dwells in the water, and within the water, whom the 
water does not know, whose body the water is, and who pulls (rules) 
the water within, He is thy Self, the puller (ruler) within, the {mmortal.” 


“He who dwells in the fire and within the fire, whom the fire 
does not know, whose body the fire is, and who pulls (rules) the fire 
within. He is thy Self, the puller (ruler) within, the Immortal.” 


“He who dwells in the sky, and within the sky, whom the sky 
does not know. whose body the sky is, and who pulls (rules) the sky 
within, He is thy Self, the puller (ruler) within, the Immortal.” 


“He who dwells in the air (vayu), and within the air, whom the 
air does not know, whose body the air is and who pulls (rules) the air 
within, He is thy Self, the puller (ruler) within, the Immortal.” 


“He who dwells in the heaven (dyu), and within the heaven, 
whom the heaven does not know, whose body the heaven is, and who 


pulls (rules) the heaven within, He is thy Self, the puller (ruler) within, 
the Immortal.” 


“He who dwells in the sun (aditya), and within the sun, whom 
the sun does not know, whose body the sun is and who pulls (rules) 
the sun within, He is thy Self, the puller (ruler) within, the Immortal.” 


“He who dwells in the space (disah), and within the space, 
whom the space does not know, whose body the space is, and 
who pulls (rules) the space within, He is thy Self, the puller 
(ruler) within, the Immortal.” 


“He who dwells in the moon, and stars (chandra-tarakam) 
and within the moon and stars, whom the moon and stars do 
not know, whose body the moon and stars are, and who pulls 
(rules) the moon and stars within, He is thy Self, the puller 
(ruler) within, the Immortal.” 
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“He who dwells in the other (4kasa), and within the ether, whom 
the ether does not know, whose body the ether is and who pulls (rules) 
the ether within, He ts thy Self, the puller (ruler) within, the Immortal.” 


“He who dwells in the darkness (tamas), and within the darkness, 
whom the darkness does not know, whose body the darkness is, and 
who pulls (rules) the darkness within, He is thy Self, the puller (ruler) 
within, the Immortal.” 


“He who dwells in the light (tejas), and within the light, whom 
the light does not know, whose body the light is, and who pulls (rules) 
the light within, He is thy Self, the puller (ruler) within, the Immortal.” 


In fact, these Vedanta Sitras are called “ Sariraka 
mimamsa,” for this very reason, because it deals with Para 
Brahman, the sarira (the embodied). 


Those who explain the sitra by saying that the Anandamaya 
is not Brahman, but the Brahman mentioned as the tail of 
anandamaya is the Pure Brahman, are mistaken. The explanation 
is against the whole drift of the context, as well as against the 
expressed teaching of the author Badarayana and Varuna of the 
upanisad. 


NOTE: — Sankara gives an alternative explanation of this 
sttra, by which it would appear that the 4nandamaya is not 
Brahman, but the word Brahman mentioned as tail is the 
Brahman. The Pirvapaksa then is : the Brahman mentioned as 
the tail of the 4nandamaya is not the supreme, for it is mentioned 
as a subordinate member of another. The siddhanta view then 
is that the Brahman mentioned as the tail of 4nandamaya is the 
Pure Brahman, because of the repetition of the word Brahman 
in the subsequent verse. This explanation is repudiated by our 
author. 


(Objection) : —The word anandamaya is formed by the affix 
‘Mayat’ which has the force of modification or vikara (Panini 
Sutra IV. 3. 143). Therefore, anandamaya means a being which 
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is a modification of 4nanda. Therefore it cannot be applied to 
Brahman, who is all 4nanda, and not any modification of 
ananda. To remove this doubt the author says : — 


SUTRA 1.1.18. 


facorgteary Tet OT, A Urea 117173. 


fact Vikara, modification. yreata Sabdat, because of the 
word (mayat affix denoting modification). 7 Na, not. 3fe Iti, 


thus. Aq Cet, if. 7 Na, not. Wreyate Pracuryaét, because of 
abundance. The term maya in 4nandamaya denotes here 
“abundance,” and not “modification.” 


13. If it be objected that anandamaya is not Brahman, 
because the affix mayat has the force of modification; we 
say, no, because the affix here denotes abundance. — 13. 


COMMENTARY. 


The dnandamaya does not mean “Who is a modification of 
ananda” Why? Because the affix mayat has also the force of denoting 
abundance (see Panni V. 4 : 21). Therefore, Gnandamaya means He 
who has abundance of bliss. Moreover the word Anandamaya occurs 
in the Taittirtya Upanisad, which is a portion of the Vedas, and so it is 
a Vedic word. Now even according to grammar, the affix mayat, can 
never come in the Vedas with the force of modification, after a word 
of more than two syllables. The word Ananda consists of three syllables. 
Therefore according to Vedic grammar, mayat can never be applied to 
this word with the force of modification. (Panini IV. 3 : 150). 


The word Anandamaya does not mean absence of sorrow. 
It is a positive attribute of Brahman and not a mere negative of 
pain. Says the Subala Upanisad : — “He is the inner self of all, 
free from evil, the divine one, the one God Narayana.” So also 
the Visnu Purana, “He is the highest of the hight, the supreme 
God, in whom there are no pains.” Therefore the affix mayat 
which has the force of abundance, shows here the real essence 
of the thing denoted by the word to which it is added, that is to 
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say anandamaya means “He whose essential nature or svartipa 
is Ananda.” Thus as we say ‘The sun has abundance of light, it 
really means, the sun, whose essential nature is light is called 
Jyotirmayah. Therefore Anandamaya is not Jiva but Isvara. 
NOTE. —The fact is that 4nandamaya is equal to 4nandasvarupa, 
“He whose essential nature is joy.” Similarly, vijiianamaya is vijiiana 
svarupa. manomaya is mano svaripa etc., except in the case of 
Pranamaya, where maya has the force of Vikara. Manas also is a word 
of two syllables and the affix ought to have the force of modification 
or Vikara. But as the Vedas are said to be the various limbs of the 


manomaya (see the description of manomaya) we cannot say that they 
are modification of manas. 


SUTRA I.1.14. 


Ag SAT VTA 117114 0 


wWa-tq Tad-hetu, the cause of that; namely the cause of 
Ananda. yay Vyapadesat, because of the statement or 
declaration. 
14. The Anandamaya is not jiva, because He is 
described as the cause of ananda. — 14 
COMMENTARY. 
It is written in the Taittiriya Upanisad (II. 7). 


Tat aa: wa Bad ceassrdt vata al Para: 
Wa | GSH STH TA ML! UI Warraanta | 


“He verily is sweet. For only after perceiving the sweet, can any 
one perceive bliss. Who could breathe, who could breathe forth, if 
that b!i.s (Brahman)) existed not in the ether (in the heart)? For he 
alone causes blessedness.” 

This shows that the Anandamaya is the cause of the 
blessedness of the Jiva, because the Anandamaya is declared 
as the giver of joy to the Jiva. Therefore, it must be different 
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from the Jiva, for the donor and donee can not be one and the 
same. 


In the above passage, the word Ananda is used, but it means 
anandamaya. 


SUTRA I.1.15. 


ararafutaata a trad 16717175. 01 


art Mantra, of the mantra, aftte Varnikam, described : 
manra-varnikam is a compound word meaning “he who is 
described in the mantra portion.” Wa Eva, alone, even. @ Ca, 
and. Waa Giyate, is sung (by the Brahmana portion). 


15. Moreover the Being, described in the Mantra 
portion of the text, is again referred to as Anandamaya in 
the subsequent portion of the above passage. — 15 


COMMENTARY. 


The above passage opens with the declaration of Wal Wea 
Wet tt “Satyam, Jhanam, Anantam is Brahman.” 


The Brahman so expressely mentioned in this mantra 
portion, is subsequently described as Anandamaya in the 
Brahmana portion. Therefore, Anandamaya is not Jiva. The 
sense is this. The Taittirlya Upanisad commences with the 
declaration, weMtfaeronfe avy, “The Knower of Brahman obtains 
the highest.” This shows that the worshipper Jiva obtains the 
worshipped Brahman. This object of attainment by the Jiva, 
which was mentioned in the opening passage, “Brahmavit apnoti 
Param,” is further fully desribed in the mantra “Satyam, 
jhanam, etc.” fhe same Brahman alone should be taken to be 
referred to by the word Anandamaya. The subsequent portion 
of Taittiriya Valli commencing with the word “Tasmat va etesmat 
atmana, etc.” is an exhortation and exposition of the Brahman 
mentioned above. Therefore, Brahman who is the object 
attained, must be considered as different from the Jiva who 
obtains, because the obtained and the obtainer can not be the 
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one and the same. Therefore, the Anandamaya is not Jiva. 


(Objections).—\f the Brahman described in the above 
mantra were really different from the Jiva, then by proving 
that Brahman is Anandamaya, the Jiva could not be 
Anandamaya. But Jiva and Brahman are not different. The 
essence which forms the Jiva when it becomes free from Avidya 
or Nescience is really one with Brahman, and the effect of this 
is that the Jiva is Jiva, so long as it is over-powered by maya. 
The mantra, therefore, assets that a Jiva who is free from maya 
is Brahman. Therefore, the term Anandamaya may apply to 
Jiva, when the latter transcends all limitations of Avidya. 


(Answer).—The author answers this objection, by the 
following Sitra declaring that Jiva can never be Brahman even 
when Mukta or released. 


SUTRA I.1: 16. 


AMT STUTT: 111116 


Na, not, Sat: itarah, the other : i. e., the Jiva. ayaa: 
An-upapatteh, because of the impossibility, non-reasonableness. 


16. The Jiva is not the being referred to in the Mantra 
“satyam, etc.,” because of the impossibility of such a 
construction. — 16 


COMMENTARY. 


The “other” ‘itara’ of the Sutra refers to the Jiva. The Jiva, even 
in the state of mukti, is not referred to by the Mantra “Satyam Jnanam 
etc.,” because such a construction can not be put upon that verse. For 


the Mantra says :— @lsyqd Gary HMI Aeaetor faafyerat “He who 
knows Brahman who is Satyam and Jhanam and Anantam, etc., enjoys 
all blessings, at one with the all-enjoying Brahman.” Here the Jiva 
and the Brahman are distinctly shown as separate, for they both enjoy 
blessings together and concurrently. The word ‘Vipascita’ is used in 
the above Mantra. It literally means “He whose cit or mind sees 
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(Pasyati) diverse (vividha) objects.” [The word ‘Pasya’ has becomes 
Pas by Prsodaradi Gana (Panini VI]. 3. 109). The word ‘vi’ is applied 
to Brahman. because He is the past-master in the art of enjoyment. 
The Jiva when free from Avidya enjoys all blessings along with 
Brahinan; namely, in the matter of enjoyments he becomes almost a 
peer of Him. The word ‘Asnute’ in the above text is a vedic anomaly. 
It is derived from the root ‘as’ to eat, and the vikarana sua ought to 
have been used along with it; but by anomaly it has taken the Vikarana 
Snu. and is declined in the Atmanepada; instead of ‘Asnati,’ we have 
‘ASnute’. This anomaly is according to Panini Sutra III 1 : 85.] Though 
the Jiva, when mukta is a companion of Brahman, in the matter of 
enjoyment, yet superiority is to be given to Brahman even here. 


The devotee does not become superior to Brahman though 
Brahman becomes the friend and the lover of the Jiva. As says the 
Bhagavata : — 

ay Haha At weAt: Adare: Beate Bar 

“My devotees bring me under their control as the devoted 
wives bring their loving husbands under their control.” 


SUTRA 1.1: 17. 


WTSI 11: 17:117 


Wa Bheda, difference. @eyma Vyapadesat, because of 
the declaration. 


17.The being described in the mantra portion “Satyam 
jhanam” is not Jiva, though mukta, because there is a 
declaration of difference. — 17. 


COMMENTARY. 


We find in the same valli (Taitt. Up. 7 : 1 see sitra 14); “That 
which is self-made is the most sweet. Only after tasting the sweetness 
of that sweet one, does one perceive what is ananda.” This shows that 
after tasting the sweetness of the Anandamaya, who is referred to in 
the mantra portion as Brahman, the Jiva comes to perceive the real 
nature of Ananda. This also shows, that even in the state of mukti, the 
Jiva is the perceiver and Anandamaya is the perceived; and thus there 
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remains a difference between a perceiver and perceived even in that 
condition. 


Though the texts like these aela AL gencifa “even 
becoming /ike Brahman, he attains Brahman,” etc., (Br. IV. 4: 
6) apparently show that Jiva and Brahman become one, yet as 
a matter of fact, they do not declare the non-separateness of 
the Jiva and Brahman. The sense of these passages is this that 
the Jiva becomes /ike Brahman and not actually Brahman, for 
the attainment of Brahman means the attaining of similrity with 
Brahman, for a being merged in Brahman is included in the 
term Brahma-bhiya ‘one who has become Brahman.” (In other 
words the phrase Brahma-bhtya means brahmapya one who 
has reached Brahman.) Thus says the Sruti :—“Nirafijanam 
Paramam samyam upaiti” (Mand. III. 1 : 31) “shaking off good 
and evil, he reaches the highest similarity.” So also in the Gita 
XIV. 2, we find: — “Having taken refuge in this wisdom and 
being assimilated to my own nature, they are not reborn.” The 
word ‘Eva’ denotes also likeness. As we find in the following: — 
“The words “Vava,” “Yatha,” “Tatha” ‘Eva,’ and ‘Iva’ have 
the meaning of similarity.” Therefore brahma eva means “Jike 
Brahman”. 


(Objection): —The Sattva guna of Prakrti causes bliss 
(ananda). It is light and the cause of luminosity or knowledge. 
This Sattva guna, by modification, becomes the cause of bliss. 
Therefore, the Pradhana or Matter is Anandamaya and not 
Brahman. 


(Answer):—This objection the author answers by the 
following: — 


SUTRA L.1: 18, 
HAST AAA AT Wt 117118 0 


erated Kamat, because of desire of willing. @ Ca, and. 4 
Na, not 3t{art Anumana, the inferred one, i. e., the Pradhana. 
ata Apeksa, necessity. 
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18.Because of wishing, the Anandamaya is not 
Pradhana. — 18 


COMMENTARY. 


In the Taittiriya Upanisad (II. 6. 5) we find, @ts@rraat ag Cay 
wWamaa it “He wished may I be many, may I grow forth.” Thus creation 
proceeds by the mere wish (Kama) of the Anandamaya. Now, according 
to Sankhya, Prakrti is non-sentient, and can have no Kamana or wish. 


Therefore, the Anandamaya, with regard to which the word Kama is 
used, can not be Prakrti. 


SUTRA I.1: 19. 
afar a agar STP ST 117119 


3ifar{ Asmin, in him, in the person called Anandamya. 
sma Asya, his, of the Jiva. @ Ca, and. aq Tat, that, 
(fearlessness). QT Yogam, union, Ife sasti, teaches (Sruti). 


19. The Anandamaya is not Pradhana, for the 


additional reason that the Sruti teaches two-fold Yoga of 
the Jiva with it.—19. 


COMMENTARY. 


When a Jiva is fully devoted to this Bring of Bliss, he obtains 
fearlessness; while if he is not fully devoted, he is met with terror. For 
so says the Sruti (Taitt. II. 7. 2). 


Fal Was Udieragpa sea shrom serra Ufeeat fara | 


HAAS TA Aa | AST AAT UMA AST Hot | BT AA 
wa vata arta we fagat Wares | 


“When he finds freedom from fear, and rest in that which is 
Invisible, Incorporeal, Undefined, unsupported, then he has obtained 
the Fearless. For if he makes but the smallest separation from It, there 
is fear for him. But that fear exists only for one who thinks himself 
wise, (not for the true sage).” 
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This teaching has no bearing with regard to Pradhana, 
for according to Sankhya, it is the separation from Pradhana 
that gives fearlessness, while it is union with Pradhana which 
is the cause of bondage and all fear. Thus Pradhana has all the 
attributes diametrically opposed to those of the Anandamaya; 
for union with the Anandamaya produces fearlessness, while 
the slightest separation from Him, is the cause of all fear. 
Thus it has been established that the Saviour Hari alone is the 
Anandanaya, etc., and neither Jiva nor Prakrti is so. 


VII. Adhikarana —The Being in the Sun and the Eye 
is Brahman. 


The wonderful Purusa of Ch. Up. described in chapters I. 
6 & 7 is Brahman. 


(Visaya):—In the Chandogy Upanisad we read as 
follows: — 


sania: am addedenqereags Ua ages aT 
Wet sada oaisiarmrerenmiii «=o atdftertaratg: «= ara 


ATALAEARTN2 It Granted: aa adidas aa 
AANGSLAS VTA Mad ATA UTS Saat SHLAA 13 ih AAT ATH 
WM: UA ddcdedeypeeSs AA AGgereySs aM trad 
AAATAT OW AGA STATA 4 sit Aetasereay Yai aT: 
tanta cate WT: Hoot aca AddewaNyateyS UA AAAS 
AMT aa usu ser qeadaaerest Yast wt: Va asa aatet Ur: 
wo Aes A uMtsaNtifaa feng: yout arad 
frvayayferaay armored Wa Gaut: 6 aeat aa Herd 
Yattaaantarnt weatfetea A a Us Vag: qropezy sfeq sefa ea 
Wey: Wonat a wd acu7u aat waa au awit 
AEM STAAL AA TATE FATT ST A ATTA Sa Ca TTT 
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Bes aH Aeassagry us Ul 
TAA ES: TVS: 16 II 

TATA AAA WOT: ATA Aa MAPS AT AAAS 
aa mad ata a woismeramiuii watanan aa 
aces «8H Aeigerqgs wm wad uata 
PISSHISHACTA 12 SAWS: BIA dedeteaeaeyS AT 
waters «= ara stad sista aT BAYS ate 
ACA: YF AT: AAT Sale UT: FCT AAA AeA TAT TTS 
ae AGES AMA ad sq adaaaant: Yaoi wt: Va ATsaT 
Gatet Ul: POT ACHEAHTA 114 BIT | Watsaatator Goat qvad 
STARTS at TOT SATA ATT SU AT SY ATA SA Hee TT 
ae Tata da st dora wed a maha aad 
SATA: 6 Ut Stet a Uaee fag aA Macq B Mad AtsaIa 
Wa SF UMS Mere varetia aKa FTN A 


1. (The Devi Sarasvati called) Rk verily (pervades) this (earth); 
(the Deva Vayu called Saman (pervades) fire; thus this (fire is seen to) 
rest on that (earth); therefore, the Saman is sung as resting on the Rk, 
Sa is this earth, and Ama is fire and that makes Sama. 


2. (The Devi Sarasvati as presiding over) sky is verily Rk, (the 
Deva Vayu as presiding over) air is Saman. This SAaman is refuged in 
that Rk. The sky is Sa and the air is Ama, and thus the Sama is made. 


3. The heaven (Sarasvati) is verily Rk, and the Sun (Vayu) is 
Saman, this Saman is sung as based on the Rk, the Heaven is Sa and 
the sun is Ama, thus Sama is made. 


4. (The Devi Sarasvati dwelling in) the stars is verily Rk and (the 
Deva Vayu in) the moon is Saman. This Saman is refuged on that 
Rk. Sa is the stars; Ama the moon; and thus S4ma is made. 


5. Now that which is the white light of the sun that indeed is 
Rk, again that which is the blue, exceeding dark light of the sun, that 
verily is Sdman; thus Saman (darkness) is refuged in that Rk 
(brightness); therefore, the Saman is sung as refuged on the Rk. Now 
the Sa is the white light of the sun; and the blue and deep dark in 
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Ama, and that makes Sama. 


6. Now that (Being residing inside Vayu and Saraswati) which 
is seen in the sun, (in meditation) as full of intense joy, with joy as 
beard, joy as hair, joy all together to the very tips of his nails. 


7. His two eyes are like fresh red lotus. His (mystic) name is Ut, 
for he has risen (Udita) above all sins. He also, who knows this rises 
verily above all sins. 


8. Rk and Sama (i. e., Sarasvati and chief Vayu) are the ministreals 
of the Lord; therefore he is called Udgitha. (He who is praised as Ut) 
and therefore, he also who sings Him is called Udgatr. He, (the Lord, 
called Ut) is the Ruler of the worlds above that (above rhe heaven 
plane). He rules those worlds and awards the desired objects to the 
Devas. This is Adhidaivata or cosmological. 


SEVENTH KHANDA 


1. Now the psychological. The Rk is Speech, and the Saman is 
the organ of respiration. Thus respiration is seen to rest the organ of 
speech. Therefore, the SAman is sung as resting on the Rk. Sa is the 
organ of speech, and Ama is the organ of respiration. That makes 
Sama. 


2. The eyes is the Rk, and the Jiva is the Saman. This Saman is 
seen to rest on the Rk, therefore the Saman is sung to rest on the Rk; 
Si is the eye, and Ama the Jiva ; and that makes Sama. 


3. The ear is the Rk and the mind is the SAman; this SAman is 
sees to rest on the Rk; therefore, the Saman is sung as resting on the 
Rk. Si is the ear, Ama is the mind. That makes Sama. 


4. Now the white light of the eye is indeed Rk, and the blue 
exceeding dark light of the eye is Saman. This Saman is refuged on 
that Rk. Therefore the Saman is sung as refuged in the Rk. Sa is the 
white light of the eye, Ama is the blue exceeding dark light, and that 
makes Sama. 


5. Now the person that is seen in the eye is the all-wise, all- 
harmonious, and uplifter of all. He is all-adorable, He is all-full. The 
form of that person in the eye is the same as the form of the other 
person in the sun, the ministrels of the one are the ministrels of the 
other, the name Ut of the one, is the name of the other. 
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6. He is the Lord, who rules the worlds beneath the physical, 
and awards all the wishes of men. Therefore all, who sing any song, 
sing really to Him, and thus really from Him they obtain all wealth. 

7. Now he who knowing this sings a Saman, sings to both, he 
really sings as if inspired by Him, and obtains the worlds beyond that 
and the wishes of the devas. 


8. Now through this alone he obtains all the lower worlds and the 
desires of human beings. Therefore, the Udgatr who knows this should 
say: —“To accomplish what particular desire of yours, O Yajamana, 
shall 1 sing out?” For he, who knowing this, sings out the Saman, is 


able to accomplish the desires of his Yajamana through his song, yea, 
through his song. 


(Doubt): —Now arises this doubt. Who is this wonderful 
person, seen in the orb of the sun and in the orb of the eye? Is 
it some Jiva, who by his extraordinary sanctity and wisdom, 
has attained the position of a divine personage, and resides in 


the solar sphere, and in the human retina? Or is it supreme 
Brahman? 


(Purvapaksa): — The being above described is a Jiva who, 
owing to his good deeds and wisdom, has attained this position, 
because he is describe as possessing a body. Because he is 
supremely wise and holy, therefore he possesses the power of 
ruling the worlds and awarding the fruits of action and desires 
of the gods and mankind; and, therefore, the above passage 
teaches the worship of some highly evolved Jiva. 


(Siddhdanta): —To this the author answers by the following 
Sutra: — 


SUTRA II: 20. 


BAA AS THN ASIT 11: 11:120 0 


arrq Antas, or Antar the Being within (the sun and the 
eye). ag-at Tatdharma, His attribute, the attributes of the 
ye). AK 
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Supreme. Suey Upadesat, because of teaching. The Sruti 
gives to this Person in sun and the eye, attributes which solely 
belong to God : therefore this Person must be Brahman. 


Note: —This is drstanta sangati. 


20.The being inside the sun and the eye is 
Paramatman, and not any Jiva, because the attributes of 
the Supreme Brahman are taught therein. — 20. 


He who is inside the sun and the eye, is verily the Supreme 
Self, and not any exalted Jiva. Why? Because in the chapter of 
the Ch. Up. we find attributes which are applicable to Brahman 
only and not to Jiva. He is said to be “apahatapapma,” “above 
all sins:” no Jiva can be so described, for rising above all evils 
and destroying all karmas is the attributes of Brahman, in Him 
there is no trace of sin or bondage of karma, while we know 
that Jiva is bound by karma, and tainted with sin. No doubt, 
highly evolved Devas and Jivas take up the offices of ruling 
over the lower spheres, and fulfilling the desires of the other 
Jivas, and awarding the fruits of actions to them. But such 
evolved souls are not primary rulers of the world. Their power 
and action are derived from that of Brahman and are the results 
of their meditation on Him. Moreover meditation on those 
exalted Beings is not equivalent to the meditation of Isvara. No 
doubt He is described in the above passage as having a body, 
but merely from such a description, we are not entitled to 
conclude, that He is a Jiva. For in the Vedas we find, (such as 
in the well-known Purusa Sikta of the Rk-Veda X. 90). that 
the God is described as an-Almighty Man-like being. Similarly 
we find in the other Upanisad passages, the same 
(anthropomorphic) description: —“I know that great person 
(purusa) of sunlike lustre, beyond the darkness, etc.” All these 
passages of the Vedas and Upanisads show that the Supreme 
Brahman has an immaterial, non-Prakrtik divine body of His 
own. 
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SUTRA L.1.21. 


Vee TAA: 17:17 127 


We Bheda, difference. @aeyiea Vyapadesat, because of 
declaration. Ca, and. 3%: Anyah, another, other than the Jiva. 


SUTRA XXI. 


21. The Being above-mentioned is other than Jiva 


Because there is a declaration of its being separate from 
Jiva.—21. 
COMMENTARY. 

It must be admitted that the Inner Ruler, the Supreme Self is 
described there, and it is separate from the individual Jiva whose body 
is the sun : that is to say, the above passage describe Brahman and not 
the solar Deity. Thus in the Brhadaranyaka Upanisad, we find that a 
distinction is drawn between the Jiva whose body is the sun and the 
Inner Ruler, the Brahman, who rules even the solar Deity : — 


a snferd fissafernteantt aaferat a ae aearfera: ont a 
MAA AAAS FT BATAAN: | 

“He who dwells in the sun (Aditya), and within the sun, whom 
the sun does not know, whose body the sun is, and who pulls (rules) 
the sun within, he is thy self, the puller (ruler) within, the immortal.” 
(Br. Up. HI. 7:9) 

Therefore the Being here described is not any exalted Jiva 
but Brahman Himself : because the Being described in the 
Chandogya, and that described in the Brhadaranyaka should 
be one and the same, as the texts are similar. 


Adhikarana VIII. —The Akasa of Ch. Up. I. 9 is 
Brahman. 


(Visaya): —In the Chandogya Upanisad we find :— 
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ane vies cH Utahns sft Gara watfor e ar gant 
WUAraeeNea Ua sent werd aan gWevzit 
PTAA: WUT A UT Waite: B Wasa: 
Watters waft wlrattra ¢ ater wafa a waded fag 


SaeMdaaiccia sitet afeeafe 3 u aargfiecia cites sft a 
@ ua Aa fagrared wtiatla wa weno sitet wate 
Tarai cian sft cites citer sft 4 i 


1. Then Salavatya asked “What is the goal of Brahma?” “The 
All-luminous Visnu,” replied Pravahana “For all these (mighty) Beings 
take their rise from the All-luminous and have their setting in the All- 
luminous. The All-luminous is greater than these, the All-luminous is 
their great refuge. He indeed is higher than the highest, the Udgitha, 
the infinite. 


2. He who meditates on Udgitha as the Greater than the Great, 
knowing it thus to be the Supreme goal, the Greater than the Great 
becomes his protector, and he obtains the worlds which are greater 
than the Great (such as Vaikuntha, etc.) 

3. “Those among mankind who will know this Udgitha,” thus 
said Atidhanvan, son of Sunaka, to his disciple Udara Sandilya, “will 
live for the entire length of the age in which they get this knowledge 
and for them the Supreme Brahman will be their life in this world. for 
the length, and also in the other world. He who knowing thus meditates 
on Him, the Supreme Brahman becomes his life in the next world, yea 
in the next world.” 

(Doubt): —The doubt arises here, what is alluded to by the 
word Akasa? Is it the primeval element ether, or Brahman? 


(Purvapaksa): —The word akasa here, is ‘protyle’ or the 
primeval element, from which all other elements have come 
out, for the current meaning of akasa denotes the parent of all 
the elements. And we are taught that from akasa evolves vayu 
(or all gaseous elements). Thus 4kasa, being the source of all 
physical elements, can not mean Brahman, but ether. 
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(Siddhanta): —To this objection the author answers by the 
following sutra :— 


SUTRA 1.1.22. 
STINTS Aes 117122 


BrHqst: Akasah, the word 4kasa as used here Ae Tat, his, 
of Brahman. fetgTqlingat, because of the characteristic mark. 


The 4kasa here refers to Brahman, because the defining marks 
of Brahman are found in this passage. 


NOTE: —This is pratyudaharana sangati. 


22. The word akasa here denotes Brahman, because 
the characteristic marks of Brahman are found in the above 
passage. —22. 


COMMENTARY. 


The word akasa here refers to Brahman, because the 
characteristic marks of Brahman are found here, such as, 
creating all elements, sustaining all creatures, and absorbing 
them back into Himself. The word “Sarva,” “all” is used in 
the above passage; where it says sarvani ha va imani bhutani, 
verily all these beings, so it can not refer to the material 4kasa 
from which all beings do not come out. For at least the material 
akasa can not come out of itself. For the material akasa has 
come out of something else, and so it can not be the cause of 
its own production, therefore, the 4kasa above-mentioned can 
not be the material akasa. 


Moreover, in the above passage, the word ‘Eva,’ ‘alone,’ is 
used in connection with a4kasa, showing that from akasa alone 
and from no other cause, come out all this universe. Thus it is 
an additional reason to hold that 4akasa here does not mean the 
material 4akasa. For we see that clay, etc., are causes of pots, 
etc., and so the material 4k4sa is not the sole cause, but there 
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are other causes also. But with regard to Brahman, all this is 
consistent. He is the sole cause, because He possesses all power 
and everything is His form. Though the word 4kasa in its 
ordinary significance means the material 4kasa, yet here owing 
to the stronge, indication of the context, it applies to Para 
Brahman. 


Adhikarana IX. — Prana is Brahman. 


(Visaya):—In the Chandogya Upanisad we read as 
follows: — 


ay ft Wedoaee yeaal etaq wean 
waceerrieate wet a faatteadit ar sadhana a 
eadfan4au wor sft gara waif goa sam wah 


Then the Prastotr approached him, saying : “Sir, you said to me 
‘Prastotr, if you without knowing the deity which belongs to the 
prastava, are going to sing it, your head will fall off, which then is the 
deity?” 

He said : — “Breath (prana). For all these beings merge into Breath 
alone, and from Breath they rise again. This is the deity belonging to 
the prastava. If without knowing that deity, you had sung forth your 
hymns, your head would have fallen off, after you had been warned by 


” 


me. 


The whole passage is given below, for the full understanding 
of the argument. 


1. When (the crops in the land of) the Kurus were destroyed by 
hail stones, USsasti Cakrayana lived a-begging with his young wife, at 
Ibhya-grama. Seeing the Lord of Ibhya eating beans, he begged some 
from him. 


2. (The master of the elephants) said to Usasti “I have no more 
except these, which are placed before me for eating.” UsSasti said. 
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“give me then some of these.” He gave him some of those and said, 
“Here is some water to drink, in this bag.” USasti said, “I shall drink 
impure water, if | drank what has already been drunk by another.” 
The master of elephants said, “are not these beans also impure, as | 
am eating of them?” 


3. USasti replied “No, (these beans should not be considered 
unclean) because without eating them I cannot live; while the drinking 
of (your) water (is not an absolute necessity and) depends on my 
pleasure, (for it can be obtained everywhere).” USasti having eaten 
himself, brought the remainder to his wife. But she had already eaten 
before, therefore she took them and put them away. 


4. USasti next morning, after leaving his bed, said to her “alas! 
If we could get a little of food, then we should get much wealth, for 
that king there, is going to offer a sacrifice : he may choose me for all 
the priestly posts.” 


5. His wife said to him “Alas! O husband! (There is nothing else 
in the house) but these (stale) beans (which you brought yesterday). 
USasti having eaten them, went to that big sacrifice (which was being 
performed). There he sat down near the Udgatrns who were singing 
hymns in the Astava ceremony; : and then said to prastotar priest. 


6. Oh Prastotar! if though, without knowing the Devata invoked 
in the particular Prastava, art going to sing it, thy head will fall off. 


7. O Udgatar! if thou, without knowing the Devata invoked in 
the particular Udgitha, art going to sing it, thy head will fall off. 


8. O Pratihartar! if thou, without knowing the Devata, invoked 
in the particular Pratihdra, art going to sing it, thy head will fall off. 
They indeed stopped and sat down silent. 


ELEVENTH KHANDA. 


1. Then the Sacrificer said to him “I desire to know who you are, 
Sir.” He replied, “I am USasti, the son of Cakrayana.” The king said, 
“I had made up my mind, Sir, to appoint you alone to all these priestly 
offices; but not having found you, I have appointed others (priests) to 
these offices. (But now that I have found you) Sir! I elect you for all 
these priestly offices.” 


2. “Very well,” said Usasti, “(These should not, however be 
sent away), but let them indeed sing the sacred hymns under my 
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direction. And promise that you pay me as much wealth, as you give 
to all these (collectively).” The Sacrificer said, “Let it be so.” 


3. Then the Prastotr priest approached him respectfully, and 
said “Sir, you said to me, “O Prastotar! if not knowing the deity 
related to Prastava, thou shalt sing him, thy head will fall off,’ which 
is that Devata?” 


4. Cakrayana said, “(Visnu the Great Breath, or) the Chief Prana 
is the deity of creation. Verily all these creatures merge into Prana (at 
pralaya), and they come out of him (at creation). he alone is the deity 
belonging to creation (prastava). Hadst thou sung without knowing 
this Lord, thy head would have fallen off, by my saying (by my 
warning).” 


5. Then the Udgatr priest approached him respectfully and said, 
“Sir, you said to me, “O Udgatr! if not knowing the deity related to 
Udgitham, thou shalt sing him, thy head will fall off! ‘which is that 
Devata?’ He said “the sun.” 


6. Cakrayana said “(Visnu residing in the sun is the deity of 
Udgitha) verily all these singing creatures chant His praises, because 
he is the best and the Highest. He alone is the deity belonging to 
Udgitha. Hadst thou sung without knowing this Lord, thy head would 
have fallen off, as I had warned thee.” 


7. Then the Pratihartr approached him respectfully and said, “Sir, 
you said to me, ‘O Pratiharta, if not knowing the deity related to 
Pratihara, thou shalt sing him, then thy head will fall off, which is 
that Devata?” 

8. He said, “(Visnu residing in the) food (is the deity of Pratihara). 
Verily all these creatures eat Food, and live thereby because Visnu 
dwells in food and thus maintain them). He alone is the deity belonging 
to Pratihara. Hadst thou sung without knowing this Lord, thy head 
would have fallen off, as I had warned thee.” 


(Doubt): —Is this Prana, the breath that flows in and out of 
the lungs? Or is it the Supreme Brahman? 


(Parvapaksa): —The Prana mentioned here is the air that 
circulates in the lungs. For such is the ordinary acceptance of 
this term, and the arising and merging of all beings in the 
Prana, mean that all living beings exist so long as this breath is 
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in them, they perish when this breath goes out. 


(Siddhanta): — To this the author answers by the following 
sutra. 


SUTRA 1.1.23. 


STATS VOT: 17:17:123 


atdwaq Ata eva, for this reason, hence also. WoT: Pranah, 
the breath. 


NOTE: —Pratyudaharana Sangati. 
23. The word prana here refers to Brahman, for a 
reason similar to that given in the preceding sutra. 
COMMENTARY. 
This Prana of the Ch. Up. 1. 11. 5, is the Supreme Lord 
and not the air of the breath. Why? Because the characteristic 


marks of Brahman, namely, the creation of all creatures and 
re-absorption of them into Himself, are attributed to this Prana. 


Adhikarana X. —The Light is Brahman. 
(Visaya): —In the Ch. Up. (III. 13:7) we read: — 
aa wed: wi feat wifadted faea: geq ude: 
YSerTAAGaay Hahtad aa eeequherad: Tee Fata: 
Now that light which shines above this heaven, higher than all, 


higher than everything, in the highest world, beyond which there are 
no other worlds, that is the same light which is within man. 


NOTE: — We give below the whole passage in order to follow the 
reasoning properly. 


meat at sa ad yd afed fear ard walt ara sq we 
ad Tafa a ara ANT aa aT aaa SF ata UT Aa Where 
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ae wed ad ufaftertama arfirgitad 12 u at a ar gfadta ara ar 
afeenharres thay wren: wfafisar wade arfagitat 3 
ag agqea wid aa aafeanfaa: yee wanes ure: 
Uae wrnea afagitetian ae aqeer wsfaer wrest 
ACACAVATHL US U Aaa Ale aa FATA Ya YES: UIA 
vat sort Groreeargd feet 6 u ag dasehdite ara aene afeat 
Gearaenient at a aeat GHaTaTAIT: 7 Ul Sta aa A Se: GST 
STEHT A A GSAT: TST SHIT: usu se ara wT Alsaaadeaa 
sTaAVdcduinvatd yo watt srt ard a ud aang 
Ugte gragt: GUS: 112 1 

Wel F AT Utes Aaa UA eayqua: a aisea wis. ala: a 
WU eaAy: FT Aaa AAS SAMA sa Tele A 
Wd Aquin sa aise afar: ae: a armen a 


saat Wes, afe: «ISU: «at aT Aree 
acadanaeiregaria seaadaraal watt A Us ACu3 i sq 
WSN OT: B SAM: B UsieReenivel alee vara 
caida atten watt a Wa Ae 4 It ster atseargae: B Bart: 
Ra: F Manwrededasyea eva ured Aetarstate a wa 
agus 

a Al Wa US ASST: THR Hees ENU: A A Waa Te 
AAITear SER SHI Graal At Brad wfawara tart 
Meh 8 Uae US AA THATRAT CH T GUAT 116 are Aad: 


Aegharsta vaca sayyunit add Gres saqseqaraia Wayea: 
set wafa a ud dq a Ua Ags I 


gfe Walegt: WVS: 113 ul 
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TWELTH KHANDA 


1. The Lord called Gayatri is verily this All-Full, in whatever 
form (He may be.) Gayatri is speech, because (the Lord as) Speech 
(controls and commands) all beings. He sings out (the Vedas) and 
gives salvation to all, hence He is called (Gayatri). 


2. That very Lord (who is in the sun and called) Gayatri, is 
indeed (the very Lord who is in the earth and called) Prithivi, the 


Broad. In this (form) are all these beings established. None excels this 
form. 


3. That very Lord who is in the earth and called Prihivi, is indeed 
the very Lord who is in this soul and called Sarira, the Joy, bliss- 
wisdom. In this form rest indeed these senses. None can excel this 
form. 


4. That very Lord who is in the soul and called Sarira, is indeed 
the Lord who is in the innermost part of the soul, and called the heart. 
In Him rest indeed these senses. None excels this form. 


5. That very six-fold Gayatri has four feet; and that very fact is 
declared by a Rk Verse (Rg Veda X. 90. 3). 


6. “Such is His greatness, yea the Lord is even greater. All souls 
constitute one quarter of him. His immortal three quarters are in 
Heaven.” 


7. That Gayatri-form of the Lord is indeed Brahman, the All- 
pervading. This indeed is the All-luminous Which is outside of the 
soul (in the physical heart). 


8. That All-luminous, who is outside the Jiva (in the external 
heart) is verily the All luminous who is inside the Jiva (pervades the 
soul). 


9. That All-luminous, who is inside the Jiva, is verily the All- 
Juminous who is in the heart of the Jiva. 

10. That All-luminous who is in the heart, is verily the Full, the 
Self-determined. He who knows thus, obtains happiness, full and 
independent. 

THIRTEENTH KHANDA 


1. Of this Supreme Brahman called the Heart, there are verily 
indeed five divine gate-keeppers. He who is His eastern gate-keeper js 


I Adhyaya, I Pada, X Adhikarana, Sa 24 75 


the presiding deity of Prana of the eye and is the sun. Let one meditate 
on him (as sun) as physical energy and health. He who meditates thus 
becomes energetic and healthy. 


2. Now he who is His southern gate-keeper is the presiding deity 
of Vyana, of the ear, and is the moon. Let one meditate on him (as 
moon possessed of) beauty and fame. He who meditates thus becomes 
artistic and famous. 


3. Now he who is His southern gate-keeper is the presiding deity 
of Apana, of the organ of speech : and is Agni. Let one meditate on 
him (as Agni possessed of) intellectual energy and sanity. He who 
meditates thus becomes intellectual and sane. 


4. Now he who is his northern gate-keeper is the presiding deity 
of Samana, and of wind, and he is Indra. Let one meditate on him as 
Indra, possessed of renown and lordliness. He who meditates thus 
becomes renowned and lordly. 


5. Now he who is the central gate-keeper is the presiding deity of 
Udana and the chief Vayu and is Akasa. Let one meditate on him as 
the Principal Vayu possessed of spiritual energy and greatness. He 
who meditates thus, becomes spiritually energetic and great. 


6. These verily are the five servants of Brahman, the gate-keepers 
of the world of Pure wisdom and joy (also). He who knows these five 
servants of Brahman thus, (as) the gate-keeper (of the heart as well as) 
of the world of Pure wisdom and joy, gets a virtuous son born in his 
family; and himself enters that world of Pure wisdom and joy; because 
he knows those five servants of Brahman, the gate-keepers of the world 
of Svarga. 


7. Now the Light which shines above this heaven, in the worlds 
higher than those of Brahma, higher than all, beyond which there are 
no higher worlds, (and which themselves are) the highest worlds (of 
their respective planes); that is verily the same Light which is within 
the heart of) man. And of this the direct proof is this :— 


8. Namely, the warmeth which one perceives through touch here 
in the body. Of Him is this praise, which one hears as existing in the 
ears, namely, the sound like the roar of an ocean, or that of thunder, or 
of the burning fire. Let one meditate on Brahman, as if thus seen and 
heard. He who knows this thus, becomes clear seeing and celebrated; 
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yea who knows this thus. 


(Doubt): — What is this Jyotih or light referred to here? Is 
it the pivsical light of the sun, etc.? Or is it the Supreme 
Brahman? 

(Prrvapaksa): — The light is the physical light of the sun, 
etc.. because there is no mention of Brahman here in connection 
with it, or immediately preceeding it. 


(Siddhanta): —To this the author replies by the following 
sutra :— 


SUTRA 1.1.24. 


SAA SCOTIA 7: 11124: 


warfa: Jyotih, the light (mentioned in the Chandogya is 


Brahman). @tut Carana, foot. startet Abhidhanat, because 
of the mention. 


NOTE: — Pratyudhaharana Sangati. 

24.—The Jyotis of Chandyogya Upanisad II. 13. 7 
refers to Brahman and not to Material Light : because it 
is described as having (four) feet. —24. 

COMMENTARY. 

By the word Jyotis, we must take Brahman and not material 
light. Why? Because of the mention of feet. For in the Ch. Up. 
HT. 12. 6 we read — 

War AEM dat aay yea: ureiser al oyenhs 
fraeearga feaitter 

“Such is the greatness of it (of Brahman, under the disguise of 


Gayatri; greater than it is a person (purusa). His feet are all things. 
The immortal with three feet is in heaven (i. e., in himself).” 


This shows that all creatures form but one foot of Brahman. 
The real sense is this. In the Ch. Up. HI. 12. 6, Brahman 
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has been described as having four quarters or feet, that very 
Brahman is referred to by the relative pronoun ‘yat,’ “that,” in 
the subsequent passage (Ch. Up. III. 13. 7). Thus there is no 
break of continuity between the Brahman mentioned in the 
Ch. Up. II, 12. 6 and III. 13. 7. Because they are connected 
by the relative pronoun ‘yat,’ Moreover in both these passages, 
the word (dyu) “heaven,” is mentioned; that also connects these 
passages. Therefore the Lord Hari of infinite glory, is the light 
referred to in this passage, and not any physical light of any 
celestial body, like the sun and the rest. 

(Objection): —The feet mentioned above may refer to the 
feet of the metre Gayatri, which is mentioned immediately 
before, in the above passage; where it is said that Gayatri has 
four feet. (Ch. Up. III. 12. 3.) 

(Answer): —To this the author answers in the following 
stitra, by stating the objection in the first portion of the sutra, 
and the answer in the second portion. 


SUTRA 1.1.25. 
SasMarry At Vy, TA aM waetsdoretard, Tas 
Sorry 7 11 125 tl 


-a: Chandas (of) a metre, the metre Gayatri. SST, 
Abhidhanat, because of the description. 4 Na, not. 3f@ Iti, 
thus. @aChet, if. 7 Na not. 7a Tatha, thus; (therein, in the 
Brahman incarnated or in the Gayatri or symbolised in the 
metre). Ga: Cetas (of) mind. 3tdut Arpana, of concentration, 
giving. fret Nigadat, because of the teaching. aut 
Tatha, thus, that being so, by such an interpretation. f€ Hi, 
because, only. a9 Darsanam, consistent, rational, intelligible. 
The phrase “the Gayatri is all this” becomes intelligible when 
Gayatri is taken as a symbol of God. The metre called Gayatri 
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is certainly not “all this.” 


25. If it be objected, that the word Jyotis does not 
refer to Brahman, but it denotes the Metre Gayatri, we 
reply not so; Gayatri there is only for the purposes of 
concentrating the mind in Brahman who is meditated upon 
as Gayatri. And by this explanation all becomes 
consistent. —25 


COMMENTARY. 


But—an objection is raised —how can the four feet of Jyotis 
refer to Brahman, when we find that it refers to the four feet of 
Gayatri? For in the above quotation, it will be seen that after 
mentioning that “Gayatri is everything whatsoever exists,” the 
text shows that Gayatri is the speech, the earth, the body and 
the heart. The four-footed Gayatri is taught in the verse five 
expressly as having four feet. And with regard to this Gayatri, 
which has four feet, and is sixfold, a Rk is mentioned: — “Such 
is the greatness of it, greater than it is Purusa, etc.” Now this 
mantra contains reference to four feet and it refers to Gayatri 
and not to Brahman. How then can you say that the reference 
to four feet is to light (Jyotis) which is Brahman, and not to 
Gayatri which is immediately referred to here. 


To this objection, we reply that this Gayatri itself so referred 
to, does not mean the metre Gayatri, but Brahman as conceived 
in this symbol : for Gayatri is figurtively spoken as having four 
feet, etc., in order that meditation on such Gayatri may be 
performed. The symbolic meditation is for the sake of instructing 
one how to meditate. If Gayatri meant metre, then it would be 
impossible to say of it that “Gayatri is everything. Therefore 
the sitra says ‘Tathahi Darsanam’ ‘so we see’ —here-the word 
Darsanam means “consistency.” For by such an explanation 
alone, the above passage gives a consistent meaning; otherwise 
we are landed into the absurdity of holding a metre to be 
everything. Therefore, through Gayatri is shown the meditation 
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on Brahman. Moreover, the author gives another reason for 
holding that Gayatri here is Brahman and not a metre. 


SUTRA I.1.26. 


WMafaarqearreywnaaag Aa 11 17126 


ayatfe Bhitadi, the beings, etc. We Pada, (of) foot. aeyt 
Vyapadesa, (of) mention, (of) declaration. saat: Upapatteh, 
because of the possibility, reasonableness. @ Ca, and. Way 
Evam, thus. 


26. And thus only it is possible to declare that the 
beings, (speech, earth, etc.) are its feet. —26. 


COMMENTARY. 


Thus Brahman alone should be understood here as Gayatri. 
Why? Because beings, earth, body, and heart are referred here 
with regard to Gayatri, and the four feet of Gayatri are these 
four things. If the Gayatri here did not mean Brahman, then 
these four things could not form its four feet, for it is absurd to 
speack of a metre Gayatri that beings, earth, etc., are its feet. 
Therefore, the whole passage of the Ch. Up. opening with 
‘The Gayatri is everything whatsoever exists,” really opens 
with the declaration that ‘Brahman is everything whatsoever 
exists, etc.” Thus Brahman is referred to by the relative pronoun 
eee ‘yat, “that” in Ch. Up. HI. 13. 7. Moreover the word 
“heaven” also is a significant word. Its use in connection with 
“Light” reminds us of its use in connection with the “Gayatri” 
also. Therefore the “Light” shining above heaven, is the same 
as the “Gayatri” that has three of its feet in heaven. 


(Objection): —But reference to Heaven with regard to 
Gayatri is in the locative case, namely, heaven is the adhara or 
the support of Gayatri. For Ch. Up. Ill. 12. 6. says 
‘Tripadasyamrtam divi. The word ‘divi’ is in the locative case; 
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and the sentence means ‘immortal with three feet is in heaven.’ 
While with regard to Jyotis, the Ch. Up. HI. 13, 7, uses the 
ablative case. and says that “the light which shines above this 
heaven.” Thus Jyotis is not in heaven, but above heaven, while 
Gayatri is 77 heaven. Thus there is a difference of teaching 
with regard to the relation of Gayatri and Jyotis to heaven. 
Therefore, these two words do not refer to the same object. 
(Siddhanta): —To this we reply, this is not so. Because in 
both places, there is nothing contrary to the recognition. This 
objection and answer, the author has put in the following siitra— 


SUTRA 1.1.27. 


Sava, Aft VA, Arsraeararcafateareg 7 11127 


saest Upadesa, of teaching, of grammatical constrction 
or cases. Wet Bhedat, because of the difference. 4 Na, not. 
aq Cet, if. 7Na, not. safer Ubhayasmin, in both, (whether 
in the ablative case or in the locative case). 31f@ Api, even. 


afarrard Avirodhat, because of the want of conflict or 
contradiction. 


27. The objection that Brahman of the former passage 
cannot be recognised in the latter on account of the 
difference of case-terminations is not valid, because in 
either case, there is nothing contrary to the 
recognition. —27. 


COMMENTARY. 


The locative ‘divi’ and the ablative ‘divah, that is, ‘in 
heaven’ or ‘above heaven, are not contrary. For the force of 
the ablative in ‘divah’ really is that of locative. Just as in ordinary 
language, a parrot, although in contact with the top of a tree, is 
not only said to be on the tree,’ but also ‘above the tree,’ so 
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Brahman also, although being in heaven, is here referred to as 
being beyond heaven as well. 


Adhikarana XI. — Prana is Brahman. 

(Visaya): —In the Kau. Up., III., we read as follows : — 

Wiest & a caterer fre arrose aagat Ulesur a a 
Oy sara Wad at a ceria a gara wadteana guitsad a 
aera feat ware sai d Ss sara a a at Urey quita wana 
quitsterant aafé fea a sft grara wadisat wieag: ened 
Waa Ue Bs: |B Bara aa fasitgacare Ayeara ferasd AI 
aan fersritard | Srettator ares] Qarearareageahezt: Was 
aa: dar afm fefa vadtanquemeaara dterargfeat 
ITHVMN AT Haat A CN ot ATA at at at ferortrare, Are 
ato Han cient Aad A ATqaaa 4 faqaas 7 eta A WUE 
ARS OTE IT A AH aTatet Seite 11 WS Starrer Wor ser WaT 
a Arararqafaeqararg: | wot: wrotk at atq:1 wor ward 
Tagaesstt wot aatt aaa: wor Parmfeiaias- 
Aaa Ci fet Waheed G AF SITAR VaR aa 
UeNoeayacaa ad Cat Cich | Tag Bet yas A WOT TeTaatha 
a fe HIS Ta GSM AM Waratad gwar WH sar Yio 
Tae arta at Won wat Uh Talvaaants warrata | 
ard aedt wa uron areata! aay-agarad wren arquvata sia 
VATA WO sty quatedt AA Araceae UOT STqEATAhT WOT TOT 
aad won smuidteantadeafa Be sarareitaa wor 
frdaerertata 2 sitaft armat were ugardt strata 
aaa sate ugar sitafa stort afte ugarmt stata 
aghant waquiera saa fe agare gfe ste wel WoT Ua Waa 
UN afiyerearcate | eaTeaatserq ata | ar A Wor: At Wat at 
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al Wal @ WU:1 AF aafesem aad: aeleamacena 
aftetaart | aaagee: Ge: Tae A Has WaT FarATT Waar 
vate | cet area: Varela Vay: Tawa: TeTeafa sist wa: 
pied: Beratfa AA: Aaeatt: Aare | I Bar Wiest aarsoray 
farpferst fanfararaatacrenrercrt: WoT aarercrt ferafersat Urata 
gat easel citer:: wetta falgtaigan! adage staf 
aitearacd ea Ale aia aalgeaoalfearat A quitter + agate arar 
AQAA Watney Vale Tat aaa AAT: Sees Ag: Maw: 
Peeled sat Wa: Yes: Maratea wT: Taeald: Aarealia B sear wiergqeara 
qarmsdetd faanferet faufassraatadenaret: Won sara 
faufteodt urotat car casa citar: 3 il A AareaeathRrecnatea 


HATA al soars STTTOT Palsyreqrarenter | 
THIsmTalter canratsagaed wrar aatfor cararanrcifa | Aer 
Wat Gatftrat ft WOT: GT WAT AT AT WaT A WUT: | AS ela aS 
aad: Uelenadiss Ue aut Watat walfot sardeantvata 
AGUA: N4 UL anrareM Cana agS Tet aT TeeATatat eect 


TEM STATA: UES AAA | RATATAT Waa eyes cat: 
wen Uveteafatateat yaaa | INNATE Wag yes Tea Tas aS 
TEM eAaaea YA | SRT Waren Vargas aaa te: 
Warf: weeTeataate yeaa) Urerstarea THe ygeraiten: 
urerrenfafatear yaaa) usar wane?) aed feat ferarace 
BIT: UAT MAAS AAATAT US Ul WHAT Ara PATHE AAMT Taio 
ATAU Fe | WHAT WIT ASAT WV Sar ararAayrenta | WAT AAT: 
AUST BAT Galfer warwaeifa waa sitet Wares stuy 
Patsoaararctie | ugar frat aaree agar AalraTaTATCA A | TAT 
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Bed Gare BANA Galfer Hatvareita | waar wa Galea PRAT 
GSS aE Seite | Weaaee GATS AeA eS Chet Waa eae | STAT 
Ulel Gaea Tera Gat sear ancitfa wade fara are watta 
frat fasted Sarena ie u Tie aaa area evar WATTS aT 
A ts yfecne arena Urahara | te WAT: WOT a HAA 
WAaSIsA A AAs yecats Wend Te Wrataatata | a fe waa 
AY We FHA VATIAT ATA BTS eee ASS UAT AL CL | A 
fe Wattd sit weg Hea A UAIsyferates Ae Yred 
Darifaarata | a fe wate Srarare aot WaTaa Sa A ATS yeas 
aTenaraa wratferafata | a fe ware ced at feet area at 
A MAsyfaare Wetdchs Uretteatata t a fe ward oN Gaga 
fae Waa A wisyfeate Wed: a Utaarata | A 
fe Wared Sree aire Ue Wont ost Waraaes F ts yee 
arenas Ufa usnfd wrarfeefata i a fe warad? wrerfacant arara 
Waa aa F PAS Ylaee Area Waarararea tS UTA 
et: caret Pagar Vales VATA U7 AT aret fafargarata arnt fever | 

are fafareditcarant fare awd fafsardta wafed freq 4 
sree fafsrarata strat farang | atare fataaratararatasrant ferret 
a odfaiareta wat faq a quad: fafa 
Gag: watdarant fran) Aree tie word fafraratarraes ta: 
waretaarant faa Ae fafsareicant fae a aa fatarareata 
Wat frend aT at UAT ava Yaa ses aera stfesyd 
akg Yaa + A waraon: wigan vara a ee yaa: 
SA: U AT Bae we forest feat Uda Ale teat 
Afar tian asireant sitar Waraat YA: WaTaseattat: WATATAT: 
Wat afar: | WT WUT We VATS Sea A ATLA HUTT YITAT 
VARA HHO Heaary | TH Wat Arey cH Aaa at AAA Taya 
Siarited wer 3 were oe rata df waar | we cite 
we ctentferafata aaa: 8 areifa ference a atratfa faa 19 

ofa qdlatseara: 13.0 


1. Pratardana, forsooth, the son of Divodasa (King of Kasi), 
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came by means of fighting and strength to the beloved abode of Indra. 
Indra said to him : Pratardana, let me give you a boon to choose. And 
pratardana answered : Du you yourself choose that boon for me which 
you deem most beneficial for a man. Indra said to him : No one who 
chooses, chooses for another; choose thyself. Then Pratardana replied: 
That boon to choose is no born for me. 


Then. however, Indra did not swerve from the truth, for Indra is 
truth. Indra said to him : Know me only; that is what I deem most 
beneficial for man, that he should know me. I slew the three-headed 
son of Tavstr; I delivered the arunmukhas, the devotees, to the wolves 
(Salavrika), breaking may treatises, I killed the people of Prahlada in 
Heaven. the people of Puloma in the sky, the people of Kalakanga on 
earth. And not one hair of me was harmed thereby, and he who knows 
me thus, by no deed of his is his life harmed, not by the murder of his 
mother, not by the murder, of his father, not by theft, not by the killing 
of a Brahman. If he is going to commit a sin, the bloom does not 
depart from his face. 


2. Indra said : lam prana, meditate on me as the conscious 
self (Prajfiatman), as life, as imortality. Life is prana, prana is 
life. Immortality is prana, prana is immortality. As long as 
prana dwells in this body, so long surely there is life. By prana 
he obtains immortality in the other world, by knowledge true 
conception. He who meditates on me as life and immortality, 
gains his full life in this world and obtains in the world 
immortality and indestructibility. 

(Pratardana said): -Some maintain here that the pranas become 
one, for (otherwise) no one could at the same time make known a 
name by speech, see a form by the eye, hear a sound with the ear, 
think a thought with the mind. After having become one, the pranas 
perceive all these together, one by one. While speech speaks, all pranas 
speak ater it. While the eye sees, all pranas see after it. While the ear 
hears, all pranas hear after it. While the mind thinks, all pranas think 
after it. While the prana breathes, all pranas breathe after it. 

Thus it is indeed, said Indra, but nevertheless there is a pre- 
eminence among the pranas. 
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3. Man lives deprived of speech, for we see dumb people. Man 
lives deprived of sight, for we see blind people. Man lives deprived of 
hearing, for we see deaf people. Man lives deprived of mind, for we 
see infants. Man lives deprived of his arms, deprived of his legs, for 
we see thus. But prana alone is the conscious self (prajfiatman), hand 
having laid hold of this body, it makes it rise up. Therefore it is said, 
let man worship it alone as uktha. What is prana, that is prajfia (self- 
conciousness); what is prajiia (self-consciousness), that is prana, for 
togehter they (prajiia and prana) live in this body, and together they go 
out of it. Of that, this is evidence, this is the understanding. When a 
man, being thus asleep, sees no dream whatever, he becomes one with 
that prana alone. Then speech goes to him (when he is absorbed in 
prana) with all names, the eye with all forms, the ear with all sounds, 
the mind with all thoughts. And when he awakes then, as from a 
burning fire sparks proceed in all directions, thus from that self. the 
pranas (speech, etc.) proceed, each towards its place; from the pranas 
the god (Agni, etc.) from the gods, the world. 


Of this, this is the proof, this is the understanding. When a man 
is thus sick, going to die, falling into weakness and faintness, they say 
: His thought has departed, he hears not, he sees not, he speaks not, 
he thinks not. Then he becomes with that prana alone. Then speech 
goes to him (who is absorbed in prana) with all names, the eye with all 
forms, the ear with all sounds, the mind with all thoughts. And when 
he departs from this body, he departs together with all these. 


4. Speech gives up to him (who is absorded in prana) all names, 
so that by speech he obtains all names. The nose gives to him all 
odours, so that by scent he obtains all odours. The eye gives up to him 
all forms, so that by the eye he obtains all forms. The ear gives to him 
all sounds, so that by the ear he obtains all sounds. The mind gives up 
to him all thoughts, so that by the mind he obtains all thoughts. This is 
the complete absorption in prana. And what is prana is prajfia (self- 
consciousness), what is prajna (self-consciousness) is prana. For 
together do these two live in the body, and together do they depart. 


Now we shall explain how all things become one in that prajiia 
(self-consciousness). 


5. Speech is one portion taken out of prajiia (self-consciousness, 
knowledge), the word is its object, placed outside. The nose is one 
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portion taken out of it, the odour is its object placed outside. The eye 
is one portion taken out of it, the form is the object, placed outside. 
The ear is one portion taken out of it, the sound is its object, placed 
outside. The tongue is one portion taken out of it, the taste of food is 
its object, placed outside. The two hands are one portion taken out of 
it, there action is their object, placed outside. The body is one portion 
taken out of it. its pleasure and pain are its object, placed outside. The 
organ is one portion taken out of it, happiness, joy, and offspring are 
its object, placed outside. The two feet are one portion taken out of it, 
movements are their object, placed outside. Mind is one portion taken 
out of it, thought and desires are its object, placed outside. 


6. Having by prajiia (self-conscious knowledge) taken possession 
of speech, he obtains by speech ali words. Having by prajiia taken 
possession of the nose, he obtains all odours. Having by prajna taken 
possession of the eye, he obtains all forms. Having by prajfia taken 
possession of the ear, he obtains all sounds. Having by prajna taken 
possession of the tongue he obtains all tastes of food. Having by prajna 
taken possession of the two hands, he obtains all actions. Having by 
prajiid taken possession of the two hands, he obtains all actions. Having 
by prajiia taken possession of the body, he obtains pleasure and pain. 
Having by prajia taken possession of the organ he obtains happiness, 
joy, and offspring. Having by prajia taken possession of the two feet, 
he obtains all movements. Having by prajiia taken possession of mind, 
he obtains al] thoughts. 


7. For without prajna (self-consciousness) speech does not make 
known (to the self) any word. My mind was absent, he says, I did not 
perceive that word. Without prajiia the nose does not make known any 
odour. My mind was absent, he says, I did not perceive that odour. 
Without prajiia the eye does not make known any form. My mind was 
absent, he says, I did not perceive. Without prajfia the ear does not 
make known any sound. My mind was absent, he says, I did not 
perceive that sound. Without prajiia the tongue does not make known 
any taste. My mind was absent, he says, I did not perceive that taste. 
Without prajiia the two hands do not make known any act. Our mind 
was absent, they say, we did not perceive any act. Without prajna the 
body does not make known pleasure or pain. My mind was absent, he 
says, I did not perceive that pleasure or pain. Without prajiia the organ 
does not make known happiness, joy, or offspring. My mind was 
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absent, he says, I did not perceive that happiness, joy or offspring. 
Without prajna the two feet do not make known any movement. Our 
mind was absent, they say, we did not perceive that movement. Without 
prajna no thought succeeds, nothing can be known that is to be known. 


8. Let no man try to find out what speech is, let him know the 
speaker. Let no many try to find out what odour is, let him know him 
who smells. Let no man try to find out what form is, let him know the 
seer. Let no man try to find out what sound is, let him know the 
hearer. Let no man try to find out the tastes of food, let him know the 
knower of tastes. Let no may try to find out what action is, let him 
know the agent. Let no man try to find out what pleasure and pain are, 
let him know the knower of what pleasure and pain are. Let no man 
try to find out what happiness, joy, and offspring are, let him know the 
knower of happiness, joy, and offspring are, Let no man try to find out 
what movement is, let him know the mover. Let no man try to find out 
what mind is, let him know the thinker. These ten objects (what is 
spoken, smelled, seen, etc.) have reference to prajna (self- 
conciousness), the ten subjects (speech, the senses, mind) have reference 
to objects : if there were no objects, there would be no subjects; and if 
there were no subjects, there would be no objects. For on either side 
alone nothing could be achieved. But that (the self of prajna, 
consciousness, prana. consciousness, prana, life) is not many, (but 
one). For as in a car, the circumference of a wheel is placed on the 
spokes, and the spokes on the nave, thus are these objects 
(circumference) placed on the subjects (spokes). and the subjects on 
the prana, And that prana indeed is the Self of Prajna (the Self-conscious 
Self), blessed, imperishable, immortal. He does not increase by a 
good action, He does not decrease by a bad action. For He makes 
him, whom He wishes to lead up from these worlds, do a good deed 
and the same makes him, whom He wishes to lead down from these 
worlds,| do a bad deed. And He is the guardian of the world, He is the 
king of the world, He is the lord of the universe,—and He is my 
(Indra’s) self, thus let it be known, yea, thus let it be known! 


In the above we see that ‘Pratardana’ by his great valor in 
war went to the abode of Indra : and there a boon was granted 
to him. Pratardana asked the boon by the question, ‘tell me 
that which is the best and which you deem most beneficial for 
aman.’ 
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To this Indra replies by saying ‘I am Prana, the intelligent- 
self meditate on me as life, immortality’ 

(Doubt): —Is this Indra who refers to himself as prana, 
the intelligent-self and the object of meditation, the Jiva-Indra, 
the ruler of heaven? Or is he the Supreme Brahman? 

(Parvapaksa):—The word Indra is a_ well-known 
designation of a Jiva. Therefore the prana, read here as the 
synonym with Indra, also refers to Jiva. And Indra here teaches 
worship of himself as being most beneficient for man. 

(Siddhanta): —To this the author replies by the following 
sutra :— 

SUTRA 1.1.28. 


WTOTETATTTATT U7 17 128 


yrut: Pranah, the Breath, (as used in the Kausitaki) is 
Brahman. at Tatha, appropriate to Him, thus, so. 3tQTAaTd 
Anugamiat, because of being understood. 

Note. — Pratyudaharana Sangati. 


28.Prana is Brahman : that being understood from a 
connected consideration of the passages referring to 
it. —28. 

COMMENTARY. 

When Indra refers to himself by saying ‘I am pr4na : 
meditate on me as conscious-self, as immortality, he refers to 
Brahman by prana and not to any Jiva or his individual self. 
Why? 

Because the whole context of the above passage shows that 
the prana there means Brahman. It is said to be ‘Prajnatma, 
‘conscious-self” It is said to be the bliss, the immortal, the 
undecaying. All these are attributes of Brahman : and cannot 
apply to any Jiva. 

(Doubt). —But Indra is the speaker here and he refers to 
himself as prana. He very positively says ‘know me only, I am 
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prana’. How can then prana refer to brahman? He further says 
‘I slew the threeheaded son of Tvatsr. I delivered the 
Arunmukhas, the devotees, to the wolves (Salavrka); breaking 
many treatises I killed the people of Prahlada, etc.’ All these 
show the Jivahood of Indra, and that he teaches his worship in 
this passage. Therefore in the concluding passage also, though 
bliss, etc., are used there, should be so interpreted as to refer 
to the Jiva Indra, and not to Brahman, for references to Jiva 
are many in this Upanisad. In fact, when Indra says “I am 
Prana,” he teaches the worship of the Devata Indra alone in 
reality; just as when the Upanisad says “worship the speech as 
cow” (Br. Up. V. 8. 1). Which teaches actually the meditation 
on speech. Similarly Indra teaches his own worship, as Prana; 
for it is the presiding deity of all power. As the Upanisad says 
“The Prana verily is power” (Br. Up. V. 14. 4). As Indra is 
very powerful, he indentifies himself with Prana, the deity of 
power. Therefore it teaches really the worship of a Jiva. 


This objection is raised and answered in the following 
sutra :— 


SUTRA 1.1.29. 


a amraraemniatt aa, seers yar 
BATU 11129 Ul 


Na, not. @@q: Vaktuh, of the speaker (Indra). 311 Atma, 
of the self S3aeyttq Upadesat, because of teaching. 3fe Iti, thus. 
aa Cet, if. steareat Adhyatma, to the Inner Self, the Supreme 
Self and His attributes. @*a-at: Sambandhah, connection, 
reference. Yat Bhima, multitude, innumerable, much, plenty. 
f€ Hi, because (we find). 3tf@t{Asmin, in this Upanisad. 

SUTRA XXIX. 

29.—If it be objected that Brahman is not referred to 

here, because the speaker refers to himself : we say not 
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so. Because we see in this passage, multitude of 

connections with the inner self, (which is possible 

only if the speaker is viewed as Brahman.).—29. 
COMMENTARY. 


The word ‘Adhyatma Sambandha’ means having 
connection with the Inner self, that is to say, has reference to 
the attributes which are possessed only by the Supreme Self. 
The word “‘bhima’ of the stra means ‘many’ or ‘multitude,’ In 
this chapter of Kaus. Up., we find with reference to Prana 
many attributes which are consistently applicable to the 
Paramatma alone : and not to any Jiva. 


Firstly : Pratardana asked for the boon which was most 
beneficial for man : that is to say, he asked for the means of 
attaining ‘Mukti’ (Release). The answer to this is “worship me 
as prana,” which can only refer to Brahman. For the worship 
of Brahman alone can give Mukti. 


Secondly : —It is said of this prana, “For he (prana) makes 
him, whom he wishes to lead out from these worlds, do a good 
deed.” This shows that the Prana is the great cause that makes 
every activity possible. This also is consistent only with 
Brahman and not with Breath or Indra. 


Thirdly :— It is said of this Prana: — “For as in a car the 
circumference of a wheel is placed on the spokes, and the spokes 
on the nave, thus are these objects (circumference) placed on 
the subjects (spokes) and the subjects on the Prana.” This also 
shows that all objects, sentient or non-sentient, are contained 
in the Prana. This is only possible if Prana meant Brahman. 


Fourthly: —It is again said that : — “Prana indeed is the Self 
of Prajfia (the individual Jiva). He is the blessed, imperishable, 
immortal.” “He is the lord of all the worlds. He is the God of 
all.” These attributes also show that Prana refers to Brahman. 
Thus all these multitudes of attributes, mentioned in connection 
with Prana are consistent with the view that Prana means 
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Brahman, and not any other object. 

But if Indra really meant to teach the worship of Brahman, 
why does he say “worship me.” It is really misleading. To this 
the author replies by the following Sitra :— 


SUTRA I.1.30. 


VRAGEN FAS Aaa W117: 130 ti 


Yiatgvemt Sastra-drstya, from the view-point of Scripture: 
through insight based on scripture : as a technical method of 
scriptural saying. The scriptures generally speak of the organ 
as identical with the function, such as the eye with the function 
of seeing. Similarly, the Jiva is spoken of as the Lord : though 
the soul is merely an organ of God. This mode of expression is 
called Sastradrsti. @ Tu, but, 3aegt: Upadegah, teaching, 
instruction. amaeaaq_ Vamadevavat. like that of Vamadeva. 

SUTRA XXX. 


30. The instruction given by Indra about himself, is 
to be understood as spoken from that point of intuition 
(or ecstasy) as in the case of Vamadeva. —30. 


COMMENTARY. 


The word ‘tu’ of the sitra meaning ‘but’ is used to remove 
the doubt. Though Indra describes himself as a Jiva by certain 
attributes, such as the killer of Tvastr, etc., yet when he says 
‘worship me,’ he refers to the Brahman who is the real Ego of 
everybody; and it is from this standpoint of Sastra or scripture 
that he says so. 


The Sastra or scripture teaches by the method of ‘identity;’ 
namely, by identifying the function with the agent whose 
function it is. Thus Ch. Up. writes that 

Ta are Tage 4 starter a AAT, atrarara, wruit Waa 
ayate Il 
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“And people do not call them, the tongues, the ears, the eyes, 
the minds. but the breaths (prana, the senses). For breath are all these.” 
Thus we see that the Ch. Up. identifies the functions of 
seeing, hearing,thinking, etc., with the life whose functions 


they are; for prana (life-breath) is the support of the other 
functions of the body. 


Similarly, we find in the Prasna Upanisad : — 


ar aftes: WOT Sarai UT AeNUEMsetadd WAT 
Ylassqagarorrasasy ferarca4raita 3 ul 


“The prana (breath, spirit, life). as the best, said to them : Be 
not deceived, | alone. dividing myself fivefold, support this body 
and keep it.” (Pr. Up. II. 3). 

Now Indra had realised that the highest Self was the 
Controller within him and that his ‘I’ was only of secondary 
importance. This idea of self-realisation he wanted to impart 
to pratardana, who was still in the meshes of his lower ‘I;’ and 
who thought that there was no higher controller within his ‘I.’ 
Indra says ‘worship me as prana’ meaning thereby. “I who 
function merely because of the Will of Brahman, worship Him.” 
This is the method by which the scriptures constantly teach. 
Thus Vamadeva also spoke of himself as having become 
everything; 


ae A saa stata AaraMadad aereifa Ard 
AAMTAL TEN A CAM WALA S Ud ACNATAR OT TAT ATA 
Tadevagaines: ufetese aya Weave | 


“Verily in the beginning this was Brahman, that Brahman knew 
its self only saying, ‘I am Brahman.’ From it all this sprang. Thus 
whatever Deva awakened (so as to know Brahmn), he indeed became 
that Brahman; and the same with Rsis and men. The Rsi Vamadeva 
saw and understood it, singing, ‘I was a Manu (moon), J was the sun.’ 
Therefore, now also he who thus knows that he is Brahman, becomes 
all this, and even the Devas cannot prevent it, he himself is there 
Self.” (Br. Up. I. 4. 10). 
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Here also Vamadeva speaks of himself, ‘aham’ or ‘I’ as 
Brahman. But by ‘I’ he really means Brahman who is the 
impeller of the functions of Vamadeva’s “I” as well as of the 
“T's” of Manu, etc. It is from this point of identification that 
Vamadeva calls himself Manu, while Indra calls himself Prana. 


This identity of the pervader and the thing pervaded, we 
find stated in the Puranas also. Thus the Devas addressing 
Visnu say : (Visnu Purana I. 9. 69): — 


Osa Aaa Sa AAT SAATTTT: | 
O af Ud WL ST Aa: WaT VAL II 


“O Lord! This host of Devas that has come in Thy Presence 
is indeed Thou, because Thou O Creator! pervadest all.” 


So also in the Gita we read : — 
ae carne aaa waz 
“Thou holdest all, therefore thou art Thyself all” (XI: 40). 


In ordinary language people also say that two things are 
one, when they are both in the same place or when there is an 
unity of opinion. Thus cows all become one in the evening, J. 
e., they are all resting in the same cow-pen, while in the day 
time they are grazing all over the field. This shows the unity of 
place. Similarly, disputing antagonist have become one, [.e., 
they have arrived at conscensus of opinion. Therefore, the unity 
between the Jiva and Brahman, as shown in the speech of Indra, 
is a unity of this nature, and not absolute identity. 


But —an objection is raised here — admitting that there are 
multitudes of allusions to the attributes which exclusively belong 
to Brahman in the above Kausitak passage, yet it is not possible 
to explain the above passage as applying to Brahman; because 
there are equally multitudes of indications to the contrary. Such 
as, “let no man try to find out what is speech, let him know the 
speaker.” (aus. Up. III. 8) ‘I slew the three-headed son of 
Tvastr, etc.;” these are marks showing that by prana is meant 


94 The Vedanta-Sittras 


the life-force of the Jiva. So long as this vital force remains in 
the body, the man is alive. This life-force or prana is Self- 
consciousness. For we find it is so stated in the following : —“As 
long as prana dwells in this body, so long surely there is life” 
(Kau. Up. If. 2). 


“But prana alone is the conscious-Self, having laid hold 
of the body makes it rise up” (Kau. Up. II. 3). Passages like 
these show that the prana here refers to the vital force in man. 
Similarly, “what is prana that is prajiia (Self-consciousness). 
What is Prajna that is prana. For together they live in the body 
and together they go out of it.” (bid). This also shows that 
prana here either means the Jiva or the vital force. They are 
identified here in this passage — both are one as active or latent. 
Thus in the above chapter of the Kusitaki Upanisad we find all 
the three indications, namely :—1. The prana refers to Brahman. 
2. It refers to Jiva also. 3. It refers to vital force as well. 
Therefore, all these three should be worshipped, i.e. God, Soul, 
and Breath. To remove this doubt the author says : — 


SUTRA 1.1.31. 


wages, Afr wy, Atorar Afaean- 
alsracanter ae ATT 1 11137 


“ta Jiva, the human Soul, the individual Self. WeraTeT 
Mukhya prana, the chief Breath, the chief vital air. fergTa 
Lingat, because of the characteristic mark. 4 Na, not. Sfe iti, 
thus. WqChet, if. Na, not. sarat Up4sa, meditation, worship 
Afar Traividhyat because of the three-foldness;. 3ufsrarar 
Asritatvat, because of being met with (in other places also), 
because of such texts taking shelter with or applying to Brahman 
in other places also. 3&@ Iha, here in this KauSitaki passage. Aq 
armed Tad-yogat, because of its appropriateness. 


31. If it be said that Brahman alone is not meant 
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there, for we find there marks of the individual Soul 
(Jiva) and the chief vital air (Mukhya Prana) : we say 
no; because then the meditation taught would become 
threefold (which is absurd). Therefore the marks of 
Jiva and prana should be applied to Brahman, for such 
an application is met with in the other texts also, and 
of its being appropriate here too. —31. 
COMMENTARY. 


Though there are characteristic marks of Jiva (individual 
soul) and vital air in the above Upanisad, yet these two are not 
to be worshipped or meditated upon. Why? For then there would 
be three sorts of worship. When Indra says, ‘Meditate on me as 
prana,’ he uses only one sentence; and one sentence can not be 
used to mean three different sentences; for this goes against 
the maxim, “one sentence must be interpreted in one way only.” 
The sense is this, that because in the above passage we find the 
characteristic marks of the human soul and the life breath : are 
we to interpret the other marks which apply to Brahman as 
applicable to the Jiva and the breath? Or are the three to be 
taken separately and independently? Or are we to apply the 
marks of Jiva and the life breath to Brahman? Thus there are 
three alternatives, i. e., take them all as applicable to Jiva and 
breath : 2. take them all separately : 3. take them all as applying 
to Brahman. The first, alternative has already been set aside. 
For the marks of Brahman cannot be applied to Jiva. The second 
has the fault of ordaining three srots of meditation, which is 
contrary to the maxim of interpretation. Now remains the third 
alternative. That is, are we to take the characteristic marks of 
Jiva and prana as applied to Brahman. To this the author says, 
yes. The marks of Jiva and vital air found in the above Upanis 
ad should be applied to Brahman; because the words like Jiva 
and prana are applied to Brahman. Therefore, the author uses 
in the above sitra the word ‘asritatvad’ meaning ‘such is met 
with in other texts also.’ 


96 The Vedanta-Sitras 


If it be objected that in other texts, the characteristic marks 
of Jiva and breath have been applied to Brahman; because there 
were contrary indications in those texts showing that Brahman 
alone was meant there. What is the indication in this chapter? 


To this we reply. Here also there is such indication; for 
Partardana asks “what is the most beneficial meditation for 
man.” The reply to this is “the meditation on prana.” This is 
an indication that, Brahman is meant. Therefore, here also 
there is appropriateness. Therefore the author uses in the above 
sttra the words ‘iia tad yogdt’ meaning “here also it is 


appropriate” (to use prana and Jiva indications as applying to 
Brahman.) 


But—an objection is raised again—how can you reconcile 
simultatneous dwelling of the prana and prajiia, in Jiva and 
their going out of Jiva, in the case of Brahman. To this we 
reply, that the above passge means that Brahman and the energy 
of action (Kriya-Sakti) represented by the vital prana, and the 
energy of consciousness (jfana-Sakti) represented by the Jiva, 


all three simultaneously dwell in the body and simultaneously 
leave it. 


It is again objected, the words like prana, etc., denoted 
certain substances having certain attributes; how could they be 
taken here to mean attributes and not the substances. This is 
not so : though certain attributes are mentioned here yet the 
attributes denote and include the things also. For the attribute 
and the substance in which they inhere are the same. Thus 
when Indra says ‘I am prana,’ ‘I am conscious-Self (Prajna), 
he means that he (Indra) possesses these two powers or attributes 
: vital energy and conscious energy, as also the substance of 
those energies. Therefore he says that “what is prana that is 
prajfid : what is prajfia that is prana.” The right interpretation 
is that Brahman alone is to be understood by the words Indra, 
prana, prajfia, etc., there. 
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But another objection is raised. What is the necessity of 
this adhikarana again, “meditation on prana” and identifying 
prana with Brahman, when in the preceding sttra, I. 1. 23, it 
has been shown that prana means Brahman? 


To this we answer : this adhikarana is not a redundancy. In 
the stttra I.1.23, the doubt was only with regard to the meaning 
of the single word prana. In this adhikarana the doubt was not 
about the meaning of the word prana, but about the whole 
passage, in which there are words, and marks or indications 
that would have led a person meditating, to think that Jiva and 
breath were also meant to be meditated upon. To remove this 
doubt, it is declared that Brahman alone is the topic of discussion 
in this Kau. Up. and not Jiva or vital breath. 


Therefore this adhikarana has been separately stated by 
the author. 


Here ends the first Pada of the first adhyaya of the 
commentary of the holy Brahma Sitras. 


FIRST ADHYAYA. 
SECOND PADA. 


Adhikarana I. —The Manomaya is Brahman. 


May Sri Krsna illumine my heart. He whose praises are 
sung by words like Manomaya (intelligent), etc. 

In the First Pada, it has been taught that the Supreme 
Brahman should b enquired into. He is the Cause of the whole 
world and is termed the Highest Person. Further it has been 
shown therein that certain words like Anandamaya, Jyotis, 
Prana, Akasa, etc., which prima facie apply to some thing 
else, should be construed to mean, and do mean, Brahman; 
because such is the samanvaya or logical construction of the 
sentences in which those words occur. While now in the second 
and third padas, will be shown that certain other words and 
sentences, in which the characteristic marks of Brahman are 
not so apparent, as in those of the first pada, apply also to 
Him. 

(Visaya):—In the Chandogya Upanisad in the chapter 
relating to the Sandilya Vidya (III. 14. 1) we read as follows: — 

ad ulead gat assent ied sardttst Gel equa: Feat 
aM waa gest wala ada: Wer vata a od Hata 
TAA: WORT SRST: ATA strenrgTay Adena Wana: 
wire: ade: wdftamarisareema 2 wT 
MAIS AAAS Meat AAS AIA MATHS VATA HAT SeST 
WHT STS SATAY OPM FAAP AT TS SATA A SATAY 
waz: 113 0 adent «ddan: aad: aware: 
adiramanisaertat wT A snedteca 9 Udaadtatia: 
Tenfirefecrenia aa eres 4 fafafecnsaitia & are 
wiftsea: yiftsea: 141 

FOURTEENTH KHANDA 
1. This Brahman is indeed the Full. Let one meditate with devotion 
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on Him as the Mover-on-the-water. (Such meditation leads to faith). 
Next because a man is a creature of faith, as 1s his faith in this life so 
will be his condition in the next, after death. So let him generate full 
faith (in the Lord). 

2. (The Lord is) omnisicent, Omnipotent, Glorious, Resolute, 
All-wise, the Agent, the Ordainer, the Heart’s desire, the most Sweet- 
scenting, the Supporter of all this, the Silent Impartial Witness. 

3. This my Self within the heart is smaller than a corn of rice, 
smaller than a corn of barley, smaller than a mustard seed, smaller 
than a canary seed or the kernel of a canaray seed. He also is my Self 
within the heart, greater than the earth, greater than the intermeditate 
region, greater than the Heaven, greater than all these worlds. 

4. He is the enjoyer of all works, all desires, all sweet odours, 
and all tastes. He embraces all this, and is the silent impartial (witness). 
This my Self within the heart, is that Brahman. (Let one meditate on 
Him, with this idea) “when departing from this body I shall reach 
Him.” He who has this faith (verily obtains Him), there is no doubt in 
it. Thus said Sandilya, thus said Sandilya. 

(Doubt): —Now arise this doubt:—Is this Manomaya 
mentioned above, as the object of worship and meditation, the 
Jiva or the Paramatman? 


(Purvapaksa): —The words manas and prana are used in 
the above passage, and we are all aware that these are the organs 
of the Jiva, and therefore they apply to the Jiva and not to 
Brahman, for He has no organs like manas or prana. For says 
the Sruti :—“aprana hy amanah subhrah” (Mundaka II. 1. 2.) 
“He is without manas and prana, He is pure.” 


Thus prana and manas have been excluded regarding 
Brahman. Therefore the being referred to in the above passage 
is a Jiva, and not Brahman. 


Though the word Brahman occurs in the opening sentences 
of the above passage, yet that Brahman is not to be taken as the 
object of meditation described as Manomaya, because the 
sentence * ‘ssaryam khalvidam Brahma” is really an injunction 
teaching sdnti, the person meditating must first quieten all his 
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faculties, and in order to get this peace, he is taught to imagine 
every thing as Brahman. Thus it being ascertained that 
Manomaya, etc., refers to Jiva, the word Brahman occurring 
at the end, in the phrase “he my Self within the heart is that 
Brahman,” also refers to the Jiva. 


(Siddhanta): —To this the author answers : — 
SUTRA I.2.1 


CAT WARTS TT. 7 1217 


waa Sarvatra, everywhere, in every Vedanta passage. Whaeg 
Prasiddha, (of) the well-known (Brahman possessing the 


attributes of creation, etc.) 3aeymaq Upadesat, because of the 
teaching. 


1. The Being referred to in the above is the Param- 
Brahman, because here also is taught the well--known 
attributes or definition of Brahman, viz., Creator, etc., in 
the phrase tajjalan. —32. 


COMMENTARY. 


The Being referred to is verily Brahman and not Jiva, 
why’? Because the attribute, which exclusively belongs to 
Brahman, which is taught in all the Vedantas, namely the Cause 
of the creation, etc., of the universe, is taught here also, in the 
formula tajjalan. Though in the upakarma (or commencement, 
i. é., in the passage “sarvam khalvidam Brahma.”) the 
Brahman is taught not primarily for its own sake, but as a means 
of acquiring Santi or mental quiessence, yet in the subsequent 
passage, “Manomaya, etc.,” Brahman is referred to and not 
Jiva. The word “kratu” in the above passage means upasana or 
meditation. The word “manomaya” there means “he who is to 
be grasped by pure means or higher intuition,” as we find in 
the following: —manasavidnudrastavyam (Br. Up. IV. 4. 19.) 
“He is to be seen by mind alone.” As regard the passages 
which declare that Brahman is not to be apprehended by the 
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mind, such as “yato vacho nivartante aprdpyo manasé saha,’ 
etc., they really mean that Brahman is not apprehended at all 
by the mind of the scoffer, and not totally comprehended even 
by the mind of the knowers of wisdom also. 


He is called prana-Sarira, or prana-bodied because he is 
the controller of prana, just as the Jiva is the controller of the 
physical body, so the Brahman is the controller of Pranic body 
of the universe. Others say that the word prana-Sarira means 
‘He whose body is as dear to His devotees as the life is dear to 
all mankind. His divine form is the most dear object to his 
worshippers.’ He is said to be without prana, in the sense that 
His existence does not depend on prana as those of ordinary 
creatures. He is said to be without manas, because His 
knowledge does not depend upon mind. Or the prohibition 
aprana and amanas may apply to the non-possession of the 
prakrtic prana and manas by Brahman; and not that He has no 
life or mind of His own. In other Srutis He is called “possessed 
of mind,” (A*ta:). He is also said to breathe without air in 


some Srutis, (314teatd) anidavatam, etc. 


Others say that Manomaya refers to Brahman, because 
this appellation has been frequently applied to Him in the 
Upanisads. Thus Manomaya prana Sarira neta (Mund. II. 2. 
7). “He assmumes the nature of the mind, and becomes the 
guide of the body of senses.” Similariy in the (Taitt. Up. I. 6. 
1) we find the word Manomaya applied to Him. “There is the 
ether within the heart, and in it there is the Person consisting 
of mind, immortal, golden.” 


So also in the (Kath. Up. VII. 9) “He is conceived by the 
heart, by wisdom, by the mind. Those who know this, become 
immortal.” He is also “prdnasya pranah,” \ife of life. 
(Br. Up. IV. 4. 18). Thus the well known Manomaya applied 
in all the above passages to Brahman is referred to here in the 
Chandogya also. Therefore it refers to the Supreme Self. 
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SUTRA 1.2.2. 


ferafara Tora a aye 1 12 12. 


faafard Vivaksita, desired, to be stated, subsequently to 
be mentioned. UT Guna, qualities. sau: Upapatteh, because 
of the reasonableness. @ Ca, and 


2. Moreover the qualities subsequently described are 
possible in Brahman only. —33 
COMMENTARY. 
The attributes like ‘prana-Sarira’ whose body is prana, 
WTaq:; whose form is light, etc., are possible in Brahman only 
and not in a Jiva, where they are out of place. 


SUTRA 1.2.3. 


AYUTAET A VIAT: 11:12:13: 


atau: Anupapatteh, because of the impossibility, because 
of the unreasonableness. q Tu, but. 4 Na, not. we: Sarirah, 
the embodied, the Jiva. 

3. The embodied one is not the Manomaya (Ch. III. 
14. 2) because those qualities are not possible in a Jiva. 
— 34. 

COMMENTARY. 

The Jiva is like a glowworm before the luminosity of the 
Brahman, who is like a sun when compared with it. The high 
attributes described in that passage are not possible in a Jiva. 


SUTRA I.2.4. 


SATUS 111 12 14 0 


wet Karma, object. aq Kartr, agent. @aeyid Vyapadesat, 
Because of the declaration. @ Ca, and. 
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4. And because there is a distinction drawn therein 
between the agent (Jiva) and the object Brahman. —35. 
COMMENTARY. 

The text says. — “When I shall have departed from hence, I 
shall obtain Him.” Here the word “Him” refers to the above- 
mentioned manomaya, in the objective case, while the agent is 
the Jiva who says “I shall obtain.” Therefore the object 
Manomaya is, and must be different from the agent (Jiva) who 
obtains it. Therefore the Manomaya is the Supreme Lord. The 
obtaining here is like that of a river falling into a sea. 


SUTRA I.2.5. 


Wewrayrard i 11215 0 
¥tez Sabda, word. faster Visesat, because of difference. 


5. Because of the difference of declensions of the two 

words, the Manomaya is Brahman. —36 
COMMENTARY. 

“He is my Self within the heart.” Here by using the word 
my’ in the genitive case is denoted the embodied self, the 
worshipper, while Manomaya is the worshipped; and is 
employed there in the nominative case. When in the same 
sentence, two words are used in two different cases, these words 
always denote two different objects. Therefore the Manomaya 
is different from the Jiva, the embodied self, the former is the 
worshipped, the latter is the worshipper. 


SUTRA I.2.6. 


STATS 117 1216 U1 


‘qa: Smrteh, because of a smrti text. @ Ca, and. 
6.So also the Smrti. —37. 


COMMENTARY. 
So also we find in the Gita (XVIII 61): — 


‘« 
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Sat: TAA BaSVISTA fecafer | WIT Aa sarhs aaah 
ATaAT Il 

‘The Lord dwelleth in the hearts of all beings, O Arjuna, 
by His illusive power, causing all beings to revolve, as though 
mounted on a potter’s wheel.’ 

Now an objection is raised, that the Manomaya of the 
Chandogya cannot be Isvara, but is Jiva, because the description 
there is more applicable to an individual soul than to God. The 
text says :— “He is my Self within the heart smaller than a corn 
of rice, smaller than a corn of barley, smaller than a mustard 
seed, smaller than a canary seed or the kernel of a canary 
seed.” This shows that the Manomaya occupies very little space, 
in fact it is atomic and so cannot be God. 

To remove this doubt the author says : — 


SUTRA 1.2.7. 


adainead ae auesra a Aft a, 7, 
Prareacaied Saayareet 1111217 0 


atti Arbhaka, small. ifemeatd Okastvat, because of 
dwelling place or abode. @& Tad, that, of that. @aeynd 
Vyapadesat, because of the description or denotation. @ Ca, 
and. 4 3f@ Na iti, not so. Md Cet, if. 7 Na, not. Frarearanr 
Nicayyatvat, because of meditation (in the heart). W@ Eva, thus. 
earraq Vyomavat, like space. @ Ca, and. 

7. Should it be said that Manomaya can not refer to 
Brahman on account of the smallness of the abode, and 
on account of the denotation of that; we say no, because 
Brahman has thus to be meditated upon, and because in 
the same passage it is said to be infinite like space. —38. 

COMMENTARY. 
It is not proper to say, on the strength of the above two 
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reasons, that the Manomaya is not ISvara, because in this very 
passage, it is declared to be infinite like space, and all-pervading 
like ether, “Greater than the earth, greater than the sky, greater 
than heaven, greater than all these worlds.” How then do you 
reconcile these two conflicting statements about Manomaya? 
To this the author replies by saying that “It is described as 
minute for the sake of meditation only.” This limitation or 
measuring the infinite Brahman is for the sake of meditation, 

so that one may conceive the Lord in his heart. (The highest 
Person, for the purposes of meditation, abides in the heart of 
the meditating devotee; though he is really not so). The sense 

is that the all-pervading, supreme Brahman, when described 

as atomic, or of the size of a span, is so described sometimes, 

merely figuratively, and sometimes directly and truly so. Where 

it is figuratively so described, it means that when the devotee 

thinks of his heart, and of the God residing in that heart, he 

naturally ascribes to God, the limitations of the place where 

God is imagined to be. This is purely figurative. But there is 

another aspect, in which minuteness ascribed to Brahman is 
not figurative, but actually true, for though God is infinite and 
all-pervading, yet owing to His supreme kindness on his 
devotees, he through His inconceiveable power, presents 
Himself in their hearts actually and directly. Though He is 
essentially one and has one essential form, yet in the hearts of 
His devotees, He appears in many forms. As says the 
Sruti :—‘Though one He manifests Himself as many. Though 
He is all-pervading, yet He becomes atomic, etc., through His 
mysterious inconceiveable power. This will be further explained 
in Satra 25, in the section treating on Vaisvanara. The all- 
pervadingness of the atom and the span-sized Brahman consists 
in this, that in this very form He appears simultaneously 
everywhere, whereever His devotees are. This simultaneous 
appearance of the atomic or the span-sized Brahman 


everywhere, thus establishes His all-pervadingness even in His 
manifested form. 
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If it be objected that if the Supreme Lord is inside the 
body of a Jiva, then like the Jiva, He would be subject to 
experience of pleasure and pain, such experiences springing 
from connection with bodies : to this the author replies by the 
following Sutra :— 


SUTRA I.2.8. 
PesTrartakeat ST, A, AMAT 11:12 18 U 


weit Sambhoga, commensality of enjoyment. Sam = 
common, and bhoga -enjoyment : jointness of enjoyment. Wtf: 
Praptih, attainment, resultant. fe Iti, thus. Aq Cet, if. 4 Na, 
not. Agreate_ Vaisesyat, because of the difference : or specific 
cause. The specific cause on account of which one suffers 
pleasure or pain is not mere connection with body, but his 
Karmas done in the past. 


8. If it be objected, that there will be the connection 
with experience of pleasure and pain, were Brahman to 
abide in the same body as the Jiva, we reply not so, 
because there is a difference peculiar with regard to this 
connection. —39. 


COMMENTARY. 


The word Sambhoga in the Sutra denotes mutual 
experience or common experience. The force of A] Sam, in 
Sambhoga, is that of Saha; just as we find in the word Samvada. 
Ivara is not affected by the suffering or enjoyment of the Jiva. 
Why? Because there is a difference. The sense is this. The mere 
dwelling within a body is not the cause always of experiencing 
the pleasure or pains connected with that body. The experience 
is subject to the influence of the good and evil deeds. And 
Igvara has no such karma; for we read : — SAVA-aean SHAH et 
“one of the two eats the sweet fruit, the other one looks on 
without eating.” (Mu. Up. HI. 1, 1.) Similarly in the Gita the 
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Lord says :—‘The karmas do not touch Me and I have no 


attachment to the fruit of karmas.” at Hatter ferara a A aot 
Pye 


Adhikarana II. —The Eater is Brahman. 


(Visaya): —In the Katha Upanisad we find the following 
verse :— 


Oe Gel UT AAs st Vad slerq Wea at H seat Ag 


GA GS: 


“He for whom the Brahmanas and the Ksatriyas have both 
become the food, and Death is whose sauce, who then knows 
where He is.” (Kath. Up. 1.2.25). 


(Doubt): —Here the words “Food” and “Sauce” indicate 
that there is an eater. The doubt arises who is this Eater? Is it 
Fire or is it the Jiva or is it the Supreme Self. 


(Purvapaksa): — The Fire is the Eater meant here, because 
there is nothing specific in that verse which would show that it 
is not the Fire referred to there, and the question and answer 
also would indicate the same thing. There is a well-known Sruti 
that Fire is the Eater. (Br. Up. I. 4. 6) 3tfat=te: 11 


Or the Eater may be the Jiva, because eating is an action, 
and action is appropriate to the individual soul, and not to the 
Supreme Self, who is free from all actions. Moreover, the Sruti 
itself in another passage declares that the Jiva eats the sweet 
fruit, while the Supreme Self looks on without eating. (Mund. 
Up. III. 1. 1, Kath. Up. IIE. 1.) 


Bl quot aaa Taran Var get ufteraara | aaa: fur 
RIAA sifirarngyitte | 


Therefore the Eater is the Jiva. 
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(Siddhanta). —To this objection the author answers by the 
following Siddhanta Sutra :— 


SUTRA I.2.9. 
STAT ANTAL AS TW 2 12 19 IU 


ata Atta, the Eater is the Supreme. @Teat Caracara, the 


moveable and immoveable. Wemd Grahanat, because of His 
seizing or containing, or taking up as food. 


9. The Eater is the Highest Self, because the moveable 
and the immoveable are taken as food. —40. 


COMMENTARY. 


The Eater can be the Highest Self only, because the eating 
of the whole universe of moveable and immoveable is possible 
only in the case of Brahman. The words Brahmana and the 
Ksatriyas are merely illustrative, and the whole universe 
sprinkled over by Death is referred to her as the Food. Such 
food can have no other Eater than the Supreme Self, for no 
Jiva can eat the whole universe. The word “sauce or condiment” 
is a thing which, while itself being eaten causes other things to 
be eaten. Therefore while the Death itself is consumed, being 
a condiment as it were, it makes other things palatable. 
Therefore the Eater of the whole universe made palatable by 
Death, can mean only the Lord in His aspect of Destroyer; 
when at the time of Pralaya He withdraws all things within 
Himself. Therefore, the Supreme Self must be taken here to be 
the Eater. Nor is there any validity in the objection based on 
the text of the Mund. Up. which says that the Lord does not eat 
and the Jiva alone eats, for the prohibition of eating there refers 
to the eting of the fruit of actions. The Lord does not eat the 
fruit of actions of the Jiva. The Jiva alone eats such fruit. That 
text does not mean that the Lord has no specific eating of His 
own, for the Lord has His own particular objects of enjovment; 
as has been explained in the commentary on that verse of the 
Mund. Up. 
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SUTRA I.2.10. 
WHIT SA 1:12:170 tl 


Wed Prakaranat, because of the context. @ Ca, and. 


10. And on account of the context also the Eater is 
Brahman. —41. 


COMMENTARY. 


In the Kath Upanisad we read: — 

UTR ASA AAA Se tse STAN AHH: Avett 
Gtagitent aq: Wave aeArare: | 

“More subtle than the subtle, greater than the great, the Atma is 
hidden in the heart of that creature. A man who is free from desires 
and free from grief, sees the majesty of the Self through the grace of 
the Creator.” 

This shows that the topic is that of the Supreme Self. The 
force of the word “And” in the Sutra is to indicate that the 
Smrti is also to the same effect, as says the Gita — 


STA HE MATE TARE GSAT TPRAPL | 


“Thou art the Eater of worlds, of all that moves and stands; 
worthier of reverence than the Guru’s Self, there is none like to Thee.” 
Adhikarana III. —The associate in the cave is 
Brahman. 


(Visaya):—In the same Upanisad, valli 3, verse 1, we 
read: — 


Bad frat Geapctes cites Yerafaest UTA Utes | Bray aelfael 
aeha warrant a a Bronfermar: 11 


“There are the two, drinking their reward in the world of their 
own works, entered into the cave (of the heart), dwelling on the highest 
summit (the ether in the heart): Those who know Brahman call them 
shade and light; hkewise, those householders who perform the 
Trinaciketa sacrifice.” 
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(Doubt): -Now this text clearly refers to the Jiva who 
enjoys rewards of his works together with an associate coupled 
with it. And is this associate either Buddhi or the Prana or the 
Supreme Self. 


(Purvapaksa): —The associate must be either the Buddhi 
or the Prana for they being the organs of the Jiva and the 
instruments of the enjoying, it is possible for either of them to 
drink the “rta” and thus share in the enjoyment of the fruit of 
works of the Jiva, while such enjoyment does not suit the Highest 
Self and in fact such enjoyment is prohibited with regard to the 
Highest Self. Therefore this asscciate of the Jiva must be either 
the Buddhi or the Prana, which somehow have been brought 
into connection with the enjoyment of the fruits of works. 


(Siddhanta): —To this prima facie view, the author of the 
Sitra answers by the next aphorism, stating that the associate 
of the Jiva is the Supreme Self. 


SUTRA 1.2.11. 


Tey Wiesrrarcarany Tae Ag 7 1214170 


Tery_ Guham, in the cavity, in the heart, Wreaeét Pravistau, 
the two who entered aiarit Atmanau, the two selfs. f& Hi, 


because. Aq Tat, that. att Darsanat, becuase of being seen 
(in the other texts also.) 


ll. The two who have entered the heart, are the Jiva- 
Atman and the Paramatman, because such is seen in other 
texts also. —42 


COMMENTARY. 


The two found in the cavity of the heart are the Jiva and 
the Lord, and not the Buddhi and the Jiva or the Prana and the 
Jiva. Why do you say so? For this is seen. Namely, it is seen, 
that in that section, the Individual Self and the Highest Self are 
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spoken of as having entered into the heart. Thus Kath. Up. I. 
4. 7 shows that the Jiva is in the heart : —- 


a wo wsacefadaamat wet ufava feeoxdt ar 
yAhretaraa | Wag ALI 

“She who is co-born with the spirit, She the Infinity full of 
Divinity, conceled in the cavity of the heart and abiding therein, 


manifests herself also in the elements. This that. (Aditi or Jiva is the 
spirit side or pole of creation—manifestation is from matter).” 


While Kath. Up. I. 2. 2 shows that the Supreme Self is 
also in the heart: — 


AqeylS tenures Werle s COSI | STATA ANTPET— TAT 
eat Heat ART Beottant Sarkar ti 

“The wise leaves behind joy and sorrow, having known the God 
by the yoga of concentration of Self, — Him who is difficult to be seen, 


who pervades the universe, who is in the heart of all, who dwells in 
the Muktas, the Ancient of Days.” 


The word “hi” or “because” in the Satra indicates that it 
is a well-known tradition of the ancients that the Jiva and the 
Supreme Self are in the heart. The word “pibantau” is in the 
dual number meaning “the two drink;” while as a matter of 
fact, the Jiva only drinks the fruit of its works and not the 
Supreme Self. The dual case is, therefore, to be understood in 
the same way as the phrase “There go the umbrella-bearers, ” 
one of whom only carries the umbrella. Or else this may be 
explained that both are agents with regard to the drinking, one 
is the direct agent; the other is the causal agent, i.e., to say the 
Individual Self directly drinks, while the Supreme Self causes 
the individual self to drink. The phrase “shade” and “light” 
indicate the difference between the infinite knowledge of the 
Lord and the finite knowlege of the Jiva, or that the Jiva is 


bound down to the chain of samsara, while the Lord is above 
samsara. 
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SUTRA I.2.12. 


Fagrerorrey 712172 01 


fagraund Visesanat, on account of distinctive qualities. 4 
Ca, and. 


12.Moreover on account of distinctive qualities, the 
associate of the Jiva in the heart is the Supreme Self. —43. 
COMMENTARY. 


In this section of the Katha Upanisad we find distinctive 
attributes of the Jiva and the Lord alone, such as the Jiva is 
represented as the one who meditates, and the Lord as the 
object meditated upon, Jiva as the person attaining and the 
Lord as the object attained. Thus from verse [.2.12, quoted 
above it is clear that the Jiva is the subject meditating and the 
Lord is the object of meditation. Even in the present text also, 
the words “light” and “shade” distinctly point to the fact that 
the Jiva is possessed of symall knowledge and the Lord as having 
all knowtedge. Moreover the text 1.3.3, declares in the passage 
“know the self to be sitting in the chariot” and the body to be 
the charioteer and the passage “But he who has understanding 
for his charioteer and holds the reins of the mind, he reaches 
the end of his journey and that is the highest place of Visnu.” 
This refers to Jiva as that which attains, and the Paramatman 
as that which is to be attained. These distinctive attributes show 
that the associate of the Jiva is neither Prana nor Buddhi, but 
the Supreme Self. 


Note. —We give the whole of the first nine verses of the third valli 
here : — 


wad forerdl aac ci eraferesd OA UT | BATA STaAferay 
aera Garrat a a fonfastar: ui a: ASA aN 
aa) ard fedtinrent ahaa pranfeu2n sient tat 
fafig wee vata qi afer anti fafa wa: WHEAa TNS 0 
sheaniit garg ag Tear snag athe4g- 
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AAT: 4 aeafagrarl warps WaT Gell aArgaes 
UVa GESTM SA ANA: 5 Ul Seq faarrary wala Fact ATA AT | 
wargaft weaft aayat sa ERA: Neu aAEafaqaanr 
Va: Aasyra: | AA aaearenta a answers 7 
aed faarar vata Garth: Gal Bra: | ay aeaSaNToN es ae 
A eae 18 U fagrar- arefereted AA: WaeaTAT: | Stseart: UAC FA 
afgeat: UTAATST 9 Ui 


1. There are the two (aspects of the Lord) the drinkers of truth, 
existing in the body obtained by good works, both dwelling in the 
cavity of the heart, in the most highly splendid Param (i.e., Vayu). 
The knowers of Brahman and those who perform the five great sacrifices 
and observe the triple Naciketa Fire, describe these as shade and the 
sun. 


2. I know the Lord Visnu, both as the Spirit in the Naciketa Fire, 
and as the refuge of all His worshippers, the imperishable Supreme 
Brahman, the Giver of security, to the frightened voyagers on the ocean 
of Samsara, —the Lord dwelling in the shore opposite to Samsara (as 
the World-Spirit directing the Muktas). 


3. Know thou the Jiva Atma as seated in the Chariot, the body 
even as the car; the Buddhi, as the driver and Manas as the reins. 


4. The wise say that the senses are the horses and the objects 
their roads; they also say that the Atma, joined with the senses and the 
mind (only, but devoid of Buddhi) is the sufferer (enjoyer). 


5. But he who is without discrimination, and with Manas out of 
harmony, his senses are always uncontrolled like the unbroken horses 
of a driver. 


6. But he who discriminates, and has Manas always harmonised. 
His senses are controlled, like the good horses of the driver. 


7. He who is without discrimination, and the Manas uncontrolled, 
being always impure, never reaches the place, but returns again to the 
world. 


8. But he who discriminates, with the Manas always harmonised 


and (senses) pure, verily he (reaches) that place from which he is not 
born again. 


9. But the man who has reason for his charioteer, and holds the 
reins of Mans, he reaches the end of the road, the highest place of 
Visnu. 
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Adhikarana /V. —Zhe Person in the eye is Brahman. 

(Visaya): —In the Ch. Up. (IV. 15, 1-4) we read :— 

a Uasfaron Feat qvad Ua sei Harcaagaawardaateta 
aaatatca a frara act va weft itu wa qagm 
saradad wd fe waif arerafivaara aatvast amrafirdata a 
Wa AIN2 i WH SUS aA fe Galion ara vata eatfor ara 
qafa @ Ua ACUZ UN UT sua Ure fF Ady cay wafA aay 
may wait a Ua agian sa ag daha adi afe a 
Tterahtasracadasere — sirgaaroraararqearoraarrenry 
wgestt Wane: waar Waantefecmifearergad 
wera fae ATSoTSAMTa: U5 AAP Pel TAT CATA Mery 
Tat Whaat sa aantad Arad ATades 6 UN 


gfa Usyeyt: VS: 115 1 
FIFTEENTH KHANDA 


1. He said : This person who is seen in the eye is the Self, (called 
Vamana). This is the Immortal, the Fearless. This is Brahman. Nothing 
clings to this. Because (such a person resides in the eye), therefore, if 
any one drops melted butter or water on it, it runs away on both sides 
(and does not cling to the eye). 


2. The wise call Him the Samyadvama (the most beautiful), 
because all objects of beauty enter into Him. All beautiful objects 
enter into him who knows Him thus. 


3. He verily is called Vamani (the Giver of beauty), because He 
alone gives beauty to all. He who knows Him thus gives beauty to all 
(being inferior to himself). 


4. He is also Bhamani (Resplendent), for He shines in all worlds. 
He who know this thus, shines in all worlds. 


5. Now when such persons die, whether (their relations) performs 
_their death ceremonies or not, they go to the plane of the Ray, from the 
Ray-plane to the Day-plane, from the Day-plane to the Bright-fortnightly 
plane, from the Bright-fortnightly plane to the Northern six-monthly 
plane, from the six-monthly plane to the Solar plane, from the Solar 
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plane to the Lunar plane, from the Lunar plane to the plane of 
Saraswati, (from that they reach to the plane of the chief Vayu) who 
is her Lord and the beloved of God. 


6. He leads them to Brahman. This is the path guarded by the 
Devas, the path that leads to Brahman. Those who proceed on that 
path do not return to this round of humanity, yea, they do not return. 

(Doubt): —The doubt here arises, whether the person 
abiding within the eye is the reflection of the Self or some 
Divine Being presiding over the organ of sight or the Jiva or 
the Supreme Self. 


(Purvapaksa): —The Pirvapaksa maintains that it may be 
the reflection of the Self, for the text refers to the person seen 
as supported by the eye, and as directly perceived by a person 
in the retina of another, therefore, it must be the reflection of 
that person as seen in the mirror of the eye. Or it may be the 
presiding Deity of the organ of the eye, for we find in Br. Up. 
5. 5. 2, such a being described. 


Tene FT anigeat a ae uaferavset Yout asa 
Santis arqerenadaansaeraatead types haratattad: 
Weary a salen trerstate ygnadao Set Wyaa TAA WA: 
Wearata 2 0 


“Now what is true, that is the Aditya (the sun), the person that 
dwells in yonder orb, and the person in the right eye. These two rest 
on each other, the former resting with his rays in the latter, the latter 
with his pranas (senses) in the former. When the latter is on the point 
of departing this life, he sees that orb as white only and those rays (of 
the sun) do not return to him.” 


Or it may be the individual soul or Jiva, for when the soul 
perceives an external object through the eye, it for the time 
being comes in contact with the organ of the eye, and so the 


person in the eye spoken of in this Chandogya text can not be 
the Supreme Self, but may be any one of these three. 


(Siddhanta):—To this author replies by the following 
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Siddhanta Sitra , demonstrating that the person within the eye 
referred to in this text in the Lord. 


SUTRA I.2.13. 
Stat Sa: 117.12 113.0 


at: Antarah, the being within. saa: Upapatteh, because 
of the reasonableness. 


13. The being within the eye is the Lord, because it is 
more reasonable to construe the passage as applying to 
the Supreme Self than to anything else. —44. 

COMMENTARY. 

The person within the eye can be nothing else than the 
Supreme Self. Why? Because the description is more suitable 
to the Supreme Self than to anything else. Because the attributes 
like “being the Self of all,” “being Immortal,” “being 
supremely great” (Brahmatva) being untouched by sin,” “being 
samyadvama,” etc., are applicable only to the Supreme Self. 


NOTE: — The attributes of being Vamani or the leader of all and 
Bhamani, the All-Refulgent, applied to the person in the eye are 
appropriate in the case of the Lord alone. 


SUTRA I.2.14. 


WMATA A 112114: 
tamife Sthanadi, the place and the rest. qaeynq 


Vyapadesat, on account of the statement. @ Ca, and. 

14. And because there is statement in another 
Upanisad, mentioning that the Supreme Self has His abode 
in places like the eye, etc. —45. 

COMMENTARY. 


In the Br. Up. (III. 7. 18) we read that the Supreme Self 
has his abode in places like eye, ear, etc. 
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ayaagte fess aatsa  Mapt ae Al Aa: PA APART 
GATT TF AAA ANAT: 1118 


“He who dwells in the eye, and within the eye. whom the eye 
does not know, whose body the eye is, and who pulls (rules) the eye 
within, he is thy Self, the puller (ruler) within, the Immortal.” 

Now the puller within the eye, ear, etc., by taking His 
abode in those organs, cannot be any one else, but the Supreme 
Lord. 


SUTRA 1.2.15. 


qatatsreethttarteae N71 12115 


@e Sukha, happiness. faf¥ree Visista, qualified by or 
possessing. 3iftarmtd Abhidhanat, because of the description. 
wa Eva, alone. @ Ca, and. 


15. And because the text refers only to that person 
who possesses joy, therefore it must refer to the Supreme 
Self, and not the Jiva, who has not joy but misery. —46 

COMMENTARY. 


In a previous passage of the Ch. Up. (IV. 10. 5.) it has 
been said that joy ®& is Brahman and space @ is Brahman. The 
Brahman who is described in that passage as possessing 
unlimited joy or bliss, is again referred to in this passage, as 
the person dwelling within the eye. Therefore, the context refers 
to Brahman, and it would be doing violence to the context, if 
the person within the eye is interpreted to mean a being other 
than the Supreme Self. No doubt, that between the passage 
stating that Brahman is Infinite Joy, and the present passage, 
there intervenes the subsidiary vidya called the Agni Vidya or 
the science of fire, but as this Agni Vidya is subsidiary to 
Brahman Vidya, it cannot be said to break the context. 
Therefore, the text Brahman is joy (IV. 10. 5.) is connected 
with the present text under discussion, (IV. 15. 1.) in spite of 
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the intervening text of Agni Vidya. 


By using the word Visista in the Sutra, it is indicated that 
attributes like Intelligence, Infinity, etc., refer to Brahman. 


SUTRA I.2.16. 


TATA TAAL ST W112 116 


sta Sruta, heard. sara Upanisatka, Upanisad. ft Gati, 


way; course. 3ifstarard Adhidhanat, because of the statement. 
a Ca, and. 


16. And because there is description given in this 
passage, of the same sort of salvation, obtained by the 
person who worships the person in the eye, as is obtained 
by persons who have heared the Upanisad and worship 
the Supreme Brahman. —47. 


COMMENTARY. 


In other texts of the Upanisad we hear of the path called 
the Devayana, on which go the souls of the liberated, who 
heard the Upanisad and have understood the mystery of 
Brahman. This path by which the knowers of Brahman go to 
salvation, is the way by which the knower of the person in the 
eye also goes, for the Teacher UpakoSala describes that the 
knower of the person in the eye goes by Devayana. For he says 
:—“They go to light, from light to day, etc.” Since the result as 
regards Mukti is the same, both of the person who knows 
Brahman and of him who knows the person in the eye, therefore, 
the person in the eye and Brahman are one and the same. 


The next Siitra shows that it is not possible for the above 
text to mean either the reflected Self or the presiding deity of 
the eye or the Jiva. 


SUTRA I.2.17. 


SPA AAT ATA A, AAT: 112117 Ul 
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araftad: Anavasthiteh, on account of non-permanency 


of abode. 3TaTatq Asambhavat, on account of impossibility. 
a Ca, and. A Na. not. 3a: Itarah, the other. 


17. No other being like the reflected Self, etc., is 
meant by the person in the eye for two reasons : — First, 
because they do not have their permanent abode in the 
eye, and secondly, it is impossible for them to possess the 
attributes described in that passage. —48. 


COMMENTARY. 


The reflected Self, etc., do not always abide within the 
eye, as arule, nor the attribute like “conditionless Immortality” 
is applicable to them. 


NOTE: —The reflected Self is seen in the eye, only when another 
person is near the eye, so this has not permanent abode in the eye. 
Similarly the Sun, the deity of the eye, does not dwell in the eye, but 
his rays only dwell therein. So he also has not his permanent abode in 
the eye. While the Jiva has his permanent abode in the heart. and not 
in the eye. Thus none of three can be the person in the eye, for none of 
them has his permanent residence there. Similarly the attributes like 
Immortality, etc., do not apply to these. Therefore it must mean the 
Supreme Seif. 


Adhikarana V. —The Internal Ruler is Brahman. 

(Visaya): —In the Br. Up. we read (III. 7. 18.) “He who 
dwells in the eye, whom the eye does not know, who rules the 
eye from within is the Self, the Internal ruler, the Immortal.” 
In that chapter, this Internal ruler is mentioned as dwelling in 
the earth, the water, etc., and ruling them all from within. 


a: Yfireat fersay yfiren ord tt a yfaret 4 ag eer fare grat 
St: Ofer AAAS F SAAAAATA: 13. Atscg feresapa sae 
STG F Pargeheara: PRA ASU SA AAAS FT STAT TANT: 14 
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amram aafat ae genta: ott atstaqadt anqade a 
SATAN: UI 
‘He who dwells in the earth, and within the earth, whom the 


earth does not know, whose body the earth is and who pulls (rules) the 
earth within, he is thy self, the puller (ruler) within, the Immortal.’ 
"He who dwells in the water, and within the water, whom the 
water does not know, whose body the water is, and who pulls (rules) 
the water within, he is thy self, the puller (ruler) within, the Immortal.’ 
“He who dwells in the fire, and within the fire, whom the fire 
does not know, whose body the fire is, and who pulls (rules) the fire 
within, he is thy Self, the puller (ruler) within the Immortal.” 


(Doubt): — Now arises the following doubt : — 


Is the ruler within, mentioned in the above and similar 
verses in the Br. Up., the Pradhana or the Jiva or the Supreme 
Self. 


(Purvapaksa): —"The Pirvapaksin says : “The ruler within 
is Nature, for she controls the whole universe within, and 
because the cause is always found in the effect as interwoven 
with it. Therefore, the cause is the controller of the effect and 
as the universe has for its cause the Pradhana or matter, 
therefore Pradhana is meant in this passage. Moreover, this 
Pradhana, though non-intelligent, is said to be the Self or 
Atman, because it is the giver of all happiness, and so 
figuratively is called Atman, or because it is all-pervading 
therefore, it is called Atman; and as it is Eternal, it is very 
appropriately called the Immortal. Or this ruler within may be 
a Jiva. Some highly evolved yogi, who enters easily into the 
hearts of others, and with equal ease vanishes therefore, 
through his occult powers, and so he may very well be called 
the Invisible Inner Ruler, and the words “Atman” and 
“Immortal” may also be very appropriately applied to such a 
Jiva, without recourse to figure of speech. Therefore, the Ruler 
within is either Pradhana or a highly evolved yogin. 
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(Siddhanta):—This objection the author answers by the 
following Siddhanta Sitra, declaring therein, that the ruler 
within is the Supreme Self and not Prakrti or Jiva :— 


SUTRA I.2.18. 


srratafacanag ae aderaegred 1 1217180 


stati Antaryami, the ruler within. arfiterfeg 
Adhidaivadisu, in the Devas, etc. a4 Tat, His. a4 Dharma, 
attributes eqaeymeg Vyapadesat, because of the statement. 


18. The ruler within referred to, in the Upanisad, in 
respect to the Nature Forces like earth, etc., is the Supreme 
Self, because His attributes are distinctly pointed out in 
that Chapter of the Upanisad. —49 


COMMENTARY. 


The ruler within spoken of in the Br. Up. verses as ruling 
from within, the Nature forces, like the earth, air, water, etc., 
and the psychic forces like mind, senses, etc., can be none else 
than the Supreme Lord, for the attributes of the Inner Ruler, 
mentioned in the chapter, belong only to the Lord. For the 
Lord alone dwells within these natural forces, but is not known 
by them, while He knows these forces, controls them and 
prevades them and is supremely wise, and full of wisdom and 
bliss. All these are the attributes of the Lord, and cannot belong 
to matter or to any individual soul how high soever. 


SUTRA 1.2.19 


Tl Sad State TATE 12119 


> Na, not. @Ca, and. tard Smarta, taught in Smrti only, 
namely the Pradhana and the Jiva, all that is not Sruti is Smrti, 
namely everything else than Antaryamin. 3tdq 4 A-tad-dharma 
= not-its-qualities, i.e., not Pradhana’s qualities. afreratd 
Abhilapat, because of the declaration. 
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19. The Antaryamin is not the Pradhdana or Jiva, etc., 
because there is a declaration of qualities not belonging 
to them. —50. 

COMMENTARY. 

For the reasons already given, the Smarta, the thing not 
mentioned in the Sruti passage of the Br. Up., but in the Smrti, 
namely, the root of matter etc., is not the Inner Ruler, because 
the text describes attributes which cannot belong to matter or 
Jiva. The attributes like the following are mentioned therein : 
which cannot possibly belong to matter or Jiva :— 


BGR FRisya: starsual Haasfaatat faarat Aratsatshet 
stat | oad «=o araitsettsfta geet) fad 
MATA Aga Sa S AST 

“Unperceived but perceiving, unheard but hearing, 
unknown but knowing.” “There is no other seer but he, there 
is no other hearer but he, there is no other perceiver but he, 
‘there is no other knower but he. This is thy Self, the Ruler 
within, the Immortal. Every thing else is of evil.” (Br. Up. IIE. 
723). Every thing else than the Antaryamin is smarta, namely, 
a thing not specifically mentioned in the above anataryamin 
passage. For the attributes like the hearer of all, etc., cannot 
belong either to the Pradhana or the Jiva. 


SUTRA 1.2.20. 
wiyarraste fe Yetta 112 1200 


gmt Sarira, the embodied, the individual self of a yogin. 
a Ca, and. 3 Ubhaye, the both, namely, both the Kanvas 
and the Madhyandinas. 3if@ Api, even, also. f€ Hi, because. 
wet Bhedena, by difference. WHY Enam, this, namely, the 
Antaryamin. atétaa Adhiyate, read, speak of. 


20. The soul of the yogin is not the Antaryamin, 
because both recensions read it as different from it. —5], 
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COMMENTARY. 


The word “not” of the preceding Sitra is understood here 
also. For the reasons already given, the soul of an advanced 
Yogin also, cannot be the Antaryamin of this passage. Because 
both the Kanvas and the Madhyandinas read, in their respective 
recensions, this Antaryamin, as different from the soul of the 
Yogin. The Kanvas read “yo vijianam antaro yamayati” : “He 
who dwells in the Vijfiana, namely, the Jivatman, and controls 
the Jiva.” The Madhyandinas read :—“Yah atmanam antaro 
yamayati,” “he who dwells in the Self, and controls the Self.” 
Therefore the Ruler within is Hari alone. The Subala Up., 
moreover, states directly that the Pradhana and the Jiva, 
constitue the body of the Highest Lord. For it says that he has 
the earth, water, fire, wind, ether, the Avyakta (Pradhana) and 
the Aksara (Jiva) as his body: — “He, the Inner Self of all, the 
divine One, the One God Narayana.” The text of the Subala 
is?= 


ara Feat qerat star went Pret aea gferdt eit a: 
Yfardhrat dary a oferat 7 ae 
“Within the body, placed in the cavity, the Unborn, the 


One, the Eternal, whose body is the eath, who moves within 
the earth, whom the earth does not know, etc.” ~ 


Adhikarana VI. —The aksara is Brahman. 
(Visaya): —In the Mundaka Up. we read : — 
SIT UT AAT ASATANTAT | Aaa IAA MAA ATO Tay: Sita 
aearforard Fret faret ard Ya aH Mears Masa Uae ape EAT: | 
“The highr knowledge is that by which the Indestructible is 
apprehended. That which cannot be seen, nor seized, which has no 
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genus or species, no eyes nor ears, no hands nor feet, the eternal the 
omnipresent. the infinitesimal, that which is imperishable, that it is 
which the wise regard as the source of all beings. (Mund. Up. I. 1. 6.) 


feat oat: Yoo: UTM Ws: | Swot Wa: Bt 
WAT We: AT: U2 tl 

That heavenly person is without body, is both without and within, 
not produced, without breath, and without mind, pure, higher than 
the high Imperishable. (Mund. Up. II. 1. 2.) 

(Doubt): — Here arises this doubt: are these two sentences 
descriptive of the Prakrti and the Purusa of the Sankhyas 
respectively, or whether both denote the Highest Self, only. 


(Purvapaksa): —The Pirvapaksin maintains that the first 
refers to the Prakrti, because it enumerates attributes all of 
which are applicable to matter, and none of them contain 
attributes all of which are applicable to matter, and none of 
them contain attributes such as seer, etc., which would denote 
an intelligent being. Moreover the word Yoni, translated as 
source, denotes also the material cause of anything; and 
therefore the Imperishable or aksara of that passage is pradhana 
or Prakrti. While higher than the high Imperishbale of the 
second passage is the Individual Self, which is higher than 
Prakrti, which is also called imprishable, but undergoes all 
modifications. Therefore, the two Imperishables of these two 
passages, denote the Pradhana and the individual soul 
respectively. 

(Siddhadnta): —This prima facie view is set aside by the 
next Sutra. 


SUTRA I.2.21. 


BAgVacaayporehl AAT A: W112 127 


aigvacd Adrsyatva, invisibility. amf€ Adi, and the rest, 
beginning with. T[Ta&: Gunakah, one who possesses the quality. 
Adrsyatvadi-gunakah, being that which possesses the qualities 
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of invisibility, etc. wat: Dharmokteh, because of the mention 
of attributes. 


21. The being possessing the qualities of 
invisibility, etc., is no other than the Highest Self, for 
the text declares attributes which belong to the Highest 
Self only. —52. 

COMMENTARY. 

In both these passages, that which possesses the attributes 

of invisibility, etc., must be understood to be the Highest Self, 


because they mention qualities which belong to Him alone. 
Thus Mund Up. 1.1. 9. says: — 


a: Geadg: Tafa Fra Wa: | Peed A BAAS 
BTA | 
“From him who perceives all and who knows all, whose brooding 


(penance) consists or knowledge, from him (the highest Brahman) is 
born that Brahman name, form and matter (food).” 


The attributes like All-knowing, etc., belong only to the 
Highest Self alone. Similarly, the attributes like “heavenly,” 
“formless persons” of II. 1. 2. are appropriate regarding Him 
alone. 


The section also, in which these passages occur, relates to 
the Highest knowledge or para vidya, so also it must refer to 
Brahman and not to Pradhana or Jiva. 


SUTRA I.2.22. 


fasrrurlacrae years Tat 112122 0 
faster Visesana, distinction, qualifying attribute, such as 
Omniscient, etc. AqeaTIeyMAM Bheda-vyapadesabhyam, by 
pointing out of difference, such as the Heavenly Person, etc. @ 
Ca, and. Na, not. Bart Itarau, the other two, viz., the matter 
and the souls, the Prakrti and the Purusa of the Sankhyas. 


22. The distinctive attributes (like Omniscient, etc. , 


126 The Vedanta-Siutras 


differentiates the Highest Imperishable from the Lower 
Imperishable called the Pradhana), while the pointed 
references to him (as the Heavenly Person, without body, 
etc.) differentiates Him (from the other person called the 
Jiva). therefore, none of these two 1s intended in those 
two passages. —53. 

COMMENTARY. 

In those two passages, the reference is not to the Prakrti 
and Purusa because there 1s a distinction as well as a difference 
mentioned therein. The section distinguishes the Aksara which 
is the source of all, from the Pradhana, by the specific epithets 
of Omniscient, etc., and differentiates this Aksara from the 
individual soul, by the attributes like “Heavenly Person, without 
body,” etc. Therefore in both these passages, the Highest Self, 
the Cause of all, has been described, and must be so understood. 


SUTRA 1.2.23. 
WONG ITA 11112 123 


eq Ripa, form. Sarat. Upanyasat, because of the 
mention because of the imagining. @ Ca, and. 


23. And because a form has been declared, with 
regard to this Imperishable, therefore, it must refer to the 
Lord and not to the Jiva. —54. 

COMMENTARY. 

In verse III. 1. 3. of the Mundaka Up., a form has been 

described which is the specific form of the Lord; therefore, 


the Aksara, the source of all beings, whose form is so described 
must be the Lord. That verse is as follows: — 


aa Uya: Uyad Sara aretivsiet Ges wet Aer Fg 
quaara faa Pra: are areanqarer tt 


“When the seer ses the golden coloured Creator and Lord of aj] 


I Adhyaya, II Pada, VI Adhikarana, Si 24 127 


the world, as the person who is the source of Brahma, then he is wise 


and shaking off good and evil, he reaches the highest similarity free 
from passions. ” 


The form thus described is neither of Prakrti nor of the 
Jiva. 


But how do you know that this golden coloured form is of 
the Lord alone, and not of anything else? This question is 
answered by the next Sutra: — 


SUTRA I.2.24. 
WRIT 1 12 124 U0 


WaT Prakaranat, because of the context. 


24.The context also shows that the form above 
described, is that of the Lord and not of any inferior 
entity. —55. 
COMMENTARY. 


The Smrti also explains this text as referring to the Lord. 
Thus the Visnu Purana (VI. 5. 65. etc.) says :— 

g fae afeqer sft ureduit sifa:1 urat caarurita: 
FATASTSAANAT Nt Ae ACA ANAS | StS va 
urftrarerereada fast delta Prat sateen) aareyegray 
Ga: We Aq a Aah GLA: Ul AE Ta UTA ATH aq ares Datenifarony | 
sfdareaifad gar dq fast: ara wer ada wad areal tad 
WAIT: Areata sae anes: il Wa Ponfeareter 
Mara AT Ara: | AA ST ASAT WTA ANAL 

“The Srutis of the Atharvanas in the Mundaka Up. declares that 
two science ought to be known, the highest or the para vidya by which 
the Imperishable is reached, and the apara vidya consisting of Rgveda, 
etc. This Imperishable is unmanifest, without decay, Inconceivable, 
Unborn, Unchangable, Indefinable, without hands and feet, without 
form, All-powerful, All-pervading, Eternal, Source of all beings, 


without cause, pervading everything else, not pervaded by anything, 
from whom every thing proceeds; that verily the wise see; that is 
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Brahman, that is the supreme goal, that ought to be meditated upon 
by all, who desire emancipation. That which the Sruti declares as the 
highest seat of Visnu is this subtle Brahman. He is known by the term 
Bhagavat, and this Imperishable is the essential form of the Highest 
Self. The term Bhagavat denotes this first Imperishable Self. Thus the 
essence of the human soul has been described. The Jiva that knows 
this Supreme Truth, knows the Highest Truth, all other Turth is lower 
knowledge and falls under the head of Traividya.” 


Adhikarana VII. — Vaisvanara is Brahman. 

(Visaya.):—In the Chandogya Upanisad Fifth Adhyaya, 
we read as follows: — 

Trine strata: aaa: Utefatgqen wrecaatl or: 
Wate ast stamiiwed ta aelgnent aera: wes 
ToT as: Ht | street fee wa 1 a & MENaoweHVErctHy 
@ Waa Sane: Gada arated a EAN 
a MATA NAN Ae AMeagaN Weaka AAA vergence 
Renan A aeathtre Waa SMS AAA 3 UW APL 
waraguiaa wiaisd haha: auadaaear agameafa a 
RINT A BMAP A U4 Al we wea: yerreifer 
NAGA GS Wed: Aistelt Sara AN HAA Se A Haat A Wear 
aMifetitrtfagr cat eafivit at sear a wTadisenhea 
ACHAT HEARN Ft SAE MATA STRAT AE A TTT 
Baus a Bee tarda Youyata ta adaradad agar 
A ATY ara At Sethe 6 lt APL Bara Wide: Ufarnsatta ae 
aftrenara: qeate wferacnftrt a erqaaadgaret 7 1 

Bana: GUS: 117 0 


ELEVENTH KHANDA 


1. Pracinasala, son of Upamanyu, Satyayajiia, son of Pulusa, 
Indradyumna, son of Bhallava Jana, son of Sarkaraksa, and Budila, 
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son of Asvatarsva, these five great sacrificers and great scholars met 
once togther and held a discussion as to “who is our Self (the Lord to 
the worshipped) and what is Brahman.” 


2. They decided (to so to Uddalaka, saying) : “Sirs, there is that 
Uddalaka, son of Aruna, who at present knows best this Atman called 
VaiSvanara. Well, let us go to him.” So they went to him. 


3. But he decided : “those great sacrificers and scholars will put 
questions to me and I cannot tell them all : therefore let me recommend 
another teacher to them.” 


4. He said to them : “Sirs, ASvapati, King of Kekaya, knows at 
present best this Atman called Vaisvanara. Well let us go to him.” 
They went to him. 


5. When they arrived, the king caused proper honors to be paid 
to each of them separately. In the moring after leaving his bed, he said 
to them : “(What makes you come here? Are you troubled by bad 
men? But there are no such people in this land). In my kindom there is 
no thief, no miser, no drunkard, no irreligious nor illiterate person, 
no adulterer, much less and adulteress. (But if you have come to get 
wealth, then stay for) I am going to perform a sacrifice, sirs; and | 
shall give you sirs, as much wealth as I give to each Ritvij priest. So 
stay here, please.” 


6. They replied : “May (your honor) tell (us) through what means 
a man may attain (release); You know at present the Supreme Self 
VaiSvanara. Tell us that.” 


7.He said to them “J shall give you an answer to-morrow.” They 
went again to him next morning, with sacrificial fuel in their hands. 
And he without ceremony, said this to them. 


surangas sta feata sntat watata gare 
St GAs STAT AAPA F AAT TEATS Ue WaT AT A et 
gvad 1 aaa uate frac ovate fra ware agada 
ae a Waa a Sa Hat aT sires sft grara yet 4 
erate arrest ster 2 


Bfa Brest: WVS: 112 11 
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TWELFTH KHANDA 
1. “Aupamanyava! Under what name dost thou worship the Lord 
Vaisvanara?™ He replied : “As Dyu only (sportful), O holy king,” he 
said. “The Lord Vaisvanara that thou worshippest is called Sutejas. 


Therefore in thy house there are seen sons, grandsons and great- 
grandsons. 


2. Therefore thou eatest food (/.e., art healthy) and seest pleasant 
objects (prosperous). Whoever worships thus that Lord Vaisvanara 
becomes healthy and prosperous, and has Vedic glory in his house. 
But this (Dyu) is only the head of the Lord. and thus your head would 
have fallen (in a discussion) if you had not come to me.” 


ay Bara Uae deft weltata @ aArTaquredr 
saeama wat usfafa garde a fageq sre aaa a 
TATA Cae ag fared Hot TA td Ul Wepets ania 
A UAHA SATA MATES AAT ATA Stet SATA eS A aTRTELAT 
arrest sft 2 


Bla Walest: GTS: 13 
THIRTEENTH KHANDA 


1. Then he said to Satyayajia Paulusi : “O thou eternally elect! 
under what name dost thou worship the Lord Vaisvanara?” He replied, 
“As Aditya (the Lord in the sun and attracting all) : O holy king!” He 
said the Lord Vaisvanara that thou worshippest is called Visvaripa, 


the All-seeing. Therefore, in thy house is seen much and manifold 
wealth. 


2. There are cars yoked with pairs of mules, slaves and jewels. 
Thou art, therefore, healthy and prosperous. Whoever worships thus 
that Lord Vaisvanara, beomes healthy and is prosperous and has Vedic 
glory in his house. That, however, is but the eye of the Lord. You 
would have become blind, if you had not come to me.” 


WY Vara gEypAt Mead AMAT GH AMAIA Stat areey 
WTA Citafea Varayg a Quaraaian Agra Ff AAA AY Ta ay 
Gaara SAAT FTAA Safed U1 Ul steerer Oars frame 
pea Fret AT HATA AAS WAAC AATRALTTE WOT 
arent sfa Stare wrored secnitrereran are sft 2 0 
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gla aqdyt: GUS: 11411 
FOURTEENTH KHANDA 


The he said to Indrayumna Bhallaveya : “O Vaiyaghrapadya! 
Under what name dost thou worship the Lord Vaisvanara?” He replied 
: “As Vayu (the Lord in Vayu and called knowledge-life), O holy 
king!” He said : “The Lord which you meditate on is the Lord 
Vaisvanara, called prthagvartma (the unusual, the mysterious). 


Therefore offerings come to you in mysterious ways and rows of cars 
follow you. 


2. Therefore, thou art healthy and prosperous. Whoever worships 
thus the Lord Vaisvanara becomes healthy and prosperous : has Vedic 
glory in his house. That, however, is but the breath of the Lord, and 
your breath would have left you, if you had not come to me.” 


BA VASA AA VTHUAA Hh AMAA UTE SMAI waTaT 
Tifa area @ age sean AAMT A aa Tea 
BESS Usa ST TT 1 Steere Uvata franeaad avata fra 
TART AATAAY Het F UAHA AMAT ATE AA TAT STATA 
ofa dara alerteagiteterant aries ster 12 1 


gla THagt: WTS: 115 i 
FIFTEENTH KHANDA 


Then he said to Jana : “O Sarkaraksya! Under what name dost 
thou worship the Lord Vaisvanara?” He replied : “As Akasa (All-light 
and support of ether) : O holy king.” He said : “The Lord that thou 
worshippest is the Lord Vaisvanara called Bahula (full). Therefore 
you are full of offspring and wealth. 


2. Therefore thou art healthy and prosperous. Whoever worships 
thus the Lord Vaisvanara, becomes healthy and prosperous and has 
Vedic glory in his house. That, however, is but the trunk of the Lord. 
and your trunk would have perished, if you had not come to me.” 


AY Mares Asa any AAI AMT E sary Ua 
WTA TWaihathe AAAS SF TATA AAA St MTA ATE TEATS 
Tra Greate iu sierra agate fread usafa fire ware 
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Baad orl A UAHA AMMA BRAGAT siart stat Barat 
afae area anifires sfer 2 


gta BrSyt: AVS: 1116 I 
SIXTEENTH KHANDA 
1. Then he said to Budila Asvatarasvi : “O Vaiyaghrapadya! 
Under what name dost thou worship the Lord Vaisvanara?” He replied, 
“As Apas (the Lord pervading the water, and called Apas or all- 
pervading”:) O holy king.” He said. “The Lord that thous worshippest 


is the Lord VaiSvanara called Rayi (the delight maker). Therefore 
thou art wealthy and flourishing. 


2. Therefore thou art healthy and prosperous. Whoever worships 
thus that Lord Vaisvanara becomes healthy and prosperous and has 
Vedic glory in his house. That, however, is but the loins of the Lord: 
and your loins would have broken, if you had not come to me.” 


AT Paralelctearerar wheaas aH ayaa sia oferta 
wTat trathata Maras a Wissen AMAT F TATA ATE Tear Ta 
UfaftadtsFaugtar a aga 1 steered uvafe frees agate 
fra vara adadd Qt a uae agama’ uel 
TAMA sfa-gared Urel A areata sant anifiesr sa 12 0 

Bit Aeaay: WTS: 117 
SEVENTEENTH KHANDA 


1. Then he said to Uddalaka Aruni “ O Gautama! Under what 
name dost thou worship the Lord Vaisvanara?” He replied, “As Prithivi 
(the Lord supporting the earth, and called so because He is vast), O 
holy king.” He said: “The Lord that thou worshippest, is the Lord 
Vaisvanara called Pratistha (firm stay). Therefore, thou standest firm 
with offspring the cattle. 


2. Therefore thou art healthy and prosperous. Whoever worships 
thus that Lord Vaisvanara becomes healthy and prosperous, and has 
Vedic glory in his house. Those, however, are but the feet of the Lord, 
and your feet would have given way, if you had not come to me.” 


ary tard & ae aa ferent Aart fagr atsaccey 
ee 
UAT MAaTeAAAAT NN Tee aT Uae darcy 
Aeangagfasaa: wer: pfaracien wate agen afeata wa: NS 
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Wear wa afectah afitad mean ctsaeeiaa 
STEAATSAAMA: 12 


SASTEM: VS: 1118 
EIGHTEENTH KHANDA 


1. Then he said to all six of them :—“Now you verily knowing 
this Vaisvanara Lord as if many, eat your food (i. e., have got your 
small reward). But he who worships this Lord Vaisvanara as of the 
size of heart and at the same time limitless, he eats food in all worlds, 
in all beings, and in all selfs. 


2. Verily of that Lord Vaisvanara, the head is the Good Energy 
(of thought), the eye is All-seeing, the breath is All-moving, the trunk 
is the Space containing All, the bladder is the Rayi (matter in the 
Astral), the feet, the earth; the chest, the altar, the hairs, the grass; the 


heart, the Garhapatya fire, the mind is the Anvaharya-fire, and the 
mouth the Ahavaniya-fire. 


saa: Sal-aet es ; 
Wgararora tarefa worepafauin wet gata wares 
aguante qatd wdegata fafa qarat afters 
ayvafeavanfaraarara tearsared gata wstar ae aTarert 
AMA HAaTASAg U2 


saa: WTS: N19 i 
NINTEENTH KHANDA 


1. At the time of eating, the firt morsel that is taken should be 
considered as a Homa material. The first oblation that he offers let 
him do so with the Mantra “Pranaya Svaha.” The Prana is satisfied. 


2. When the Prana is satisfied, the eye is satisfied; when the eye 
is satisfied, the sun is satisfied; when the sun is satisfied, the consort 
of Vayu (Dyau) is satisfied; when the consort of Vayu is satified, the 
Lord of Wisdom and Bliss is satisfied. The Dyau (consort of Vayu) 
and sun rule (the Eastern gate). When he, the Lord is satisfied, then 
follows the satisfaction of the sacrificer, with this offspring, and cattle, 
and he gets health, and energy and intellectual splendour. 


re at fecitan gard Wgargararal TaTehet SATEEN 1 SATA 
gate sist qafe sia gate agar aaa qaafa faereqata 
foal gang akes ferret aires aura acartaftd 
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qafe Usa UAT ASAT TeTaAAAAT 2 
ota fast: Gus: 1200 
TWENTIETH KHANDA 
1. Then when he offers the second oblation let him offer it saying: 
“Vyanaya Svaha.” The Vy4ana is satisfied. 


2. When the Vy4na is satisfied, the Ear is satisfied; when the ear 
is satisfied, the Moon is satisfied; when the moon is satisfied, the 
consort of Vayu (Dis) is satisfied, when the consort of Vayu is satisfied, 
the Lord of Wisdom and Bliss (Vayu) is satisfied. The (Dis) consort 
of Vayu and the Moon rule (the Southern Gate). When the Lord is 
satisfied, then the sacrificer is satisfied, along with his offspring and 
cattle. and he gets mangnanimity, bliss and Vedic splendour. 


seHfayt: GUS: 27 
TWENTY-FIRST KHANDA 
1. "Then when he offers the third oblation let him offer it saying 
“Apanaya Svaha.” The Apana is satisfied. 


2. When the Apana is satisfied, the speech is satisfied; when the 
speech is satisfied, the fire is satisfied, when the fire is satisfied the 
Prthivi is satisfied; when the Prthivi is satisfied, the Lord of Wisdom 
and Bliss (is satisfied). Prthivi and fire rule (the Western Gate). When 
the Lord is satisfied then the sacrificer is satisfied, along with his 
offspring and cattle, with health, energy and intellectual splendour. 


HT A AGA AAA BRAT SAMA LAV MATTE 111 
war qafa meat aa qafa usieegqafa uta qafa 
fagrrata fagia qed aks fagqea usiaygertatrcotenerta 
MEAT feet FAT WHAT UPLATE ASAT TATA AA AT tt 2 1 

ofa gifaiet: TTS: N22 1 
TWENTY-SECOND KHANDA 


1. Then when he offers the fourth oblation, let him offer it Saying 
“Samanaya Svaha.” Thus the Samana is satisfied. 
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2. When the Samana is satisfied, the mind is satisfied; when the 
mind is satisfied, Indra is satisfied; when Indra is satisfied, Vidyut 
(the consort of Vayu) is satisfied; when the censort or Vayu is satisfied, 
the Lord of Wisdom and Bliss is satisfied. Vidyut (the consort of 
Vayu) and Indra rule the Northern Gate. When the Lord is satisfied, 
then the sacrificer is satisfied, along with his offspring and cattle, 
with health, energy and intellectual splendour. 


AA A Ut AAA BRATS aM a CATS AAA 7 SATA 
qata agqqaia at qacrarrmeecaamt quia afeas 
AAPA HTTP eT ereSA EAT a AAT Get Fa WaT ARPT ATA 
STAT METAS U2 UI 


gla warfagt: GTS: 123 
TWENTY-THIRD KHANDA 


1. Then when he offers the fifth oblation, let him offer it saying 
“Udanaya Svaha.” Then the Udana is satisfied. 


2. When the Udana is satisfied, the Vayu is satisfied, when the 
Vayu is satisfied, the Akasa is satisfied, the Lord of Wisdom and Bliss 
is satisfied. The Vayu and Akasa rule (the central or Upper gate). 
When the Lord is satisfied, then the sacrificer is satisfied, along with 
his offspring and cattle, with energy and intellectual splendour. 


aa santagnimast Weta aargrMate vA Wagan, 
AAT Ut ee 
Wag Wasa et watan2u aaa qa whe uqada 
Rea Ged WIT: Wea a Wadd fagriaest Weta u3 u aa 
tafadara avers vasa cara agar ga eaifeta 
aee soit: 4 Bae afear ale AA weqarad wa Tealfot 
Varah eryarad sahara Stet 5 


Bia aafas: GUS: 1240 
TWENTY-FOURTH KHANDA 

He who, not knowing this Lord Vaisvanara offers an Agnihotra, 
he is like unto that person who removing the live-coals, offers libations 
on dead ashes. 

2. But he who knowing that Lord, thus offers an Agnihotra, he 
offers in fact oblation to all the souls animating all bodies in all worlds. 

3. As the tuft of the Isika reed entering into the fire is quickly 
reduced to ashes, thus indeed are burnt all his sins, who knowing the 
Lord, thus offers an Agnihotra. 
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4. Therefore, indeed. if such a knower gives what is left of his 
food to a Candala even, it would be offered in the Vaisvanara Self of 
the Candala. 


5. On this is the following stanza :—As here the hungry infants 
cluster round their mother, so do all beings have recourse te Agnihotra. 

In the Ch. Up. V. Il. 1 we read “what is our Self, what is 
Brahman” and again V.11.6, “You know at present that 
Vaisvanara Self tell us that” and further on V. 18. 1, “But he 
who meditates on the Vaisvanara Self as span long, he eats 
food in all worlds, in all beings, in all Selfs,” (Ch. Up. V. 11. 
6 and V. 18. 1). Further on we find a description of this 
VaisSvanara fire in the following terms (Ch. V. 18. 2, etc.). 

“Of that Self called Vaisvanara the heads is called the 
Sutejas, the eye is ViSva-ripa, the breath is Prthakvartma, 
etc.” 

(Doubt). —Now the doubt arises, what is the VaiSvanara 
fire. Is it the fire, by which the food that is eaten is digested, or 
is itthe Divinity called Agni, the presiding deity of fire, or is it 
the elemental fire, or is it Lord Visnu. For Vaisvanara is used 
in all these four senses, and since it is a common term, its 
meaning is not well defined, and may mean any one of these 
four things. To this objection the next Sutra gives the following 
reply: — 

SUTRA 1.2.25. 


AVA: ATAVUS SaragaT 111112 125 0 


ayant: Vaisvanarah, the (God called) Vaisvanara. The 
term Vaisvanara denotes Brahman. He who contains all men. 
aranut Sadharana, common ¥tee Sabda, term or word fayrerg 
Visesat, because of the distinction. 

25. The term Vaisvanara in the Chandogya passage 
V.11.6., and 18. 1., denotes the Supreme Self, because 
this common term Vaisvanara is qualified by epithets 
which are distinctive attributes of the Lord. —56. 
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COMMENTARY. 

The Vaisvanara of the Ch. Up. passage denotes Visnu 
because the common terms is qualified there by the attributes 
of Visnu.. The sense is this, that though this word Vaisvanra is 
used in those passages as a general term, yet it denotes Visnu. 
Because common terms like “heaven is its head,” etc., when 
qualifying this VaiSvanara, restrict its scope to Visnu. As the 
common terms Atman and Brahman are restricted to Visnu. 
Moreover, the result which a person gets from the knowledge 
of VaiSvanara is such which can only be obtained from the 
knowledge of Visnu. Thus that text says “As the fibres of the 
Isika reed when thrown into the fire, are burnt, thus all his sins 
are burnt” (V. 18. 1. & 24. 3). Now the burning of sins, is a 
distinctive mark of Visnu, for no one can burn away sins but 
He. Therefore, Vaisvanara means. Visnu. Moreover, 
etymologically also, the word Vaisvanara may mean Visnu; 
for it is composed of two words Visva meaning “all,” and nara 
meaning “men;” namely, “He who contains all mean within 
himself” and such a Being is Visnu. 


SUTRA 1.2.26. 


PATO TAT Catfaea W112 126 


eee, Smaryamanam, mentioned in Smrti. Sar, 
Anumanam. inference. fam Syat, may be gfe iti, because. 

26. The Smrti text rnay also be an inferential mark of 
the VaiSvanara being the Highest Self. —57. 

COMMENTARY. 

The word “iti” denotes a reason. In the Bhagavad Gita 
(XV. 14) the word Vaisvanara is expressly applied to the Lord. 
ate Ava Yat fora eeatfsta: “1, having become Vaisvanara, 
take possession of the bodies of breathing things.” Here a truth 
about Visnu is declared, in a Smrti passage, and from it we 
may infer that the Vaisvanara Vidya taught in the Ch. Up. also 
refers to this mystery of Visnu. Hence Vaisvanara is Visnu. 
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In the next Sutra, the author removes the doubt, that the 
VaiSvanara may denote the gastric fire. 


SUTRA 1.2.27. 
vreaifesat sad: Uheasarret afer aa 
AATSUSyUS Maa sae aasqary sg 7 12 127 


yrearfesa: Sabdadibhyah, on account of the words, etc. 

aray Antar, within. Wfeteartd Pratisthanat, because of abiding. 
a Ca, and Af Neti, not so. Aq Cet, if. 7Na, not. ae Tatha, 
thus. @fe Drsti, meditation on Visnu. 3aeyta Upadesat, because 
of being taught. 3t47aTq Asambhavat, because of impossibility. 
qeafaay Purusa-vidham, having the shape of a man. 3ift Api, 
also. @WLCa enam, and Him. stead Adhiyate, they read. 

27. "If it be objected that VaiSvanara cannot be 
Visnu, because there are express words Stating 
otherwise, and because it is described as abiding within 
the body of man, we say, no; because meditation on 
Visnu is thus taught : because it is impossible that it 
should denote anything else in this passage; and lastly, 
because they describe Him as having the shape of a 
man. —58. 

COMMENTARY. 

An objector says : Vaisvanara cannot be Visnu_ for two 
reasons, first there is an express text saying that Vaisvanara is 
fire; and secondly, it is described as abiding within the body, 
and performing some functions therein. For says the text 
:— “Ayam Agnir Vaisvanarah” this Fire (is) VaiSvanara. Here 
the two words “Agni” and “Vaisvanara” are shown in case of 
apposition, moreover in the section under discusion we find 
“the heart is the Garhapatya fire, etc.” (Ch. Up. V. 18. 2.). It 
represents the Vaisvanara fire as abiding within the heart, and 
constituting a triad of sacred fires. Moreover, further on, it jg 
shown that this VaiSvanara is the fire on the altar of the heart, 
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in which internal offerings to Pranas are made. It is also 
represented as shaped like man and abiding within man, in a 
Vedic passage. For all these reasons Vaisvanara is not Visnu. 


The present Sutra answers all these objections. The 
VaiSvanara is not the gastric fire, because Visnu is described 
as such, in order to teach meditation on Him, in the form of 
Internal Fire. If it meant the gastric fire, then the description 
of the heaven, etc., being its head, would be in appropriate, so 
also the Vajasaneya Brahmana declares : —@ a @eadarhtst avarat 
qeatad yeasd: ufdftstd dazu “He who knows this Agni 
Vaisvanara, shaped like a man abiding within man.” (Satapatha 
Br. X. 6. 1. 11). If it meant the gastric fire, it would no doubt 
harmonise with the description as abiding within man, but the 
further description that it has the shape of man, would not be 
congruous. While in the case of Visnu, both descriptions become 
harmonious. 


Next the author sets aside the view, that Vaisvanara of this 
passage means the devata called Agni, or the elemental fire. 


SUTRA 1.2.28. 
HATS A SAAT ATS U1 12 128 


att UWq Ata eva, therefore, for this reason also. 4 Na, not. 
@aat Devata, the presiding deity of fire. 44 Bhatam, the 
element of fire. @ Ca, and. 


28. For the same reason Vaisvanara is not the 
presiding deity of fire, nor the element fire. —59. 


COMMENTARY. 


An objector says : The presiding deity of fire is a mighty 
being, possessing great lordliness, power and heaven, etc., may 
very appropriately be its head and other members, and therefore 
the passage may very well apply to him. It may also apply to 
the elemental fire also. Thus the following mantra of the Rg 
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Veda shows that Agni alo possesses the same attributes: —(Rg 
Veda X 88. 3) :—- 


St IAT Yhaat araaarandart Veet srahtanz ti 

“Who is the form of sun pervades the earth, the heaven and the 
interspace, that Fire, etc.” 

To this objection, we reply, that for the reason already 
given, VaiSvanara is not the deity of fire, nor the elemental 
fire, but the Supreme Brahman. No doubt in the mantra above 
quoted, Agni is spoken of in very high terms, but they are 
mere words of praise and should not be taken in their literal 
sense. 

NOTE: — We rather think that Agni praised in hymn 88 of Book 
X of Rg Veda may very well mean the Supreme Lord or His first 
begotten, the Anointed, the Primal Sacrifice. 

The word Agni itself directly and primarily denotes the 
Supreme Brahman also, just like the word Vaisvanara. This is 
the opinion of Jaimini and the author mentions it in the next 
Sitra. 


SUTRA 1.2.29. 


Maracas SAT: 112129 0 


Maa Saksat, directly. 31f& Api, also. 3tfatterq Avirodham, 
no objection; no contradiction. SfAFI: Jaiminih, the sage 
Jaimini. 

29. Jaimini is of opinion, that the word “agni” directly 
may denote the Supreme Brahman, without any 
contradiction. —60. 

COMMENTARY. 

As the word Vaisvanara literally means “He to whom 
belong all men,” or “who is the leader (nara) of all (visva),” 
so the word agni and similar other Vedic words denote 
etymolcgically the Supreme Brahman. Agni is derived from 
the root “agi” fo go; with the suffix ‘ni’ 2: a: Agni thus 
means: —“He who leads others” or “who gives birth to al] 
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others.” Angayati iti agnih : “the producer or generator of 
all,” or agre nayati iti agnih. Therefore etymologically the word 
agni means Visnu, and so there is no contradiction in the phrase 
“agnih vaisvanara;” for both mean the same thing. 

In the above passage of the Chandogya Upanisad under 
discussion, agni vaisvanara is described as having the size of a 
span. How can the non-limited Brahman, be limited by the 
measure of a pradesa or a span? To this objection the author 
answers by the following Sitras :— 


SUTRA 1.2.30 


SPST RMA: 11:12 1300 


aifiterh: Abhivyakteh, because of manifestation. 3f@ iti, 
thus. 3yatea: Asmarathyah, the sage Asmarathya. 

30. The sage Asmarathyah is of opinion that 
VaiSvanara is represented as having the measure of a 
span, because thus He manifests himself in the heart 
of His devotees in meditation. —61 

COMMENTARY. 

The devotees who meditate on Brahman in their heart as 
having the size of a span, see him of that size, because He 
manifests himself to them in that form. This is the opinion of 
Asmarathya. 

SUTRA 1.2.31. 


arpeqahte araft: 111121370 


arqeqd: Anusmrteh, because of remembering or 
meditating. gf Iti, thus. @taft: Badarih, the sage Badari. 

31. The sage Badari is of opinion, that this measure 
of a span is a mental device, to facilitate 
meditation. —62. 

COMMENTARY. 


The size of the heart is that of a span, and as Brahman is 


meditated as abiding in the lotus of the heart, the man 
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involuntary associates him with the size of a span. This mental 
association or suggestion or Manusmrti is the cause why 
Brahman is called pradesa matra, the measure of a span. This 
is the opinion of Badari. 


SUTRA I.2.32. 


aarnhfa SPreaante aotate 1 12 132 11 


aad: Sampatteh, because of lordliness or majesty. sta 
iti, thus. Afar: Jaiminih, the sage Jaimini. aw Tatha, in this 
way. f€ Hi, because. avtate DarsSayati, (the Sruti) shows. 

32. According to Jaimini the Brahman is said to be 
of the measure of a span, on account of His mysterious 
powers, and because the Sruti, in other passages, shows 
that the Lord possesses such powers. —63. 

COMMENTARY. 

Though the Lord is all-pervading, yet He is said to have 
the size of a span, because of His samapatti or lordliness and 
possessing inconceivable mysterious power, by which He can 
appear as such, and this span-body does not limit or condition 
Him. This is the opinion of Jaimini. The reason for this is that 
there are direct texts showing that the lord possesses such 
trascendental powers. As says a verse :—dimh ‘fad 
afeaarrafesrert “He is one Govind whose form is sat, cit and 
ananda.” Wentsft ay agen at asia i! Who though one, appears 
in manifold forms.” The texts like these show that on account 
of His inconceivable power, apparently contradictory attributes 
are co-existent in Him. Such as though He is knowledge, He 
appears as having a body, though He is one, He appears as 
many, etc. This will be explained in greater detail as we proceed 
further. Though all-pervading there is no impropriety in 
ascribing to Him a limited form. 

SUTRA I.2.33. 


BTeAfert AATARATT 7 12: 133 
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smearifa Amananti, they recite, record or declare. @ Ca 


and. Wt Enam, this, the inconceivable power. sifary Asmin in 
that, in Him. 


33. They (the Atharvanikas) recite a text with 
regard to Him, as to this power. —64. 


COMMENTARY. 


The possession of this mysterious power by the Lord, is 
directly recorded in their text, by the Atharvanikas as regard to 
the Supreme Self. Thus in the Mundaka Upanisad He is said to 
be without hands or feet, yet seizing all and going everywhere 
(I. 1. 6), “He is said to possess inconceivable paradoxical 
powers” (III. 1. 7). So also in the Kaivalya Upanisad 21 :— 
ararforaretseufaragten: “I am without hands or feet, my powers 


are mysterious.” So also the Smrti = says:— 


sreavantaeiaeeyiicn: | “The Self, the Lord transcendental 


possesses infinite powers” (Bhagavata Purana). 


By giving above the opinions of several sages, like 
Asmarathya, etc., it is not to be understood that there is any 
conflict between their opinions and that of Vyasa. The sage 
Vyasa holds all those opinions. They but reflect a portion of 
his mind. As says a text :— 


arrkaaarie faker aff at 
AACA HA Ferri 


“Other sages severally take up as their own, a few of the judgments 
that form part of the spacious mind of Vyasa and make use of them, 
even as houses, etc., enclose portions of space.” (Skanda Purana). 


Here ends the Second Pada of the First Adhyaya of the 


Vedanta Sutras and of the Govinda Bhasya of Baladeva 
Vidyabhtsana. 


ADHYAYA FIRST. 
PADA THIRD. 


May the king of the Devas, who out of His great 
compassion, supports this whole universe of helpless beings, 
be propitious to me : may that Govinda, Lord of Supreme Bliss, 
draw my heart towards Him. 


Adhikarana I. —The abode of heaven, etc., is God. 


In this third pada or chapter, some texts will be discussed, 
in which there are express indications that may apply to the 
Jiva or Pradhana, but which however are to be construed as 
applying to Brahman. 


Visaya : Thus in the Mund. Up. (Il. 2. 5.) we find :— 
maha at: gferat arated A: ae utve aa: | 
Was AAT SAAN ara feroay siya Ae: 1! 


“He in whom the heaven, the earth and the sky are woven, the 
mind also, with all the vital airs; know Him alone as the Self, and 
leave off other words, He is the bank (Setu) of the Immortal.” 


(Doubt): — Here arises the doubt, whether the being spoken 


of as the abode of heaven, earth and so on, is the Pradhana or 
the Jiva or the Supreme Brahman. 


(Purvapaksa): —The Parvapaksa maintains, that it refers 
to the Pradhana, because it is the cause of all effects; therefore, 
it is more appropriately said to be the abode of heaven anq 
earth, etc. And it is very rightly called the Bank of the Immortal: 
just as milk comes out of the udders of a cow in order to nourish 
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the calf, so the Prakrti, though Unintelligent, engages to bring 
about the release of the individual soul or Purusa, and is rightly 
called the Bank of the Immortal. The word Atman or Self is 
metaphorically applied to Prakrti, either because she gives 
everything pleasant to the individual soul, or because she is 
All-pervading. Or the above passge may refer to the Jiva, who, 
as enjoyer of all experiences, may well be said to be the abode 
of heaven and earth, for the abode of heaven and earth refers to 
the things experienced by the soul. Moreover it is a well-known 
thing that the mind and the vital airs (mentioned in the above 
mantra) abide in the Jiva and are charactristics attributes of the 
Jiva. 


(Siddhanta): — To this the author replies by the following: — 
SUTRA 1.3.1. 


Dra at CANT SRT 713170 


@- Dyu, heaven. 4- Bhi, earth. af Adi, etc., and the 
rest. 3aaqq Ayatanam, abode. t4@ Sva, peculiarly its own. 
Beata Sabdat, because of the word. 


1. The abode of heaven, earth, etc., (mentioned in 
the Mund. Up.) is verily Brahman, because the peculiar 
term used about Brahman occurs therein. —65. 


COMMENTARY. 


The peculiar term designating Brahman is the phrase “the 
bridge of the Immortal,” a phrase which is never applied to 
prakrti or Jiva. The word Setu translated as Bank or bridge, 
comes from the root sinoti, meaning to bind and so the phrase 
Amrtasya setu means, “He who causes Immortality to be 
obtained or the Giver of Immortality.” Or the word Setu may 
mean bridge or bank, and is used here as a simile, that is to 
say, Brahman is like a bridge, that thrown over rivers, etc., 
helps one to reach the other bank; so He is like a bridge, to 
cross over this ocean of Samsara and reach to the other bank 
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which is Mukti. Therefore the phrase “the bridge of the 
Immortal” being peculiar to Brahman, the above passage refers 
to Brahman. Moreover there are other texts to the same effect, 
showing that Mukti is given alone by Brahman, namely, 
Brahman alone is the Giver of Immortality. “Knowing Him 
alone one crosses over deth, etc.,” says another text, (Svet. 


Up. ata fafecarsfergeqate tt). The author gives a further reason, 


in the next stitra : — 
SUTRA I.3.2. 


PMA SUS STA 13:12 


Wm Mukta, the released. Saget Upasrpya, creeping up to, 


resorting to. @Aeyte Vyapadesat, because of distiact pointing 
out, because of declaration. 


2. Because it is declared, that this abode of heaven 
and carth, is the summit to which the Released slowly 
creep up. —66. 

COMMENTARY. 

In a subsequent mantra of the same Upanisad, we find the 

following declaration : — 


Uel Ua: Uae Saaul Gate Gest TaN 
dat fagry quaure faa Prart: Ure aTeqUrea 03 1 


“When the seer sees the golden coloured Creator and Lord as the 
Persons from whom Brahma arises, then possessing true knowledge, 
be shakes off good and evil, and, free from passion, reaches the 
highest similarity.” —-(Mu. Up. Ill. 1. 3.) 


This Being whom the Released reach cannot but be 
Brahman. 


SUTRA 1.3.3. 
AAMAS Sar 1 13 13 0 


a4 Na, not. SAM Anumanam, the inferred one, ; ; 
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Matter. 3tdqgtsatd, A-tad-Sabdat, because there is no word 
denoting it. 


3.The Pradhana is not the abode of heaven and 
earth, because there is no word denoting it to be found 
in that passage. —67. 

COMMENTARY. 

In the passage under discussion, there is no word 
describing the non-sentient and unintelligent Pradndana. 
Therefore Pradhana, called here “the inferred one,” is not the 
abode of heaven and earth. On the other hand, words like 
“omniscient,” etc., are found there. 


SUTRA 1.3.4. 
WO AN1 3 14 1 


wWror-%Jeq Prana-bhrt, the supporter of prana, /.e., the Jiva 
a Ca, and. 


4. The individual Soul also is not the abode of heaven 
and earth, because there is no word denoting it, in that 
passage. — 68. 

COMMENTARY. 

The word “not” is understood here, from the preceding 
sutra : so also the clause giving the reason, namely, a-tad- 
Sabdat “there is no word denoting it.” Nor the word atman, 
employed in that passage, can be taken to mean the Jiva only. 
For the word “atman” is derived from the verb vatati “to go,” 
and means the All-pervading Brahman, primarily; and 
secondarily, only it denotes the individual soul. Moreover the 
epithets like “all-knowing,” etc., found in the above passage, 
are appropriate only to Brahman. Therefore, because there is 
absence of words denoting the Jiva in that section, therefore, 
the abode of heaven and earth cannot be the invidual soul. 

The individual soul is not meant for this additional reason 
also. 
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SUTRA 1.3.5. 


DeeTTS yg 17:13 15. 


We Bheda, difference. Ady Vyapadesat, because of 
the distinct pointing out. @ Ca, and. 

5. And because the difference between the individual 
soul and the Supreme Self is distinctly pointed out, in 
that passage; therefore, the Jiva is not the abode of the 
heaven and earth, etc. —69. 

COMMENTARY. 


The phrase “know Him alone as the atman” (II. 2. 5) 
distinctly shows that the Brahman alone is the true Atman, and 
is separate from the Jiva. 


SUTRA 1.3.6. 
WALT U7 13 16 Ul 


YWeRtond Prakaranat, because of the context. 
6. The context also shows that the Jiva is not the 
abode of heaven and earth, etc. —70. 
COMMENTARY. 
The Upanisad opens with the question : fq faara 
adfud fasta waft “Sir, what is that through which, if it is 
known, every thing else becomes known” (I. 1. 3). This question 


relates to Brahman, and so the answer must refer to Him and 
not to Jiva. 


SUTRA 1.3.7. 
faeqeagat AUIS ITU 


feaft Sthiti, abiding. SteArary_ Adanabhyam, eating. @ 
Ca, and. 


7. And on account of differences of state of the two 
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birds, one merely abiding and the other eating, it is 
not the Jiva that is referred to here. —71. 
COMMENTARY. 

After having premised that He is the abode of heaven and 
earth, the Sruti goes on to say : BI quot aaqst Marat Bar gat 
uterastt | dara: fro caigreaasfitrarnsita i “Two 
birds of beautiful plumage, inseparable friends, nestle on the 
same tree. One of them eats the fruit, thinking it to be sweet, 


without eating the other merely abides and shines” (Mu. Up. 
If. 1. 1). 


Now this being, that merely abides and shines, would not have 
been Brahman, in that case only, if there were not in the preceding 
passage, the statement that he is the abode of the heaven and the 
earth, etc. For had the Brahman not been mentioned in this passage. 
then the sudden mention of Brahman in this bird passage. would have 
been irrelevant. While the description of the Jiva would not have been 
inappropriate, for as the Jiva is well-known. it has been described 
here. For his reason also the abode of heaven and earth is Brahman. 

Note. — Of the two birds, the one that merely illumines, would 
have referred to non Brahman, if the preceding passage (Mund. II. 2. 
5) had not referred to Brahman. In order to make this “bird-passage” 
applicable to Brahman, it is absolutely necessary to make “the heaven- 
earth” passage also applicable to Brahman. 


Adhikarana II. —The Fulness is Brahinan. 


(Visava):—In the Chandogya Up., in answer to the 
question of Narada, the blessed Lord Sanatkumara after 
describing Name, etc., says :—“The Bhima ought to be 
enquired into.” Then Narada says :—“teach me O Lord, the 
Bhima.” Then Sanatkumara says :— “Where on sees nothing 
else, hears nothing else, knows nothing else, that is fulness 
bhaman.) Where one sees something else, hears something 
else, knows something else, that is the Little (Alpam)” (Ch. 
Up. VII. 23. 24). The whole passage is given here : — 


| 
| 


| 
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FIRST KHANDA 


3% aes wae sia sora GAHAN ANT Baral Aset at 
Made ade Hed aaa 1 a Barra, wratseaty aqdg 
arraarreratnt aga fatrereaga toad Aart ae fers uigt cat Pate 


feoddaeniteat AMAALINZ I ATT at watadl aayde: anda 
wMadugaqa sane AHacarrarata u4 uw A Al AT wala 
AAA Wet TARA AAT SMTA Valet At Ara Tala sheet wat 
Ae wa sft AEN ara yatseitfa Tar weary weltfeafer 5 ul 


Bid WIA: GUS: 117 


1. Narada approached Sanatkumara and said, “Teach me, Sir.” 
He said to Narada “tell me first what thou knowest already, then come 
to me and I shall tell thee, what is beyond that.” 


2. Narada said “I know, Sir, the Rg Veda, the Yajur Veda, the 
Sama Veda, and the Atharva Veda, the fourth; the Itihasa Purana which 
is a fifth book among the Vedas; the science of ancestors, the science 
of numbers, the science of Devatas, the science of treasure finding, 
the undivided original Veda and its twenty-four branches, the 
Superhuman Deva sciences, the science of Brahman, the science of 
ghosts, the science of politics, the science of stars, the science of 
serpents and Deva-officials (Gandharvas); all this I know, O venerable 
Sir.” 

3. “But Sir, with all this, I am like one who knows the Mantras 
only (I know the names of the Lord only), but not the Lord. I have 
heard from personages like you honor, that he who knows the Lord 
overcomes the grief.I am in grief. Therefore, O Sir, take me over this 
ocean of grief.” Sanatkuméra said to him “whatever you have read is 
verily only the name of the Lord.” 


4. Verily Name is the (presiding deity of the) Rg Veda, the 


Veda, the Sama Veda, and the Atharva Veda, the fourth, and the rest. 
All these are verily Name only. Meditate on Brahman in the Name. 


Yajur 
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5. He who meditates on Brahman in Name, gets freedom of 
movement throughout all that region over which Name has her scope; 
he who meditates on Brahman in Name (Usa). 


“Is there something better than Name?” “Yes, there is something 
better than Name.” “Sir, tell it me.” 


SECOND KHANDA 


anata weit wadt arat wad famaafe ade 
aMmaaniaedut aqetreante ararareata 1 i set wat arett sya 
Sta arat ara sasedifa aa sovary waltfeatea 2 0 


ofa fydtazaves: 112 11 


1. Speech is better than Name. Speech makes us understand the 
Rg Veda, Yajur Veda, Sama Veda, and as the fourth the Atharvana, 
and the rest. Meditate on Brahman in speech. 


2. “Is there something better than speech?” “Yes there is 
something better than speech.” “Sir, tell it me”. 


THIRD KHANDA 

Wl aa areal yet gar a | amet F al wet gh arsait 
Ahead aaa awa a wtsquafa a aal aaa waa 
Tarrehtatacaareta wat fF wer aa sareater 1 un ster wera war 
We sia wat ara wars at Tar Taltfeae 112 


ote qt: GUS: 13 0 


1. Mind is higher than Speech. For when two myrobalans or two 
plums or two Haritaki-fruits, are held in the closed-fist, they are therein 
enclosed, so are Name and Speech included in the mind. When one 
wishes to study the Mantras, he does study them, etc., in Mind is 
Brahman. Meditate on Brahman in Mind. 

2. “Is there something better than Mind?” “Yes, there is something 
better than mind.” “Sir, tell it me.” 


FOURTH KHANDA 

Aged aa Wat yarstel Ft UscIads as Wea aaa 
apTenrate aa a Ue ahd Bay HUTT 7 uw ae aahr 
agar agement aged ufaftott @ ur dace: 


152 The Vedanta-Siitras 


Pancaqarafai2u st wa: Waeweya sf dneuga 
Vase TH ary aatirata 3 


gta aq: GUS: 14 


1. Will (Mitra) is better than Mind. For when a man wills, then 
he thinks in his mind, then he utters speech, and sends it fourth in a 
name. In a name all Mantras are included and in Mantras abide all 
ritual works. 


2. All these, therefore, have their one refuge in will. Have the 
will as their Lords. and abide in will and so on. This is will. Meditate 
on Brahman in will. 


3. “Sir, is there something better than will?” “Yes there is 
something better than will.” “Sir, tell it me.” 


FIFTH KHANDA 
fad ala aScaeyal Fal a UdaasaT GaAcTaasy WaT 
arertrate any areata ae war wen ahead Aor Sea AUT 7 At 
arm a a waft fader facnrenh fora ufattenth 


Farrqareafa 2 u afer srrafverarasya sta fearatgra sense aay 
WTA STatieafs 3 


ott Waa: GUS: 15 


1. Flickering memory (Agni) is verily greater than will. For when 
aman recollects, then he thinks in his mind, then he sends forth speech, 
and sends it forth in a name. In name all Mantras are included, and in 
Mantras abide all ritual works. 


2. All these (beginning with mind and ending in sacrifice) have 
Citta as their centre, have Citta as their lord and are supported in 
Citta. Meditate on Brahman in Citta. 


3. “Sir, is there something better than Citta?” “Yes, there is 
something better than Citta.” “Sir tell it me.” 


SIXTH KHANDA 


ar ara fraasyat earadta gferet eradaratet cardia 


dreatadrarat earadea cedar arrdtra aii 
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aa wat samiqya sit emigre yatseife at sary 
aattrata 2 


Bit Wes: TTS: 116 


1. Dhyana is better than Citta. The earth is in meditation, as it 
were; and thus also the sky, the intermeditate region, the heaven, the 
water, the mountains and Divine Men. Meditate on Brahman in Dhyana. 


2. “Is there something better than Dhyana?” “Yes, there is 
something better than Dhyana.” “Sir, tell it me.” 


SEVENTH KHANDA 
faa aa carrey fara at aad fara age 
WAaenaad UUs Wsaas Vas oles frat 
faamifa faarrqareate i071 1 sift srrat fagrmrasya sta faartera 
WA Seiiat TH wary Wat feafear 2 


Sta AUIH: TTS: 117 


1. Understanding is better than Dhyana. Through understanding 
one understands the Rg Veda, the Yajur Veda, the Sama Veda, and as 
the fourth, the Atharvana, and the rest, food and its savours, this world 
and that, all this we understand through Understanding. Meditate on 
Brahman in Understanding. 


2. “Sir, is there something better than Understanding?” ~ Yes, 
there is something better than Understanding.” “Sir, tell it me.” 


EIGHTH KHANDA 

ae ara faarrasyarsta & ord fasiradtant acta A 
Wal aot vara waghtrary utaktar wata 
WaAlager wala sitar vata wat wala atear waa Hat wats 
fasten srafa aert a ofadt frsate aera eer aides udar 
at tare ae sraya Ss aaTfa a quraseuaa: 
qrerarcneadetiitctch Fert HHenftatsatt eToAaa 1 a at 
aa weed Magra Ad TARA Bat arramil safe at ac 
PA TAskea wa Te Set AetgTa YAK TA war 
aatteatea 2 11 


geteed: GUS: 18 il 
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1. Spiritual power is verily greater than Understading. Here in 
this world, one powerful man of spirit makes a hundred men of 
understanding tremble. If a man is spiritually powerful, he rises to 
higher planes, rising to higher planes, he serves the Masters, serving 
the Masters, he attracts Their attention, attracting Their attention, he 
gets Their teachings and gets Their audience; then he ponders over 
Their teachings and beings to understand them, and act upon them; 
thus he becomes wise. By power, the earth stands firm, by power the 
intermediate world stands firm, by power the Deva Loka stands firm, 
by power the mountains and Divine men, by power the cattle and birds 
and herbs and trees and beasts down to worms, insects and ants stand 
firm, by power the world stands firm. Meditate on Brahman in Power. 


2. He who meditates on Brahman in Power gets freedom of 
movement through the region on which Power has his scope. He who 
meditates on Brahman in Power. “Sir, is there something better than 
Power?” “Yes, therse is something better than Power.” “Sir, tell it 
me.” 


NINTH KHANDA 


wa aa aenayag; staqarafaui iu set wtatsarasya 
SASS TASHA TH ETA Tet ieafer 12 UI 


ght Tan: GUS: 19 


1. Food (Aniruddha or spiritual love) is better than power (spiritual 
knowledge). Meditate on Brahman in food. “Sir, is there something 
better than food?” “Yes, there is something better than food.” “Sir, 
tell it me.” 


TENTH KHANDA 


At AT saayaereaTelal Y*teet wala saetay UOT stax 
arial ufqerdiaa dar qahetaear-at: WON vara ag wfaeata 
Ty SoTeA AA 1 Ni BRT wa SQV YI SAAN area Yatsedfa aad 
WTA Tathcafer 12.0 


gia Sera: VS: 11001 


1. Water (Prana or Spiritual Peace) is higher than food 
love). Therefore, if seasonable rain were not to fall, al] livi 
become wretched from a dread of food being scantily prod 
if the fall of rain is seasonable, all living beings rejoice, s 


(Spiritual 
ng beings 
uce; while 
aying there 
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will be plenty of food. Meditate on Brahman in water. 


2. “Sir, is there something better than water?” “Yes, there is 
something better than water.” “Sir, tell it me.” 


ELEVENTH KHANDA 
Ast aT aN Yaa Ug ayer eraraata carehigirerter 
Praata aftteafe ar sfe aar sareater 7 ui aifeer srrrereatorar syet ster 
Asat are spe seifer ar ear] aeltfearher 12 


Sela: GUS: 111 


1. Fire (Indra or the fire of genius) is verily greater then Water 
(Spiritual Peace). Therefore, when it pervading the air, heats the 
atmosphere, people say “It is warm and sultry, it will rain.” Meditate 
on Brahman in Fire. 


2. “Sir, is there something better than Fire?” “Yes, there is 
something higher than Fire.” “Sir, tell it me.” 


TWELFTH KHANDA 
BT aa Astat Yar_ srenrerTqareata u1 Nl sihet wa 
THOT TTA SASHIMI GS VASE Tat wary aaltfrater 2 U 


Bla greet: GUS: 120 


1. Ether (Uma or the steady light of genius) is higher than Fire 
(or the fire of genius). Meditate on Brahman in Ether. 


2. “Is there something better than Ether?” “Yes, there is something 
better than Ether.” “Sir, tell it me.” 


THIRTEENTH KHANDA 


GU AT SHOTS: SAATTaa U1 BRST STATA: SATIS 
ofa erga yatsaitta tat sora watfeafea n2 


ofa Sealtagt: GUS: 113 i 


1. Memory (Rudra or Spiritual Omniscience) is higher than Ether 
(or Spiritual genius). Meditate on Brahman in Memory. 


2. “Sir, is there something better than Memory?” “Yes, there is 
something better than Memory.” “Sir, tell it me.” 


FOURTEENTH KHANDA 
SINT ae SNIQVTRATgl A UNI Barta HrAifer Hea 
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UAT J UY] PASSA SAR AHA Sasa STMT TAT 7 SARS STAT 
STMT YS SANTA ala Waseda TH wary Haltfrafa 2 


gta aqdet: GUS: 1114 tI 


1. Hope (Sarasvati or the bliss of divine vision) is better than 
Memory. Kindled by Hope, Memory reads the sacred Hymns, performs 
sacrifices, desire sons and cattles, desires this world and that. Meditate 
on Brahman in Hope. 


2. “Sir, is there something better than Hope?” “Yes, there is 
something better than Hope.” “Sir, tell it me.” 


FIFTHEENTH KHANDA 


Wit a SVT Yara aT ant Art aalian Taafary wut 
ad waft wror: wrt arta wrt: wrot eerfa wore cerfa wro & 
POAT WOT ATAT WOT TAT WOT: STAT TUT SAAT: WTOTY ATRTOT: 117 
Won @aatt waaifot safa Gar we wa uyada Wary 


Vatasmatrardt watt ase agaricarenitafaarrentt 
qararagate 2 1 


gtat Usayt: TVS: NAS 


1. The Chief Breath (Prana) is verily greater than Hope. As the 
spokes of a wheel are all attached to the nave, so in this Chief Breath 
are all attached. But the Chief Breath himself moves, through the 
Supreme Breath. The Supreme Breath gives to the Chief Breath all 
that He desires, (when the Prana meditates for souls to the Supreme); 
yea gives to him, his very life. This Supreme Breath is verily father, 
the Supreme Breath, the sister: the Supreme Breath, the teacher; the 
Supreme Breath, the priest. 


2. The Supreme Breath verily exists in all these. He who sees it 
thus, perceives it thus, knows it thus, becomes the teacher of the highest 
truth (ativadin). If the people say to him, thou art an Ativadin, let him 
say I am an Ativadin. He need not concel it. [“Is there, Sir, something 


higher than Prana”? “Yes, there is something higher than Prana.” 
“Sir, tell it me.”] 


SIXTEENTH KHANDA 


Wd at sifdadit a: aatiftaah ae wa: wariftaartfer 
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aed wa fatranrfaaaatata aed serat fatare statu 
Bfa STSeT: VS: 1116 


1. (The Lord called the True is higher than Prana). But he is 
reality is (a higher) Ativadin, who declares the Lord Visnu to be the 
True. “Sir, may | become an Ativadin by the grace of the True?” “But 


we must (first) desire to know the True.” “Sir, I desire to know the 
True.” 


SEVENTEENTH KHANDA 
Fel fares ae defa Terr aed dete ferme ae 
aete faa aa fafaarfaceafita faa werat fate sta 7 i 


Slat AIST: TS: 117 


1. When one understands (Good Lord as Omniscient) then one 
declares the Good Lord (Satyam). One who does not understand (Him 
as Omniscient), cannot declare Him as the Good. Only he who 
understands the Omniscient, can declare the Good. This Omniscient. 
however, we must desire to understand. “Sir, I desire to understand 
the Omnisicent.” 


EIGHTEENTH KHANDA 
Bara waase fasta arrat farsa Areata ferme Afcreceta 
fafianfaaaata ate srrat fafarare sie ti 


Seeley: GUVs: 18 ll 


1. When one realises Him as the Thinker, then one knows Him 
as Omnisicient. One who does not so realise cannot understand Him 
as Omniscient. Only he who knows thus understands the Omniscient. 


This Thinker, however, we must desire to understand. “Sir, I desire to 
understand the Thinker.” 


NINETEENTH KHANDA 


eT S SATA WAM AMT AYN eae AAA oat a 
Fatsrenfaceata stat erat fafa sft 117 


SHA: WS: 1119 tI 
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1. When one knows Him as Holy, then one knows Him as 
Thinker. One who does not know Him as Holy, cannot know him as 
Thinker. Only he who knows Him as Holy, can know Him as Thinker. 
This All-holy. however, we must desire to understand. “Sir, I desire 
to understand the All-holy. 


TWENTIETH KHANDA 


aera Racecar steanta aaa steate Pitctcara steanter 
Fra aa fafartaaate Frat snrat faterare sfait a 


Sta fast: US: 20 


1. When one knows Him as firm, then one believes Him holy. 
One who has no knowledge of His firmness, cannot believe Him as 
holy. Only he who knows Him as firm, believes Him as holy. This 
firm Lord, however, we must desire to understand. “Sir, I desire to 
understand the firm One.” 


TWENTY-FIRST KHANDA 
wat a arta aca areca Fics aca Fiftacate 
aitreda fatsartaacata aid stat fatsrare gfe 7 u 


sama: GUS: 1121 01 


When one knows Him as Creator, he knows Him as having 
firmness. The man who does not know Him as Creator, can never 
know Him as having firmness. He alone knows Him as firm, who 
knows Him as Creator. The Creator, therefore. should one desire to 
know. “Sir, I desire to know the Creator.” 


TWENTY-SECOND KHANDA 
Ual a Be wuasa Hols Wea Hea Hult Yara eA 
att Ge aa fatenficcatata qe wren ferfstare ster 1 


sta eifast: que: 122 01 


1. When one knows Him as Pleasure, He knows Him as the 
Creator, he who does not know Him as Pleasure, does not know Him 
as Creator. Realising Him as Pleasure alone, one knows Him as Creator. 


This Pleasure, however, we must desire to understand. “Sir, I desire to 
understand pleasure.” 
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TWENTY-THIRD KHANDA 


aa wor ae aa aed Gana, sta aa, yarda fafagnfraer 
Stat sat arat fasta stat 7 


ofa watfast: GTS: 3 


He who is the Lord Narayana called the Infinity is the real 
pleasure, without the grace of the Infinity (Bhaman) there is no pleasure 
for the finite (though Muktas). The Bhaman alone is the sukham. One 
must, therefore, enquire into Bhaman. “Sir, I desire to understand 
Bhuman.” 


TWENTY-FOURTH KHANDA 


aw jTereavaa aesguifa arafesria a yatsa 
GUAT ANA Agata aaor A A wy Aaya aac 
wad ama: afer ufafted sfa a afeha ate ara aeenHa 17 
Th state afetearaard ektafervad arated aarvaradarifa aware 
aaa weatifa & grararat eatery uftfted sft u2 0 


fea wafest: GUS: 124 0 


1. Without being permitted by whom, one does not see anything 
else, does not hear anything else, does not understand anything else, 
He is the Bhiman. But where one sees a thing under the control of 
something else, or hears it such, or understands it such, that is the 
Limited. He who is the Infinite, He is verily the Immortal. But, that 
which is the Limited that is the Mortal. “Sir, in what does this Infinite 
rest?” “In His own glory, or perhaps not even there.” 


2. Cows and horses in this word are said to be glorious so also 
elephant and gold, slaves and wives, fields and houses. But I do not 
mean any such glory. Thus said Sanatkumara “I said something different 
from any worldly glory.” 


TWENTY-FIFTH KHANDA 

UU A SUS A UVa G afar: BAA: AWA 
Tela SESNIAM TaeAaT AAT ELSE UATE UCASE 
aftaundiseqardisetaeg 8 ouediaftuin area  atemast 
Tartarseaetarciahergren upset yearn afirord 
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aaa silage adie a wat wa wa uaa mam wa 
PASTAS STIS STAIRS: A ENTS Malfat TT Ta 
MPY HAAN TAA ASAM Sea AGT AIST TACT ate 
aa Bag casera watt 2 i 


gta aarfaet: TUS: 25 0 


1. He indeed is below, above, behind, before, right and left, —this 
He indeed is Full Now the teaching regarding Him called as “I”. The 
“I” is below, the “I” is above, the “I” is behind, the “I” is before. the 
“I" is on the right, the “I” is on the left, the “I” is verily. the Nearest 
and the Full. 

2. Next follows the teaching regarding Him as the Atman. The 
Atman is below, the Atman is above. the Atman is behind, the Atman 
is before, the Atman is on the right the Atman is on, the left, the 
Atman alone is the Nearest and the Full. He who sees Him thus, 
understands Him thus, thinks Him thus, he always thinks the Atman to 
be the highest; He sports in che Atman, he unites with the Atman, has 
the Atman for his joy, and comes directly under the rule of the Atman. 
For him there is freedom of movement in all the worlds. But those 
who understand Him differently, live in worlds which are perishable, 
and are under inferior rulers, for them there is no freedom of movement 
in all the worlds. 

TWENTY-SIXTH KHANDA 


WA E Al Udele Waa Ue Ware FAST STATA: WUT BIT 
STIS ST THIS SAS IAA ATT ater 
sifantatiaracddsaead  aemeadt faa 
AMAIA PAA: AEC SMTA AT BAA ALTA ATT 
TAT Wide: Havaae Waa Galfer 7 Wl AST cite A Uvat Yxy 
usaf a thi Ata gaa wad Fuva: vata wdaTenta Tage sia a 
Teen waa fran wats use Baan Aaa Wa GAPE Bya: 
WIS Bel Vaya aeartor wt fer wfatrengyat Wragfea: Aragat 
gar arta: apfacmst udu fawataeds yfed Hoa a THAT 
aplate wary VARA TI FTAA A as STATA 12 

Bia wafeaigt: GUS: 1126 I 


1. For the realesed soul which sees thus, which thinks thus, which 
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understands thus, there is the vision of how the Chief Prana comes 
out of the Atman, how the Hope comes out from the Atman, how the 
Steady Memory comes out of Him. How the Ether comes out from 
the Atman, the Fire from the Atman, the Water from the Atman, the 
appearance, and the disappearance of the worlds from the Atman, 
Food from the Atman, Power from the Atman, Understanding from 
the Atman, Meditation from the Atman, Unsteady Memory from the 
Atman, the Will from the Auman. the Mind from the Atman, the 
Speech from the Atman, the Name from the Atman, the Mantras from 
the Atman, the Karmas from the Atman, verily the released soul sees 
how all this universe comes from the Atman alone. 


2. There is this verse about it : “the released soul does not see 
death, nor illness, nor pain. The released soul sees everything and 
obtains everything, everywhere. He becomes one, he becomes three. 
he becomes five, he becomes nine, and it is said he becomes eleven as 
well, nay he becomes one hundred and eleven, and one thousand and 
twenty. 

Right doctrine leads to right thinking. Right thinking conduces 
to firm meditation. When meditation is firm, all tes are loosened 
completely, through the grace of the Lord. 


To the sage Narada, with his faults all rubbed out, the great Teacher 
Sanatkumara shows the other side of darkness. Sanatkumara ts called 
the Great Warrior, yea he is called the great Warrior. 


The word bhaiman here does not denote numerical 
largeness, but pervasion in the shape of fulness. For the text 
contrasts this bhiman with alpam or small, or little. a word 
donoting quantity and not number for it says: —“Where one 
sees something else, that is the Little.” Therefore the contrasted 


term must possess attributes opposite of “little,” namely. 
“muchness” or “fulness.” 


(Doubt): — Here arises the doubt. Is the Bhiman, Prana or 
Visnu? 

(Purvapaksa): —The Ptrvapaksin maintains that the term 
bhiman means the Breath or Prana which is the topic 
immediately preceding it. Says the Sruti : — “The Prana is better 
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than Hope.” After this there is no question and reply. Therefore 
Prana is the Bhuman. And Prana here means the individual 
soul, which is always associated with breath, or Prana. And 
Prana also here does not mean the modification of air merely, 
but the Jiva. For the section commences with the declaration, 
“the knower of Atman (Jiva) crosses over grief” and ends with 
the conclusion, “all this is of the Atman (Jiva).” The whole 
section treats of the individual soul, therefore, the bhaman, 
occurring in the middle of the section, must refer to the Jiva. 
Moreover the phrase “where one sees nothing else, etc,” is 
perfectly relevant with regard to the Jiva, for in dreamless sleep 
(susupti), when all the senses are absorbed in the Prana, there 
is no seeing, etc. The statement that bhiman is bliss, is also 
appropriate to the Jiva, for in susupti one is in bliss, as he says 
on awakening “I slept very happily.” The whole section has 
thus determined the jivatman, therefore this Bhaman must be 
construed as applying to the Jiva. 


(Siddhanta): —To this objection the author answers by the 
following siddhanta sitra. 


SUTRA 1.3.8. 


FAT AMATAIeETUS TT 11:13:18 1 


at Bhima, the Full (is Brahman). Ararat Samprasadat 
(because of being greater than the vessel of grace. The Jiva is 
called samprasada because is it the peculiar object of grace 
(prasada) on the part of the Lord, or samprasadat may mean 
“because possessing great joy and serenity.” tft Adhi, greatest, 


highest, above. sare Upadesat, because of the teaching. The 
Bhima is taught to be higher than the Jiva, the vessel of grace, 
!.e., the Bhima is higher than even the Mukta Jiva. 

Note. —The Bhiman is not Jiva, because it is taught as higher 
than Samprasada or the Released Soul. The siitra may also be translated 
as, “The Bhima is not Jiva, because it has samprasada or excessive 
serenity, and because it is taught as adhi or the highest.” 
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8. The Bhuman is Brahman, because it is taught 
as possessing highest joy, and being above all. —72. 


OR 


8. Because the scripture teaches that the Bhtman is greater than 
the vessel of grace (the Jiva); therefore, the Bhaman is not the human 
soul. —72. 


COMMENTARY. 


The Lord Visnu is this Bhiman and not the human soul, 
the companion of Prana. Why? Because it is expressly taught 
to possess the highest joy (which the Jiva has not). The Bhaman 
text says, “That which is Bhiman is verily joy.” Thus this 
bhiman is immense joy, (vipulasukha), and moreover it is taught 
as the last of the series, and therefore it is the highest or adhi of 
all. (Thus one meaning of the sitra is that Bhaman is Brahman, 
because it is taught as the last of the series and therefore it is 
above all and because it has excessive joy). Or the Bhaman is 
Brahman, because in Ch. Up. VIII. 3. 4. it is expressly taught 
to be greater than the Samprasada or the vessel of grace (or the 
Jiva) the companion of Prana. 


We give that passage here : — 

AT A UT VAISS ea UT SrA TAA 
BOOTHE UT sete lara yA ATTA Ae lel TRA SAT WAT 
BTU ATT AAT At 

“Now that Released Jiva (samprasada) after having risen from 
out this body, reaches the Highest Light, and appears before its True 
Form who is the Atman.” —Thus he spoke when asked by his pupils. 


This (Atman or Visnu) is the Immortal, the Fearless, this is Brahman, 


and of that Brahman the name is the True, Satyam.” (Ch. Up. 
VII. 3. 4.) 


Note: —Compare: — 
Tatts crdserathienpas wt wifreraa A 
WOOT PAT MAA: YRS: WAT Talhe MATS AATOT: SATA 
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arat afafvat tas eRfae VR a ae walra sireul am 
Waar WOT BTA: 


“Thus does that Released Jiva (Samprasada), after having risen 
from out this body, reaches the Highest Light; and appears before its 
Own Form. who ts the Highest Spirit. He moves about there laughing, 
playing, and rejoicing, be it with women, carriages, or relatives, never 
being conscious of person near him (so great is his ecstasy). As the 
charioteer is appointed to the carriage so is the Prana appointed in this 
body.” (Ch. Up. VIII. 13. 3). 

The sense is this. The scripture has first taught a series of 
beings beginning with Name and ending with Prana, and then 
says “Prana then is all this. He who sees this, perceives this, 
and understands this, becomes an ativadin.” Thus the knower 
of Prana is called an ativadin. But the scripture then describes 
a higher ativadin, when it says :— “But in reality he is an ativadin 
who declares the Highest Being to be the True (Satya).” Now 
this ativadin of the True, is different from the ativadin of the 
Prana, because the word “but” introduces a new topic. It serves 
to set aside the meditation on Prana, and teaches that the highest 
ativadin is he who declares the True to be the Highest Being. 
The True is here Visnu, and it (True) being mentioned as 
separate from Prana, the Bhiman which refers to the True, 
must also be different from the Jiva and Prana. this Bhiman is 
not only something different from Prana, but greater than it. 
Had Prana been the Bhiman, then the instruction that it is higher 
then Prana becomes absurd. This Bhiman is taught as 
something greater than Name up to Prana : therefore it must 
be different from Prana (and the series below it). Since every 
one of the series is greater than the one preceding it; thus 
Speech is greater than Name, and so on; therefore, the True 1s 
greater than Prana, and consequently Bhiman is also greater 
than Prana, for the teching about Prana precedes the teaching 
about Bhimna. Moreover, the word Satya is a well-known term 
applied to the Supreme Brahman Visnu. Such as “the True, the 
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knowledge, the infinite is Brahman.” (Taitt. Up.) “We meditate 
on the highest Satya.” 


In the phrase “satyena ativadati,” the force of the third 
case in satyena is that of hetu, that is, he declares the Highest 
truth, for the sake of the True, or the Supreme Self. The 
meditation on Prana is higher than meditation on Name up to 
Hope, therefore the person who thus meditates on Prana is 
called an ativadin, he is an ativadin compared with those below 
him. But the meditation on Visnu being superior even to that 
on Prana; therefore he who meditates on Visnu is the real 
ativadin. Thus it is clear that an ativadin by Prana is inferior to 
the ativadin by the True. For the same reason, the pupil enteats, 
“Sir, may I be an ativadin with the, True” : and the teacher 
replies, “But we must desire to know the True.” 


The objection raised by the Parvapaksin that in the Ch. 
text there is no question and answer as to something greater 
than Prana, and therefore the ativadin by the True is the same 
as the Ativadin by the Prana, (and the instruction about the 
Atman must be supposed to come to an end with the instruction 
about the Prana) is not proper objection. The reason for this 
is, that we do not find that the Ativadin by the True is the same 
as the Ativadin by the Prana. It may be asked why does not the 
pupil ask the question whether there is any thing greater than 
Prana. To this we reply that the reason is this: — With regard to 
the non-sentient objects extending from name to hope—each 
of which surpasses the preceeding one, in so far as it is more 
beneficial to man—the teacher does not declare that he who 
knows them is an Ativadin; when, however,he comes to the 
individual, soul, there called Prana, the knowledge of whose 
true nature he considers highly beneficial, he expressly says 
that ‘he who sees this, notes this, understands this, is an Ativadin 
(VII. 15.4.) The pupil, therefore, imagines that the instruction 
about the self is now completed, and hence asks no further 
question. The teacher, on the other hand, holding that even 
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that knowledge is not the highest, spontaneously continues his 
teaching and tells the pupil that the knowledge of the true nature 
of Sri Visnu, who is called the True, is the highest knowledge; 
and absolutely beneficial for man; and he only is an Ativadin, 
who proclaims the supremely and absolutely beneficial being, 
namely, Sri Visnu who is also called the True, that is the Hignest 
Brahman. On this suggestion the pupil desirous to learn the 
true nature, worship, and means of worship, entreats the teacher, 
saying “Sir, may I become an Ativadin by the True.” 


The opponent says, the objection has been raised that in 
the opening passage the word Atman has been used, and 
therefore in the concluding passage also, the same Atman, that 
is to say, the individual soul, the associate of Prana, is meant. 
This objection is not valid. The word Atman principally means 
the Supreme Self, and not the Jiva Atman or the individual 
self. 


That Atman does not mean the individual self is proved by 
the subsequent passage also where it is said that from the Atman 
arises the Prana, etc. If Atman meant the individual self, then 
the above statement would be incorrect, for Prana does not 
arise from the individual self, but from Brahman. This being 
so, the subsequent statement “where one sees nothing else, 
hears nothing else, understands nothing else, that is the 
Bhtman,” becomes valid, for we understand that this applies 
to the Supreme. For when one perceives the Bhiman, he at 
that time fails to see and perceive anything else, for when one 
is plunged in the infinity, he cannot have any consciousness of 
the finite. You cannot say that the ecstacy, which one feels, 
when one realises the Bhtman is the joy of dreamless sleep, 
and that where one sees nothing else, hears nothing else, 
understands nothing else, refers to the dreamless sleep called 
Susupti. for the consciousness of Susupti and the little joy that 
one feels in it, is infinitely inferior to the self-forgetfulness in 
Bhaman, and the bliss of its presence. To say that the individual 


I Adhyaya, Il! Pada, Ill Adhitkarana, Su 9 167 


self, in the state of Susupti, is the Bhiiman is simply rediculous. 
Therefore, the Lord Visnu alone is the Bhiiman of the passage 
of the Chandogya Upanisad under discussion. 


SUTRA 1.3.9. 
aA 111219 0 


at} Dharma, qualities, attributes. 3aaa: Upapatteh, because 
of the reasonableness, because of the suitability. @ Ca, and. 


9. Because the attributes ascribed to Bhaman are 
suitable with regard to Brahman only. --73. 


COMMENTARY. 


The attributes which are ascribed to this Bhuman are 
suitable only with regard to the Supreme Brahman, Lord Vis 
nu, and are applicable to nobody else. Thus : “That which is 
Bhiman is verily the Immortal (VII. 24. 1).” Shows that 
Bhiman possesses innate immortality. It has innate power of 
self supporting. As says the text :—“Sir, in what does the 
Bhiman rest?” “In its own greatness” is the reply. This Bhtiiman 
is the refuge of all, as we learn from the text :— “The Self is 
below, above, behind, before, right and left.” This Bhaman is 
the cause of all, for says the text : “The Prana springs from the 
Self, Hope springs from the Self, Memory springs from the 
Self; so do Ether, Fire, Water, etc.” Therefore Bhiman is 
Brahman and nothing else. 


Adhikarana [HI, —The Impertshable is God. 
(Visaya): — We read in the Brhad Aranyaka (III. 8. 6. 8):— 


aw tera aqaed amare fect agers yfrem aaa 
mrangfadt sa aad a Was Waeredearaard ah cals 
Wreasft 6 a gare aaged MPT feat aaa, yfsreat ae 
arargaat sa ays tas wiser sare wa dala A 
Wa Ufa afary Uearenet stave wravete 7 ua daragacent 
mht went | aftaqenreyenmvagrandhinctfkareenear- 
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AAA SAAT SAAS AAT BTS ASAT ATTA SARA AUT OT— 
TGA A A erat feast A ASP AHS 8 


6. She said : “O Yajnavalkaya! That which is above the heaven, 
and below the earth, which is between the heaven and earth, which is 
in the past, present and future, in what is that woven, as warp and 
woof?” 

7. He replied : “O Gargi! That which is above the heaven and 
below the earth, which is also between the heaven and the earth, which 
is in the past, present and future, that is woven as warp and woof in the 
akasa.” 

“In what then is the ether woven like warp and woof.” 

8. Yajnavalkaya replied, “O Gargi, the Brahmanas call this the 
Aksara (the Imperishable). It is neither coarse nor fine, neither short 
nor long, neither red (like fire) nor fluid (like water); it is without 
shadow, without darkness, without air, without ether, without 
attachment, without taste, without smell, without eyes, without ears, 
without speech, without mind, without light (vigour), without a breath, 
without a mouth (or door), without measure, having no within and 
without, it devours nothing, and no one devours it.” 


(Doubt): — Here arises this doubt : what is the Aksara or 
the Imperishable of this passge. Does it denote Pradhana or 
matter; or Jiva, the individual soul or Brahman, the Supreme. 


(Parvapaksa): —The Aksara here is ambiguous, and may 
denote any one of the above three, as it is used in that sense in 
Mu. Up. I. 1.5, etc. 

(Siddhanta): —To this Badarayana replies, by the following 
siitra, declaring that the Imperishable is Brahman. 


SUTRA I.3.10. 


RAMANA A: 111 13.110 


ata Aksaram, the Imperishable : the Brahman. 3a 
Ambaranta, end of space or ether, or up to ether. qa: Dhrteh, 
because of supporting. 
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10.The Imperishable, referred to in Br. Up., III. 
8. ll is the Supreme Brahman, because we find it 
declared in this passage that He supports even that 
which is the end of ether (or every thing up to 
ether). —74. 

COMMENTARY. 

The Aksara or the Imperishable is theSupreme Brahman, 
because the text declares that He supports that which lies 
beyond either, namely, the unevolved matteror Avyakrta. Since 
this Imperishable supports even the Akasa or ether, and every 
thing below it, He must be Brahman. 

But even Pradhana supports every thing up to ether, because 
it is the cause of all the modified objects in the universe, and 
so the Jmperishable may be Pradhana; or it may refer to the 
Jiva, which is the support of all non-intelligent objects that it 
experiences or enjoys. To this doubt the author answers by the 
next sutra :— 


SUTRA 1.3.11. 
AT St WTA 1 13 177 


a Sa, that, namely, the quality of supporting every thing 
up to space or ether. @ Ca, and, Weta Prasasanat, because 
of the command. 


11.This supporting must refer to Brahman because 
the text says that it is through command that such 
supporting takes place. —75. 
COMMENTARY. 
The supporting of every thing up to space, can only be in 
Brahman alone, because the text says that it is by command 
alone that such supporting takes place, and such Supreme 


command cannot belong either to Pradhana or to Jiva. The 
following text shows the command : — 
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UaeT aT Bae WeTTa TUMAT qeaher-gaar faget fersacdt wares 
al stares Wea NAT rargfereat faye ferssat wars ar ararcey 
Were mht Fae qeat staTTagATa ATA Fada: Wace sft 
faqaasaeet at tate WET TTT WreS-at Ae: GEA 
yaa: veda: udrentsara are fefera-afa ure at arerrer 
wrest mt cat ue: uwrata amd war caf 
fae SATA: 119 Ut 


9. “By the command of that Aksara (the imperishable), O Gargi, 
sun and moon stand apart. By the command of that Aksara, O Gargi, 
heaven and earth stand apart. By the command of that Aksara, O 
Gargi, what are called moments (nimesa), hours (muhirta), days and 
nights, half months, months, seasons, years, al] stand apart. By the 
command of that Aksara, O Gargi, some rivers flows to the East from 
white mountains, others to the West, or to any other quarter. By the 
command of that Aksara, O Gargi, men praise those who give, the 
gods follow the sacrificer, the father, the darvi-offering.” 


Now this supporting every thing be one’s mere will and 
command is impossible in the case of Pradhana, which being 
non-intelligent cannot give any command, nor does any bound 
Jiva can give this command not any Mukta_ Jiva also. 


SUTRA 1.3.12. 
STATA IAT 111110112 ul 


3 Anya, another 4a Bhava, nature. @itqt: Vyavrtteh, 
on account of the exclusion. @ Ca, and. 


12. The Imperishable is not Pradhana nor Jiva, 
because in the same text we find description of attributes 
which would exclude another nature than Brahman. —76. 

COMMENTARY. 
In a supplementary passage in the said Upanisad, we find 


a description of the attributes of this Aksara, which excludes 
Jiva and Pradhdna, because they do not possess that nature. 
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Wal Weak wrdge ged stad wafaad fagg 
APaadishet Gee Aetadtsha sity Aateatsheat wg Asad shat 
faart so aferq cart arate attaya  wa-yaferni7 i 
(Br. Ar.III.8. 11.) 


“That Imperishable, O Gargi, is unseen, but seeing, 
‘unheard but hearing, unthought but thinking, unknown but 
knowing. There is nothing that sees but He, nothing that hears 
but He, nothing that, thinks but He, nothing that knows but He. 
In that Imperishable, O Gargi, the ether is woven, warp and 
woof.” 

The Imperishable is declared here as seeing, hearing, etc., 
and therefore, Pradhana which is non-intelligent, is excluded; 
because the nature of Pradhana is jadam. Similarly, the 
declaration that unseen by all He sees every body, shows that 
Jiva is not meant, for the nature of Jiva is not all-perceiving. 


Adhikarana IV. —The Purusa seen in the Satyaloka 
is Brahman. 
(Visaya): —In the Prasna Up. V. 2 we find the following: — 
aa Ot vlea: Ua: Wes! a at Fa AMMA 
WRU S TART EAT | HAs ATA A AA Cltch eae 7 Ut 


1. Next Saibya Satyakama asked him : “O Master! what world 
does he conquer by such (meditation) who amongst men unceasingly 
meditates on Omkara, up to his death.” 


aa a aati wet wan wens aa 
: 20 
2. “O Satyakama! that which is denoted by Om is this Brahman, 


both the higher and the lower. Therefore, the knower of it, through 
this vehicle alone, reaches one of these two.” 


TaaH ATA TATA B ates AA arequaa Va | 
ayat Raya TAT AM geraeto sg aETAT 
afgarrapratet 3 


3. If he meditates on one measure, then by that meditation alone, 


172 The Vedanta-Sitras 


after death he is welcomed by the Supreme self, and obtains another 
birth on this earth. The Devas of the Rg Veda lead him to a human 
body. He in that birth endowed with austerity, celibacy, and faith, 
realises the greatness of the fruit of these. 


aa afe fgartot aafa word asda agqhfedtaa a 
ance a aac fase Pata 4 


+. Next if he meditate in his mind, with two measures, he is 
carried up by the Yajus Mantras to the Antariksa or the world of the 
moon. Having enjoyed the vast powers of the moon-world, he returns 
again. 


aartataatahreactaranur ut qeaatitearata a asta 
qa Warat aan urdlarcarn farraterd Ud Fa a Ue fara: 
A anitedtad Teeth F Udassilaerneannreart ote qeantara 
Adal vetenl aa: 15 U 

5. But, he who understsands this Om to consist of three measures, 
should with this imprishable syllable meditate on the Supreme Purusa 
alone. for thereby he would reach the Tejas or the Sun. As a snake 
becomes fully liberated from its old skin, thus he verily becomes 
liberated from all his sins. By the Saman verses he is carried up thence 
to the Satyaloka. There, from that high being, the Group Soul of all 


Jivas, he gets instruction and sees the (Supreme in-dwelling) Purusa. 
To that effect are the following two verses: — 


frat AIT Aqa: Wart starrer stage: | fHarg 
MINA AAT, AAH, WHT A HAM A: 16 MN 
6. The three notes become fatal when uttered either singly or in 


couples, and without harmony. But when properly uttered in high or 
low or middle tones there is no fear to the wise. 


mand aahicatet a amftineaat deri 
WMignitaararata far areata Fears aS 7 

7. By the Rk one gains this physical world, by the Yajus the astral 
world, by the Saman that which the wise only know. The knower of 


Brahman by the vehicle of the world Om alone, reaches also that which 
is Peace, undecaying, free from fear, and the Supreme. 
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(Doubt): — Here arises the following doubt: — Whether the 
object of meditation and the Person seen by one who meditates 
with three Matras is the Caturmukha Brahma or the Supreme 
Lord. 


(Parvapaksa): —Vhe Pirvapaksin maintains that the Person 
seen is the Caturmukha Brahma. He argues : —-The worshippers 
of one Matra attains the world of men, the worshipper of two 
Matras obtains the astral plane, therefore the worshipper of 
three Matras must obtain the plane above the astral, namely 
the Satyaloka. The Brahmaloka of the text must be interpreted 
to mean the Satyaloka, the loka of the Caturmukha Brahma 
and it is here that the worshipper sees the lord of the 
Brahmaloka, namely, the Caturmukha Brahma. Therefore, says 
the Parvapaksin the Highest Person of verse 5 is the Caturmukha 
Brahma. 


(Siddhanta): —To this objection, the Lord Badaradyana 
replies by the following aphorism : — 


SUTRA 1.3.13. 


Sata oe eae gies: 1113113 0 
satfa Iksati, seeing. at Karma, object. Claes 


Vyapadesat, on account of being designated. @: Sah, he. 


13. He, the Supreme Person, is meant in this passage 
of the Prasna Up., V. 2. as the object of seeing, because 
of the express declaration. —77. 


COMMENTARY. 


The Person seen in Brahmaloka is not the Caturmukha 
Brahma but the Supreme Lord. Why? Vyapdesat — Because there 
is an express declaration to that effect : and the attributes of 
the Persons seen apply to Brahman only. for in the last verse of 
the said Upanisad we read : “He arrives at this by means of the 
Omkara; the wise arrives at that which is at rest, free from 


decay, from death, from fear, —the Highest.” Free from decay, 
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free from death, free from fear, —the Highest can apply only 
to the Supreme Brahman and not to Caturmukha Brahma. This 
being so the word Brahmaloka does not mean as the loka of 
Brahma but the loka or condition which is Brahman Himself : 
just as we explain the compound word nisadasthapati not the 
headman of the Nisadas but a headman who at the same time is 
a Nisdda. In other words, it is a karmadharaya compound : 
and does not mean ‘the world of Brahman,’ but ‘that world 
which is Brahman.’ See the Pirva Mimamsa forNisada-sthapati 
Nyaya. 


Adhikarana V.—The dahara or the small is Brahman. 


(Visaya): —In the Chandogya Up., Chap. VIII., we find 
the following: — 


1. There is the city of Brahman (the body) and in it the palace, 
the small lotus (of the heart), and in that small ether. Now that exists 
within that small ether, that is to be sought for, that is to be understood. 


aBagualeanhary aaa Set YOST AV ET SHA ATH: 
fe dea fae aed agra fafsarfadeatfa 2 0 

2. And if they should say to him : Now with regard to that city of 
Brahman, and the palace in it, 7.e., the small lotus of the heart, and 


small ether within the heart, what 1s there within that deserves to be 
sought for, or that is to be understood? 


SB FAMNAA SAAT AA Saas SHIT BA sia 
went gfrat ata aared surataga aya 
faqaennitt reared aed aha aed cater carfeahafa 3 


3. Then he should say : “As large as this ether (all space) is, so 
large is that ether within the heart. Both heaven and earth are contained 
within it, both fire and air, both sun and moon, both lightning and 
stars; and whatever there is of him (the self) here in the world and 
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whatever is not (/. e., whatever has been or will be), all that is contained 
within it. 


aaa voted werqt wed g uenfea g Beaton a Th 
Ua St TT ASAIN Wea | Ua aT few ar sferfyreerct ster 114 U1 


4. And if they should say to him : ‘If everything that exists 
is contained in that city of Brahman, all beings and all desires 
(whatever can be imagined or desired) then what ts left of it, 
when old age reaches it and scatters it, or when it falls to 
pieces?’ 

ag Gara waste a amma wad wad 
aearqafararn: aaa we srensaecaran fest fergeafargtrent 
fatstacdisttura: aan: Aaa Fat Was wat srarfagira 
qIspiret ad amiter vara a waa a aoe ad 
aMa asta U5 

5. Then he should say : By the old age of the body. that (the ether 
or Brahman within it) does not age; by the death of the body, that (the 
ether or Brahman within it)is not killded. That (the Brahman) is the 
true Brahma-city (not the body). In it all desires are contained. It is 
the Self, free from sin, from old age, from death and grief, from 
hunger and thirst. which desires nothing but what it ought to imagine. 
Now as here on earth people follow as they are commanded and depend 


on the object which they are attached to, be it a country or a piece of 
land. 


wade eof ci: afta watarma quate ataa caer 
FAAS ATA GIST AA HUMAN GAAY Sich ASNT 
HAA F SCT AT ATAM GVA TAP HUNT FEAT AAT DT 
BMA Wafer 6 tt 


6. “And as here on earth, whatever has been acquired by exertion, 
perishes, so perishes whatever is acquired for the next world by sacrifices 
and other good actions performed on earth. Thos who depart from 
hence after having discovered the self and those true desires, for them 
there is freedom in all the worlds. 
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(Doubt): —The question here arises : What is this dahara 
akasa in the lotus of the heart. Is it the material space or ether 
or, is it the Jiva or is it the Lord Visnu? 


(Purvapaksa): —It is the element called ether, for the word 
Akasa has the well-known meaning of ether or space, or it may 
be the Jiva or the individual self, because it is spoken of here 
as the Lord of the city of body and occupying a small space. 


(Siddhanta):—The author replies to this objection by 
declaring that the dahara 4kasa or the “small ether” is Brahman. 


SUTRA 1.3.14. 
Get SATIA: 11713114: 


@et: Daharah, the small. Sats: Uttarebhyah, because of 
the subsequer arguments. 


14. The small ether in the lotus of the heart is 
Brahman, because the subsequent arguments establish 
it to be so.—78. 


COMMENTARY. 


The “small ether” is Lord Visnu, and nothing else. Why? 
Because of the subsequent arguments to be found in the 
supplementary passage of the text above given. If the ether 
within the heart did not mean Brahman, but denoted the 
elemental ether, then the comparison instituted in the passage 
“as large as that elemental ether is, so large is this ether within 
the heart,” would be wholly inappropriate. This is one 
argument. The next is : The small ether is said to be the support 
of the earth and heaven, which could not apply to the elemental 
ether. Nor do the attributes like freedom from evil, etc., be 
appropriate to the elemental ether or to the individual self 
(Jiva). In this Sruti the worshipper is taught that the city of 
Brahman is his body, and in a portion of this body is the heart 
called the lotus which is the palace of Brahman, and he is 
taught that in this palace, in this small lotus, there is the small 
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ether, and then what is within that small ether that is to be 
sought for, that is to be understood. Therefore, it refers to the 
Supreme Brahman, because this small ether is described to be 
free from evil, free from old age, free from grief, etc. Therefore, 
the above passage must be explined by saying that the Suprme 
Brahman is to be sought in the small ether which is free from 
evil, etc. Therefore the Dahara is Visnu and Visnu only. 


SUTRA 1.3.15. 


TifegTsarat Aa Gee FTP N1 13 115.0 


wet: Gatih, going. preenat Sabdabhyam, a word, i.e., on 
account of the going’ and of the word. The going into “ether;” 
and the word ‘etad Brahmaloka = fhis (ether) is Brahma world. 


dat Tatha, thus, qe Drstam, seen. feaga Lingam, mark, 
sign from which something may be inferred. @ Ca, and. 

15. Because this ether is that to which the Jivas 
go in deep sleep, and because there is a word 
connecting this small ether with the highest Brahman. 
This is seen in other texts also, and there is a lingam 
or inferential mark in this passages also, from which 
we infer that the small ether is Brahman. —79. 

COMMENTARY. 


In the Chandogya Up., Chap. 8.. sec. 8 we find the 
following further description given of this small ether :— 


wate fecatt fies seu used 9 
fereqtaram: deat: wan setetearas Ud aerctla a forays fF 
Wet: it 


“As people who do not know the country walk again and again 
over a gold treasure, but do not know. 


“Thus do all these creatures day after day go into that Brahma- 
world.” Ch. Up., VIII. 3. 2). 


The above passage referring to danara or the small ether 
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says that it is the gati or goal of all creatures, and it is described 
as that Brahmaloka. Therefore these two descriptions, namely, 
gati or goal and the word etam-that, referring to dahara as 
Brahma-loka show that the small ether can be nothing else 
than the Lord Visnu. Moreover there are other Upanisad texts 
which also show that in deep sleep, soul becomes united with 
Brahman : — 

Wate UE Area: Beat: Wat: alt aaa 7 fag: aft aarnme 
sfau2u Tata wey ara: Teal: Wet: Ud sey 4 fae: aa 
smrasae Stet t 

“All these creatures having become united with the True do not 
know that they are united with the True;” “Having come back from 
the True, they know not that they have come back from the True.” --(Ch. 
Up. VI. 9, 2, 10, 2). 

The above text shows that in other parts of this Upanisad 
the same idea, that Brahman is the goal, is seen. And the word 
Brahma-loka applied to the small ether is a sign that it is the 
Lord Visnu meant here. This Brahmaloka cannot mean “the 
world of Brahma” called also the Satyaloka, because it is not 
possible for Jivas to go daily in their sleep to Satyalcka, while 
it is possible for them to enter into Brahman in their sleep, 
every day. 


SUTRA 1.3.16. 


qayea Aer scafSryaeTay: 111 13 116 I 


@d: Dhrteh, on account of supporting. @ Ca, and. afer: 
Mahimnah, greatness. 314 Asya, of his, (that is, of Brahman). 
afar, Asmin, in this, that is in this small ether. Servet: 
Upalabdheh, on account of being observe J or found or stated. 

16. Because it is further stated that this small ether 
is the support of the two worlds, a fact which is the 
peculiar greatness of Brahman alone. theefore this 
dahara must be Brahman. —80. 
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COMMENTARY. 


In continuation of the passage “the small lotus and in it 
that small ether” (Ch. Up., VII. 1. 1), the Upanisad goes 
onto compare this small ether with the infinite space and futher 
teaches that all beings get harmonised when they enter into 
this small ether, and it further employs the term Atman or Self 
with regard to it, and lastly it teaches, that it is free from all 
sins, etc. In continuation of this, the Upanisad in VII. 4. 1., 
declares “It is a bridge, a limitary support, that these worlds 
may not be confounded.” The whole Chap. VIII, in fact, is 
one prakarana and deals with one topic. Therefore, when it 
uses the word “vidhrtih” or ‘limitary support’ it refers to this 
dahara or small ether. Now because this majesty or greatness 
of supporting the worlds, is ascribed to this dahara, therefore, 
dahara must refer to Visnu; for who else has this glory of being 
the support of all worlds? In fact, Visnu is expressly stated to 
be the support of all words in other places also, such as Br. 
Up., IV. 4. 22. 


ae a sean a Ag faye crear | 
“He is the Lord of all, the king of all things, the protector 
of all things. He is a bank and a boundary, so that these worlds 
may not be confounded.” This also shows that tobe a boundary 
and a support of the worlds is the distinctive attribute of Lord 
Visnu only. 
SUTRA 1.3.17. 


Whar 113117 0 


wfacg: Prasiddheh, because of the settled (meaning). @ 
Ca, and. 


17. And because it is a settled convention to 
describe Brahman as ether, therefore, the small ether 
or dahara must mean Brahman. —8l. 
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COMMENTARY. 

The word Akasa is known to have, among other meanings, 
that of Brahman, also; as we find in the Taitt. Up., Il. 7. “For 
who could breathe, who could breathe forth, if that ether (akaga) 
were not bliss?” 

(Doubt). —An objector says : this dahara or small ether 
may refer to the Jiva, given in the above passage. It says : — 


AT U Ua CHASTAIN UT SAtiereaamarey TaA 
OUTPUT Wa BTIa aT AA AAA AAA TART eT A SAT WaT 
aaron ATT Beate ui 


“Thus does that released soul (samprasada), having risen 
from this body and approached the highest light, appears in its 
own form. That is Self,” he said “That is the immortal, the 
fearless, this is Brahman.” (VIII. 3, 4). This objection is 
answered by the author in the next Sutra. 


SUTRA 1.3.18. 
SAX WTA Sha Ve, 7, SATA 13.178 


gcX Itara, the other one, that is the Jiva. URS Paramarsat, 
on account of reference. @: Sah, he, that is, the Jiva. sfe Iti, 
thus. Wq Cet, if. 7Na, not. sasTate Assambhavat, on account 
of Impossibility. 

18. If it be objected, that there is a reference to 
the other, namely, the Jiva, in the dahara passage; and 
therefore, it means Jiva; we says no, because it is 
impossible that the epithets applied to dahara should apply 
to the Jiva. —82. 

COMMENTARY. 

Though there is a reference to the Jiva in the middle of 

that passage, yet looking to the beginning and the end, and al] 


other epithets applied to dahara, we cannot say that it refers to 
Siva. The eight epithets applied to dahara in Ch. Up., VIII. 7. 
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3., cannot apply to the Jiva, namely, the epithets like free from 
sin, free from decay, etc. 


Let it be so. The attributes free from sin, free from decay, 
free from death, etc., mentioned in VIJ. 7. 1, can easily be 
applied to the Jiva, because the Chap. VIIT shows that the whole 
teaching of Prajapati refers to the Jiva only. Indra had heard 
that Prajapati had declared that there is a self free from sin, 
old age, etc., and so he goes to Prajapati to enquire about this 
Self. Therefore, these eight attributes of the Atman given in 
VIII. 7. 1, may apply to the Jiva, and consequently the dahara 
mentioned before, may be the Jiva. This doubt is removed by 
the author in the following Sttra :— 


SUTRA 1I.3.19. 


SATE Walaslaearangey 111 13 119 11 


SATA Uttarat, because of a subsequent passage. Ae Cet, 
if. atfastta Avirbhava, manifestation. t4@*U: Svaripah, the 
true nature : essential form. q Tu, but. 


19. If it be objected that from a subsequent passage, 
the Jiva is meant, we reply no, because that passage only 
declares the manifestation of the true nature of the Jiva, 
by means of meditation, etc. —83. 


COMMENTARY. 


The word ‘tu,’ ‘but, answer the objection raised in the 
first half of the Stitra. The word ‘na’ of the last Sitra is 
understood here also. In the speech of Prajapati reference is 
made to the Jiva, and it is taught that when the Jiva meditates 
upon Brahman, then there appear in him these eight attributes, 
namely, freedom from sin, death, etc. These qualities are 
essentially the qualities of Brahman, and they only appear or 
manifest in the Jiva, when it meditates on Brahman. Therefore, 
the Jiva is not referred to here by the word dahara, for the 
essential nature of Brahman is to possess these eight qualities 
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eternally, while in the case of the Jiva these qualities are to be 
acquired by him by sadhana or practice. In the case of dahara 
these qualities are never hidden, while in the case of the Jiva 
these qualities are at first hidden by untruth, while later on 
they manifest in him. Therefore we find in the Upanisad, the 
statement that when it has freed itself from the body and has 
approached the Highest Light, then it appears in its own form. 
Thus there is a great difference, in the possession of these 
eight attributes, by the Paramatman, from all eternity; and their 
temporary manifestation in the Jiva. The above passage also 
shows, that the Jiva gets these attributes only then, when it has 
reached the Highest Persons called the Uttama Purusa, the 
Highest Light, Parama Jyotih. Morevover though these eight 
qualities manifest in the Jiva, through sadhana, yet the Jiva can 
never become the bridge of the two worlds, and the support of 
the universe, for these attributes are the specific and distinct 
qualities of the Supreme Lord. Therefore, the dahara must refer 
to Brahman. 


But if this is so, why a reference has at all been made to 
Jiva in this section treating of dahara, in the passage : “Now 
that released soul, which having risen from this _ body, 
etc.” — VIII. 3. 4. This question is answered by the next Sitra. 


SUTRA [.3.20. 


STATS GTA: 11:13 120 ul 


3rd: Anyarthah, a different meaning. @Ca, and. wragt: 
Paramarsah, reference. 
20. The reference to the Jiva made in this section 
treating of the small ether, has a different object. —84. 
COMMENTARY. 


The object with which this reference to the individual sou] 
is made in this section, is in order to teach the knowledge of 
the Supreme Self. It shows that when the Jiva obtains such 
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knowledge, it also possesses these eight-fold qualities belonging 
to the Supreme Person. 

Another objection is raised. The text describe this dahara 
as occupying a very small space in the heart, and because 
dahara is so small and Jiva is also smal], therefore, dahara 
must be Jiva mentioned subsequently. This objection is 
answered by the following Satra : — 


SUTRA 1.3.21. 


Sea AR es Me AITTHA U7 13 1270 


3teq Alpa, small. a: Sruteh, because of the Sruti or 
scriptural declaration. gf Iti, thus. a Cet, if. aq Tad, that. 
sm Uktam, has been said. 


21. If it be said that the scripture describes the 
dahara to be very small, therefore, it must mean the 
Jiva, and not Brahman; we say no, for the reasons 
already given.—85. 

COMMENTARY. 

The answer to the objection raised in this Sutra has already 
been anticipated in the preceding aphorism, I. 2. 7, where it is 
said that Brahman, though all-pervading, is imgined to be of 
the size of a span, in order to meditate upon Him as having 
thatmuch size. It is merely to help memory, that this convention 
is made, that the Brahman is of the size of the heart. In fact, 


the text of the Upanisad shows that He is Infinite and 
Inconceivable. 


The next Siittra gives another reason for this conclusion. 
SUTRA 1.3.22. 


STAT ST 1:13 122 1 


attra: Anukrteh, because of imitation. #4 Tasya, his. @ 
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Ca, and. 


22. The Jiva cannot be Brahman or the small ether, 
because the text says that the Jiva imitates Brahman. — 86. 


COMMENTARY. 


The text of the Ch. Up. VIII. 7. 3., etc., shows that the 
eight-fold attributes therein mentioned, which are eternally 
present in the dahara, is aquired by the Jiva through sadhana, 
in the state of Mukti. This Jiva is described in that section as 
covered by falsehood in its prior state, and it is only when by 
meditation on Brahman, this covering of ignorance is torn 
asunder, then are manifested the eight-fold attributes of being 
free from sin, free from decay, etc., and it is in this state of 
Mukti that the Jiva, by getting the light of parabrahman becomes 
like Brahman. The Jiva, therefore, merely imitates dahara, and 
is called dahara in a secondary sense. And it is a well-known 
thing that the imitation and the original are not the same. As 
we Say in the sentence ‘Hanuman imitates the wind in swiftness,’ 
which means that Hanuman is not wind but like it. Similarly, 
we find in another passage that the Jiva, in the state of Mukti 
becomes similar to or imitates Brahman: — 


Gal Ua: UVa STAT Hit Yoo gaat aan fagry 
quaara faa Pra: ort arenqata | 

When the seer (/. e., the indivdiual soul) sees the brilliant maker, 
the Lord, the Persons, in whom Brahma has his source; then becoming 


wise and shaking off good and evil, he reaches the highest similarity, 
free from passions. (Mu. Up., III. I. 3.) 


SUTRA 1.3.23. 
3 Brass 11 13 123 0 


aia Api, also. Bra Smaryate, it is traditioned. 


23. The Smrti also declares this assimilation of the 
Jiva with Brahman, in the state of Mukti, 1n certain 
respects only. —87. 
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COMMENTARY. 
Thus in the Gita also we find: — 


Be APTI A ATTA: | 
CST AST Were AT TET ST 


“Having taken refuge in this wisdom and being assimilated to 
My own nature, they are not re-born, even in the emanation of a 
universe, nor are disquieted in the dissolution.” (XIV. 2). 

Thus this Smrti or Gita also declares that the Muktas 
become assimilated to the nature of Brahman and manifest 
some of His attributes. Therefore dahara is the Lord Hari alone, 
and not any Jiva. 


Adhikarana VI. —He who is measured by a thumb is 
Brahman. 


(Visaya): —In the Katha Up., II. 4. 12,we read : — 


: Geet wea ana fasafer Seat spaqstet A act 
roe aE U STgtonA: Goat Satfattaregran: | Seat 
YAMA T Vale BS Ms | Wag ALIU13 Ul 

The persons (purusa), of the size of a thumb, stands in the middle 


of the Self (body) as Lord of the past and the future, and henceforward 
fears no more. This is that. 


That person, of the size of a thumb, is like a light without smoke. 
Lord of the past and the future, he is the same to-day and to-morrow. 
This is that. 


(Doubt): — Here arises the doubt : Is this person of the 
size of a thumb, the Jiva or Lord Visnu? 


(Pirvapaksa): — The Purvapaksin maintains that the person 
of the size of a thumb is Jiva, because in the Svetasvatara Up., 


V, verses 8 and 7, the being of the size of a thumb is expressly 
Stated to be the Jiva. 
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weapon «= fagqeaea: «= Maeuereabadt =a 
FSUUATANTOT Be STITT ATA SCAT STA GEE: 118 


8. “That lower one also, not larger than a thumb, but brilliant 
like the sun, who is, endowed with personality and thoughts, with the 
quality of mind and the quality of body, is seen small even like the 
point of a goad.” 


Treat 4: weadent naa ata a dlowta = 
fasraufer tract wronfera: carter tacHHFst: 117 10 

7. “But he who is endowed with qualities, and performs works 
that are to bear fruit, and enjoys the reward of whatever he has done, 


migrates through his own works, the lord of life, assuming all forms 
led by the three Gunas. and following the three paths.” 


(Siddhanta): —This objection the author answers by the 
Sitra, next given: — 


SUTRA 1.3.24. 
were Wie: 11113 124 1 


visate_ Sabdat, because of the word, Wa Eva, even, only. 


ufta: Pramitah, the measured, the limited; measured by the 
thumb. 


24. The limited persons of thé size of a thumb, 
described in the Kath. Up. is Brahman, because of the 
word or the epithet applied to It in that very text. —88. 

COMMENTARY. 


The persons of the size of a thumb is the Lord Visnu alone. 
Why? Because there is an express term or word, in that very 
passage, which can apply to Visnu alone. Tht passage describes 
this person as Lord of the past and the future. Now this 
epithet—“The Lord of the past and the future” —cannot be 
applied to Jiva at all, whose past and the future is bound by his 
karmas, and who is not free to possess so much glory. 


But how the All-pervading Lord can be said to be limited 
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by the measure of a thumb? This point is answered by the next 
Sitra. 


SUTRA 1.3.25. 


BIA Ff ATPeaMerearcayred 1:13 125 


@fe Hrdi, in the heart, with reference to the heart. 3vaeTat 
Apeksaya, by reference to. q Tu, but. 445 Manusya, men, 


human beings. 3fmratq Adhikaratvat, because of the 
qualified. 


25. But the size of a thumb is with reference to the 
human heart, because men are qualified to meditate on 
Brahman in their heart, and imagine him as limited to 
that size.—89. 


COMMENTARY. 


The force of the word “tu” is to declare limitation, because 
the Lord is meditated upon in the heart. which in every human 
being is to the size of his fist or thumb, therefore, He is spoken 
of as having the measure of a thumb. This has already been 
described before, under Sutra I. 2. 7, where we have said that 
this attributing of a size to Brahman, is based on a mere 
metaphor, taken from the size of the heart; and for the sake of 
devout meditation; and because His ineffable glory manifests 
in the heart of His devotees in that form. 


But the hearts differ according to the animals, some have 
larger hearts, some have smaller: some are more than a thumb, 
some are less than a thumb. How can it then be said that the 
person of the size of a thumb is so spoken of with reference to 
the heart. This objection is met in the Siitra by using the word 
“human.” It is the human heart that is the measure here taken, 
(and not the heart of snakes, horses and donkeys). For though 
the scriptures are employed in general terms, yet they apply 
only to human beings, for human beings alone are adhikaris 
and not lower animals. Human beings alone have the faculty of 
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devout meditation; therefore the standard of the thumb is taken 
from the human heart, and so there is no conflict. 


Though the hearts of elephants and horses, etc., may be 
said to be of the size of a thumb, yet there is no conflict here 
also, for these creatures are incapable of devout meditation. 
Though the Jiva also is described to have the measure of a 
thumb, it is so done, because it dwells in the heart, anc so 
metaphorically is said to be of the size of the heart. As a matter 
of fact, it is atomic in size, for the scripture says that its size is 
very small. 


ACAISAUNPRA vrata cleats a wT sia: a faga: a 
SAT HCA I 


“That living soul (Jiva) is to be known as part of the hundredth 
part of the point of a hair, divided a hundred times, and yet it is to be 
infinite.” (Svet. Up., V. 9). 

Therefore, the person of the size of a thumb is the Lord 
Visnu alone. 


Adhikarana VI. — Devas entitled to meditate on 
Brahman. 


It has been mentioned in the last Sutra, that the scriptural 
texts teaching meditation on Brahman are the concern of men, 
because by so teaching it can be proved tht the Highest Brahman 
has the size of a thumb. The Sastra, therefore, establishes that 
men alone are entitled a meditate on Brahman. But this is a 
wrong view. All those men who are on the path of gradual 
release (Karma Mukti) pass through the Deva evolution, and 
become Devas. If meditation on Brahman is enjoined only for 
men, then those men who have become Devas, are not entitled 
to meditate on Him. And thus the theory of gradual release 
would become meaningless, for there would be no release for 
Devas. 
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But Devas are entitled to meditate on Brahman as we find 
from the following text of the Br. Up. (I. 4. 10). 


ACA Al Cari UA S Ua Aaa, AAG TMT APEATITZ 
“Whoever of the Devas, knowing Brahman meditated on Him he 


verily obtained Him, so also among the Rsis, so also among the 
men.” 


Similarly, the following passage also shows that the Devas 
worship Brahman : — 


ae cat Sarat SA fenTgqet ara sya It 


“The Devas meditate on that Brahman who is the light of lights, 
who is the giver of life, and who is immortal.” 

(Doubt): — Here arises the following doubt. Admitting that 
meditation on Brahman is taught regarding the Devas in the 
same way as taught with regard to men, the question remains, 
is it possible with regard to the Devas, or is it not? 


(Parvapaksa): —The Pirvapaksin says such meditation is 
impossible with regard to the Devas, because they have got no 
sense organs and consequently they have got no capability to 
meditate. The Devas like Indra and the rest, are verily thought- 
forms, created by the Chanting of Mantras, they have no physical 
sense organs. Consequently on account of this absence alone, 
they have not the capability of meditation or the desire for the 
possession of such attributes as Vairagya or dispassion, Viveka 
or discriminiation, etc. Hence the Devas are not capable of 
meditation on Brahman. 


(Siddhanta): —To this the author replies by the following 
Sutra :— 


SUTRA 1.3.26. 


ATA SAELMTAV: ATA 1 13 126 


a@ Tad, that, namely, meditation on Brahman. aft Uapri, 
above, namely, with regard to the beings who are above men, 
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namely Devas. aiff Api, also @letraut: Badarayanah the sage 
Badarayana is of opinion. @tatq Sambhavat, because of the 
possibility. 

26. The meditation on Brahman, according to the 
opinion of Badarayana, must be admitted with regard to 
those also, who are above men, in the scale of evolution; 
because of its possibility with regard to them also (for 
they also have an organised body.) —90. 


COMMENTARY. 


This meditation on Brahman must be admitted with regard 
to these, who are higher in scale of evolution to mankind, 
namely, with regard to Devas also. This is the opinion of Lord 
Badarayana. Why has he this opinion? Because the Upanisads, 
the Mantra portion of the Vedas, the descriptive portion of the 
Vedas, the sacred scriptures known as Itihdsa and Purana, all 
unanimously describe that the Devas have bodies as believed 
also by mankind. Since they have bodies, it is possible for 
them to meditate on Brahman; because the objection of the 
Puarvapaksin was that Devas have no body, and therefore they 
could not meditate. 


Note. —It is only the Purva Mimamsakas who hold the theory 
that the Vedic Devtds are not embodied beings, but only creation of 
the Risis when they chant the Vedic Mantras. According to this theory, 
the vibrations produced by the proper singing of the Mantras create 
these Deva-forms, through which theurgic effects are produced. But 
this is only a partial truth. The artificial elementals, as these Mantra- 
Atmic Devatas are, constitute only a portion of the inhabitants of the 
Devaloka. There are real Devas also, real Jivas, passing through Deva 
evolution, who are not mere creations of Mantras. 


Thus the Devas also have the capability of meditating on 
Brahman, because they possess body and senses made of 
celestail matter, and they also are capable of feeling disgust 
and dispassion (Vairagya), with their own state, however high 
it may appear to us in lordliness and glory. For compared with 
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the glory of God, the Devas realise keenly the sinfulness, the 
littleness, the insignificance, and the transitory nature of their 
own lordliness and glory, and conseugently they also are 
capable of feeling Vairagya. There is the authority of the Visnu 
Purana on this subject: — 

a act fees ath gramegfa:t eristt areata 
arfrearathea Frdfa: N 

“OH, best of the twice-born, not only is sorrow to be found in 
hell, but it exists in Svarga also, for the inhabitant of heaven is afraid 
of the transitoriness of heavenly life, so the dweller of heaven also is 
not free from grief.” 

Therefore, Devas also desire to acquire the eternal bliss 
which the knowledge of Brahman gives. For this Brahmic bliss 
is free from all taint of evil, and it is an immeasureable, eternal 
state of joy. For thus is this bliss described in the sacred 
scriptures. Moreover we find in the Upanisads descriptions of 
how both the Devas and men to Prajapati to learn the Brahma 
Vidya, as the following extract from the Br. Up. will show :— 


WT: VATA: Waal frat aerate AAPA STENT: 


“The children of Prajapati are of three sorts, namely, the Devas, 
the men and the Asuras : They approached their father Prajapati and 
dwelt with him as students of Brahma Vidya.” (Br. Up. V. 2. 1). 


Similarly, in the Ch. Up., we find that Indra dwelt as a 
Brahmacharin in the house of Prajapati for more than 100 
years: — 


Wag daagard Fa anit aaa waa aereyarS i 


“This made in all one hundred and one years, and therefore, it is 
said that, Indra Maghavat lived one hundred and one years as a pupil 
with Prajapati.” (Ch. Up. VIII, ll. 3.). 


Owing to their having bodies, the Devas, therefore, are 
also qualified for meditation on Brahman. 


An objector says :—If we admit that Devas have bodies, 
then there would arise difficulties with regard to sacrifices, for 
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its is impossible for one limited corporeal entity to be 
simultaneously present at many places of sacrifices, when he 
is invoked simultaneously by all his worshippers. Therefore, 
sacrifices become useless, for an embodied Deva, like Indra, 
cannot be present simultaneously in all the places of worship, 
where he is invoked. To this objection the author gives the 
following answer :— 


SUTRA 1.3.27. 


fatter: aruitfa ay, arenaferace eae 1 13 127 


fata: Virodhah, contradiction. @4fet Karmani, with regard 
to work, with regard to sacrifices. fa Iti, thus. ae Cet, if. 7 
Na, not. 3: Anekah, many (bodies). Wha: Pratipatteh, 


because of the assumption. atta Darsanat, because of the 
observation or seeing. 


27. If it be objected that a Deva cannot be an embodied 
being, for then his presence at many sacrifices 
sumultaneously would be impossible : we reply no, because 
it is observed (that many bodies can be assumed by 
spiritual entities, for simultaneous apperance in different 
places). —91. 


COMMENTARY. 


Even if we admit that Devas have a body, yet this would 
not contradict the performance of sacrifices; because great 
masters of occult forces have the power of creating many bodies, 
and simultaneously appearing at distant places. Such were the 
Yogis Sabubhari, etc. 


(Says an objector): — “Admitting that for the reason given 
in this Stra, there may arise no difficulty as regards sacrifices, 
for those who hold the view that Devatas have got bodies, but 
then arises another difficulty. It relates to the words of which 
the Veda consists. If words like Indra, etc., refer to embodied 
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beings, then when these beings are not in existence, then those 
words denote no object. Thus before the creation of Indra or 
after the destruction of Indra, there is a period when no Indra 
exists. But the Vedas are eternal, and the word Indra occurs in 
it. To what does then this word refer, during these periods, 
when there is no Indra? Is it not like the word “the son of a 
barren women?” If so, as those words have no meaning, so the 
Vedas also become meaningless. Moreover in the Purva 
Mimamsa it was established that words objects corresponding 
to those words, and the power of the words to denote those 
objects, are all eternal, for a Mimamsa Sitra says : — 


sitquraneg precede Aare: 1 


The relation between the word and its object, is natural 
and eternal. So if the words like Indra, etc., denoted organised 
beings, they would make the Vedas non-eternal. 


(Siddhanta):—To this objection, the author gives the 
following reply :— 
SUTRA I.3.28. 


Bag Stet Vata: WATT, WAATAATIATA 1 13 128 Ui 


Yea: Sabdah, the word of the Vedas (would become non- 
eternal) or there would arise contradiction with regad to the 
eternity of the word. sf Iti, thus. Wa Cet, if. 7 Na, not. Std: 
Atah, because, from this, from the word being eternal. Wate 
Prabhavat, because of the origination. Wetet: Pratyaksah, 
perception, direct statement, namely, the Sruti or revelation. 
srarimarq_ Anumanabhyam, from inference, from Smrti, 
namely, the tradition. 

28. If it be objected, that this view would contradict 
the eternity of the word; we reply, no; because the creation 
of the universe is from the word which is eternal. And 
the Sruti and Smrti (the direct statement and inference) 
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also establish the same. —92. 
COMMENTARY. 


There arises no contradiction of the kind mentioned above, 
even with regard to the eternity of the Vedic words. Why? 
Because from this eternal word arises the creation. The creation 
of every embodied being, whether Indra or a Cow, proceeds 
from the remembrance of their form and their characteristics, 
by Brahma when he utters those words, which by association 
always suggest the particular form and the characteristics 
possessed by that form. 


Note: — “When therefore, a special individual of the class called 
Indra has perished, the creator, apprehending from the Vedic word 
‘Indra,’ which is present to his mind, the class chracteristics of the 
beings denoted by that word, creates another Indra, possessing those 
very same characteristics; just as the potter fashions new jar, on the 
basis of the word ‘Jar’ which is stirring in his mind. But how is this 
known? ‘Through perception and inference, /. e., through scripture 
and Smrti.” (Ramanu)). 

Every Vedic word always expresses a particular type form, 
and does not express any invidivual (they are all common terms 
and not Proper Nouns). By remembering the particular type 
forms, denoted by those words, Brahma creates the universe, 
For forms (Akrti) are eternal, and exist in the Archetypal plane, 
from eternity, before they become concerete in any individual 
form. The Vedas are like the book of Visvakarman, in which 
directions are given as to painting of certain forms or pictures 
of Devas. Thus for example, it says “Yama should be pictured 
as having a sceptre in his hand, Varuna as having a noose in his 
hand.” The Vedic words denoting Devas, like Indra, etc., do 
not express any particular individual of that name, but are a 
class name like the word cow, etc., and are symbols, of particular 
forms, naturally belonging to a particular class of beings. They 
do not denote merely individuals, like the word Chaitra, etc. 


Therefore, because the Vedic words denote eternal forms, 
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existing in the mind of the Creator, they are not unauthoritative; 
and this view of ours, that the Devas possess body, does not 
contradict the Mimamsa view that the word is eternal. How do 
you know this? To this the Sttra answers by saying, 
Pratyaksanumandbhyam, because the Sruti and the Smrti declare 
it SO. 

As an eample of Sruti, we have the following :— 


Thus Prajapati created Devas, etc., by pondering over the 
varous words of Mantra, Sukta 62 of the ninth Mandala of the 
Rg Veda. 


Note: — We give the mantra with its word meaning below: — 
Ue stquhcafker: ufasmrera: | fagrafitatern i 


Ua Ete, these. argay_Asrgram, creates. 3-q4: Indavah, drops 
: Soma-drops. fat: Tirah, downward. Ufasry Pavitram, pure, 
purifying, a seive. 31gta: Asvah, quick, rapid : another reading 
is Strqa: u fayarft Visvani, all. aif Abhi, towards. aise 
Saubhaga, prosperities. 

These rapid Soma-drops have been poured through the purifying 
seive. To bring all felicities. 

In the PaficavimSati Brahmana (VI. 9, 13, 22 and 12, 1, 
3). We find how this Mantra was utilised by Brahma in making 
his creation. We read there : — 


“ae” sf ea waratidarrgad; “stay” sft ae, “sea:” 
sta faq; “far: ufesry” ota Wer; “ama.” oft ait; “fagartr’ 
Sta ary; “sifiretert:” gfe seat: Watt set u 

Prajapati created the Devas, by reflecting on the word “Ete.” He 
created the men, by the word “Asrgram;” the Pitaras by the word 
“Indavah;” the planets by the word “Tiras Pavitram;” the songs, by 


the word “Asuva;” the Mantras, by the word “Vigvani”: and he created 
all other creatures by word “abhisaubhaga.” 


Note:—The Word Etad “this” reminds Brahma of the Devas 


196 The Veddnta-Sittras 


presiding over the senses; the word Asrgra meaning blood, reminds 
him of those creatures in which blood is the chief life-element, namely, 
men: the word indu denoting moon, reminds him of the fathers, who 
live in the moon; the word tiras pavitram meaning “holding of the 
pure ambrosia” reminds him of the planets where the soma-fluid exists, 
the word “Asuva,” “flowing” recalls the sweet flow of music : the 
word “Visva” recalls the hymns sacred to the ViSvedevas; the word 
“Abhisubhaga” meaning “great prosperity” recalls all creatures. 

The Smitis like the Visnu Purana, etc., also show the same. 
As the following : — 


WARIS YA HAA St WAAL | 
Aaprenrzy Warel ya Veatya Fass it 
“In the beginning Brahma created through the words of the Vedas 


alone, the names and forms of all creatures, the manifold rituals of all 
sacrifices and their different status.” 


SUTRA 1.3.29. 
OTe Wat FTA 11 13 129.1 


3tawa@ Ataeva, therefore for this reason alone. @ Ca, and. 
Freaearyq Nityatvam, the eternity of the Veda. 


29. And for this very reason, the eternity of the Veda is 
proved. —93. 


COMMENTARY. 


Thus the eternity of the Vedas is established, because its 
words denote eternal types, (and not individuals), and because 
these words remind the creator, the types that he should create. 
The names like Kathaka, etc., do not mean that the Rsi called 
Katha was the author of the hymn, but that they were merely 
the utterers of those hymns, which exist from eternity. 


Note: —We find in the Vedas passages like the following : — 


“Reverence to the Rsis who are the makers of mantras.” It 
does not mean that any Rsis really made the mantras. Texts 
like these suggest to the mind of Brahma what should be the 
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characteristics and powers of those Rsis who would make the 
different sections, hymns, and mantras, and then Brahma creates 
them endowed with those characteristics and powers, and 
appoints them to remember the very same sections, hymns, 
etc. The Rsis being thus gifted by Prajapati with the requisite 
powers undergo suitable preparatory austerities and finally see 
the mantras and so on, proclaimed by the Kathas and other 
Rsis of former ages of the world, perfect in all their sounds and 
accents, without having learnt them from the recitation of a 
teacher. 

A further objection is raised. Let it be admitted the after 
each minor Pralaya or shorter dissolution (Naimittika) The Lord 
Brahma may create the bodies of Devas, etc., by remembering 
the words of the Vedas and the types mentioned therein, but in 
the case of the major Pralaya, called the great Latency 
(Prakrtika) when Brahma himself vanishes, along with all 
worlds, how can then he create a new world on the basis of the 
Vedas, when the Vedas themselves vanish; and how can we 
speak of the eternity of the Veda? To this objection the author 
gives the following reply :— 


SUTRA 1.3.30. 


wa AEs | Aqurawfatrat «= ayia 
SqTAVT 11131300 


@art Samana, same, equality. ATH Nama, name. SUcatq 
Ripatvat, on account of form. @ Ca, and. sqrt Avrttau, in 
repetition, when after a Mahapralaya or Great Latency there is 
a first creation of the world. 31f@ Api, also. atfatte: Avirodhah, 
want of contradiction. Rta. Darsanat, because of seeing, 
because of the Sruti. #Ja: Smrteh, from the Smrti. ca, and 


30. Even in the case of first creation (after a Great 


Latency), there is no contradiction (with regard to the 
eternity of the words of the Veda), because the names 
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and forms remain the same. As appears from Sruti and 
Smrti. —94. 
COMMENTARY. 


The word ca in the Sitra is used to remove the doubt raised. 
The word Avrtti means renovation, primal creation after the 
Great Latency. Even after a Great Pralaya, there is no 
contradiction with regrd to the eternity of Vedic words, because 
the new creation proceeds on the sameness of names and forms, 
etc., as in the preceding creation. In a Mahapralaya or Great 
Latency, the Vedas and the types denoted by the words of the 
Vedas all of which are eternal objects, merge into the Lord 
Hari and become one in Him. This merging is in that aspect of 
Hari, which is called His Sakti or energy. They remain in Him 
in a state of Latency. When the Lord desires to create, they 
come out from Him again, and become manifest. The creation 
of individuals is always preceded by a reflection on the words 
of the Vedas and types denoted by them, whether such reflection 
is by the Lord Hari Himself, or by the four-faced Brahma. 


Note: — After a great Latency, Hari creates the Vedas, in 
exactly the same order and arrangements as they had had before, 
and reflecting on its words and types, He emits the entire world, 
just as it had been before, from the element called Mahat down 
to the Brahmanda and Brahma. he then imparts the Vedas to 
Brahma and entrusts him with the task of creating lower beings. 
The Lord Hari at the same time pervades the world so created, 
as its Antaryamin or Inner Ruler. 


A subsequent creation is similar to the past creation : just 
as a potter, who makes a pot, by remembering the word “pot” 
and the form which the word calls up in his mind, though there 
may be no actual pot as a mould before him. As is the case in 
Minor Latency, the same is the rule in the case of a Great 
Latency. The difference is this, that after a Great Latency, the 
Lord Himself creates all elements from Mahat downwards up 
to Brahmanda and emitting Brahma from His body, He teaches 
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him the Vedas and entrusts him with the task of further creation. 
In the case of Minor Pralaya, Brahma does not cease to exist, 
nor do the elements; and consequently Brahma himself creates 
the universe aftr every Minor Pralaya. 

Whence is all this known? The Sitra replies by saying 
Darsanat Smrtes ca, from the Sruti and the Smrti. The Sruti 
passages are like the following : — 


AAT AT FANS WAT BTA, A Cala HHT: 1 


“Atman was alone in the beginning. He willed may I create the 
worlds.” 


at wemni fraenfer of at a aaiea ufzonte ae 


“He who first creates Brahma and delivers the Vedas to Him” 
(Svet. Up., VI. 18). 


qabergral sat aan qarencrad | 
“The Creator fashioned the new universe and created the sun and 
moon just as they were in the beginning. (Rg. Veda, end.) 


The Smrti passages are the following :— 
SANT: QAEMed Bean sist arated: | Gara fayanfact ats 
aa eater it 


“As a mighty banyan tree lies concealed in the small seed, similarly 
in thee, O Lord! as the great Seed, lies concelaed the whole universe, 
when thou drawest it in, at the time of the Great Latency.” — Visnu 
Purana). 


So also in the Varaha Purana : — 
ARTAUT: WY SATA STA ATA: Ut 


“The Highest God is Narayana from Him was born the four- 
faced One.” 


So also in the Bhagawata : — 

aA Bel Bal A sifewaas i 

“He who mentally imparts the Vedas to the First Sage, Brahma.” 
To sum up the whole. When the time of the Great Latency 
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comes to close (and the hour strikes for a new creation) then 
the Lord God of All, remembers the constitution of the world 
immediately preceding the Pralaya, and formulates this desire. 
“Let me become manifold.” He separates into its different 
parts the whole body of spirit-and-matter which had merged in 
Him. Thus the enjoying souls and the objects of enjoyment — the 
spirit and matter —come out from him as separate entities now. 
After this, the Lord creates the entire world just as it had been 
before, from the great principle called Mahat down to the cosmic 
egg and Brahma. He then manifests the VEDAS in exactly the 
same order and arrangement as they had been before, and He 
teaches them mentally (not orally) to Brahma. He entrusts to 
him the task of the new creation of the whole remaining universe, 
from Devas downwards, just as it was before. At the same time 
He entering into the world, presides in it as its Inner Ruler and 
Controller. Brahma also through the grace of the Lord, gets 
the power of omniscience and through the help of the words of 
the Vedas, remembering the types, etc., creates new Devas, 
like those of the previous world-period. Thus the Veda, when 
it uses the words like Indra, etc., refers to eternal types of 
Indra, etc., and as these types are eternal though the forms 
vanish at every Pralaya, therefore the Vedas are eternal. 


Thus there is no conflict or contradiction, when it is said 
that the word is eternal, for it means that the types represented 
by those words are eternal. Thus the Devas have the capability 
of meditating on Brahman, since they possess an organised 
body; and since the Devas have this capability, there is no 
conflict in the text realting to the meditation on the person of 
the size of the thumb. With regard to the Devas a person of the 
size of the thumb is to be measured by the thumb of the Devas, 
as in the case of men he is measured by the thumb of man. 


Now we enter into the consideration of the question whether 
the Devas are qualified or not, for these Vidy4s or meditations, 
of which they themselves are the objects meditated upon. 
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In the Chandogya Upanisad we find a Vidya called the 
Madhu Vidya. 


“The Sun is verily honey to the Devas, the Heaven is like the 
cross beam, the intermediate region is the beehive. And the rays are 
the sons.” (III.I.1.) 

Here the Sun is said to be honey or nectar of the Devas 
and five classes of Devas called Vasu, Rudra, Aditya, Marut 
and Sadhyas worship or meditate on this nectar; each class 
being headed by its chief. They become satisfied by looking at 
this honey. The Sun is said to be the honey, because he is the 
abode of a certain nectar, to be brought about by certain 
sacrificial works, to be known from the Rg Veda and so on, 
and the reward of such meditation is mentioned in those texts 
is the attainment of the position of the Vasus, Rudra, Adityas, 
and so on. 

Note: —This meditation on the Sun produces the status of Vasu, 
etc. The point is should the Devas undertake this meditation, when the 
fruit of such meditation is the attainment of the status of a Vasu, etc. 


The Devas already have reached this status, and so to them this Madhu 
Vidya is useless. 


The author gives first the opinion of others, as regards this point: — 


SUTRA I.3-31. 
Tearfesqanrareatereant Sarr: 11113 1370 


wq Madhu, in honey. 3tfeq Adisu, and in the rest. STasTaTa, 
Asambhavat, on account of the impossibility. atafreny 
Anadhikaram, non-qualification. wifar: Jaiminih, the sage 
called Jaimini. 

31. Jaimini is of opinion, that the Devas are not 
qualified to undertake meditations like Madhu Vidya and 
so on, because of the impossibility. —95. 

COMMENTARY. 


According to the sage Jaimini, the Devas are not entitled 
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to undertake meditations like Madhu Vidya, etc., because it is 
impossible for one and the same person to be the object of 
meditation as well as the person meditating. Moreover the Devas 
like Vasu, etc., already belong to the class of Vasus, etc., and 
so in their case, the fruit being already accomplished, the 
meditation is useless. The Devas have nothing to gain by such 
meditation; and so they have no desire for this meditation; for 
they already possess that which is the fruit of such meditation. 
For both these reasons, Jaimini holds that the Devas are not 
qualified for meditations. like Madhu Vidya, etc., in which 
they themselves are the objects of meditation. He gives another 
reason for his view. 


SUTRA 1.3.32. 
Rafare ware a 


warfafe Jyotisi, in the light, in the Highest Brahman. TAT 


Bhavat, because of the existence, because it consists of. @ Ca, 
and. 


32. And because the meditation of the Devas consists 
in worshipping the Light, therefore, they do not stand in 
need of any lower meditation. —96. 

COMMENTARY. 
In the Brhadaranyaka Upanisad, we find that the Devas 


meditate on the Great Light, the Supreme Brahman alone, and 
they do not worship anything lower. That text is as follows: — 


wealeates Cacaisetfar: aftada | 
ag cat Tafa walferragtaraa sHyaAT Ul 


“Him from whom proceed the year along with the days, 
Him the Devas meditate upon as the Light of Lights, as Immortal 
Life,” (Br. Up., TV. 4. 16). Both men and Devas have this in 
common, that both are entitled to meditate on the Supreme 
Brahman, the Light of Lights. The special mention that the Devas 
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meditate on this Light of Lights, indicates, by implication, that 
they are not entitled to (or rather do not stand in need of) 
meditations on other objects than the Supreme Brahman. 


The view of the Piirvapaksa given in these two Sitras, is 
thus controverted by the author : — 


SUTRA 1.3-33. 
Wa Ff Ararat FE N71 13 133. 


“Tay Bhavam, the existence (of the qualification to 
undertake the meditations like Madhu Vidya etc.) ¢ Tu, but. 
@lettaut: Badarayanah, the sage called Badarayana. tf Asti, 
is (there is the possibility of such meditation). f€ Hi, because. 


33. But Badarayana maintains the existence of 
qualifications for such meditation, because there is 
possibility of it. —97 

COMMENTARY. 


The word Tu is used in order to remove the doubt raised 
by the Parvapaksin. In the meditations like Madhu Vidya, etc., 
the Devas have a right, according to the opinion of Lord 
Badarayana. Because though these devas have attained the 
position of Vasu, Aditya, etc., yet it is possible that they may 
have a desire of attaining the same position of Vasuhood or 
Adityahood, etc., in the next Kalpa also, and so they may 
meditate on Brahman in the form of, and residing in Vasu, 
Aditya, etc. For meditation on Brahman is taught here to be of 
two kinds; firstly, Brahman is meditated upon as effect and 
secondly he is meditated upon as cause. 

Note: —When meditation is on a form like that of Vasus, etc., it 
is meditation on Brahman as effect, namely meditation on Brahman as 
he appears in the form of creatures. But in the same Madhu Vidya 


there is the latter section which enjoins meditation on Brahman as 
cause. 
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The sense is this, the Devas who are Vasus, Adityas, etc., 
in this Kalpa, meditate on Brahman as Vasu, Aditya, etc., with 
the object of becoming Vasu, Aditya, etc., in the next Kalpa. 
When they have attained Vasuhood or Adityahood by such 
meditation in the next Kalpa, then they meditate on Brahman 
as the Inner Ruler of Vasu, Adityas, etc., and worshipping 
Brahman as cause, they shall attain release in the next Kalpa. 


Moreover the words Vasu, Aditya, etc.,are not confined 
to these Devas, but they denote Brahman also. In this view, the 
section on Madhu Vidya does not teach meditation on Devas 
called Vasus and Adityas, etc., but on Brahman, who is called 
also Vasu, Aditya, etc. Near the end of that section we find this 
declaration, “he who knows this Brahma Upanisad, etc.” This 
shows that this is an Upanisad teaching Brahma Vidya, and 
not meditation on any inferior being like the Devas called Vasu, 
Adityas, etc. 


Note: —The worship of insentifent objects cannot give Purusartha 
(the highest end of man). Therefore, this Khanda does not teach the 
worship of inanimate object like the sun, etc. 


In fact, in the concluding passage (khanda XI) the Sruti expressly 
says that the teaching herein given is Brahma Vidya and not any lower 
Vidya, for it says “Let the father tell this Brahma Vidya to his eldest 
son.” It further says “He who knows this Brahma Upanisad thus,” 
etc. How can the worship of inanimate subjects give Mukti or Brahma- 
pada. That the whole of these Khandas relate to brahma Vidya, is 
further shown by the statement made in khanda XI where the Sruti 
says “In what place He neither rises nor sets” and “for Him there is 
perpetual day.” These are applicable primily to Mukta Jivas only. (Thus 
this portion of the Upanisad deals with Brahma Vidya only and not 
with apara Vidya as understood by others). Moreover to whom can 
primarily belong the possession of Yasas-wisdom, tajes-bliss, indriyam- 
lordliness, viryam-strength, annadyam magnanimity and rastavam- 
power, but to the Supreme Lord? For says a Sruti “His name is the 
great YaSas.” 


Nor is this objection valid that the Adityas and Vasus, etc, , 
have already attained the position indicated by their names, 
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and so they have no objects of desire in this direction left; and 
therefore this meditation is useless for them. For we find in the 
world, that the people though having sons in this life, have still 
a desire to get sons in the next life; (and consequently perform 
sacrifices for the attainment of sons in the next life). Moreover, 
the various meditation taught in this Madhu Vidya, are really 
meditations on various aspects of Brahman, and consequently 
when the Devas meditate on those aspects of Brahman (in the 
form of Vasus, Adityas, etc.,) they are really meditating on 
Supreme Brahman; and consequently the statement that the 
devas meditate on the Light of lights only is also not 
contradicted. 


The following text shows that the Devas also perform 
sacrifices, etc.:— 


Warafeararrad waraafa; a Taahaetay epragad | aged 
aa qatfata n 


Prajapati desired let me create beings. He saw a pair called the 
Agnihotra (the fire sacrificer) He therefore sacrificed when the sun 
arose. 


ear a AAA UI 
“The Devas performed the sacrificial session.” 


These texts of the Sruti show that the Devas are qualified 
to perform sacrifices also, why should not then they be qualified 
to perform meditations like Madhu Vidya also? The Devas stand 
in no need of these sacrifices to attain any personal end of their 
own, but they do so in order to carry out the command of the 
Lord, and to maintain the world-process. 

Note: — When the Devas perform sacrifices even in order to carry 


out the Divine Will in creation, no doubt can really arise whether the 
Devas ever meditate on the Lord or not. 


An objector says; how can Devas be clled Mumuksus or 
a-thirst after Release, when they voluntarily renounce Release 
or rather postpone it, to an indefinite period? For Devas or 
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even men who meditate according to Madhu Vidya, wilfully 
suffer delay in getting release till the end of the Kalpa, and take 
upon themseleves the duty of the high offices like those of 
Adityas and Vasus? For the real Mumuksutva is a burning desire 
for release and consists in spurning all objects of desire and 
all joys; yea even the joys of the Highest World of Brahma? 
How can then these followers of Madhu Vidya be called true 
aspirants after Release when they wilfully take the by-path of 
cosmic power? True; this is so, but it must be admitted that 
there are certain Beings, who owing to some unknown or 
mysterious action of their karmas have to undertake the duties 
of world-rule, and because the sacred books expressly teach 
the existence of these Exalted Ones, who voluntarily accept or 
rather prefer the burden of cosmic agents, to the peace of final 
Release. 


This Adhikarana shows that when even the Devas also work 
unselfishly, and meditate through Madhu Vidya, much more 
should human beings do the same. 


Adhikarana VIII. —The Sidras or child-souls not 
qualified to Vedic meditation. 


In the previous part, it has been mentioned that men as 
well as the Devas are qualified to meditate on Brahman, because 
they have the capability and other requisites for such meditation. 
Now this cannot take place without study of the Vedanta texts, 
for Brahman is said in the scriptures “The Aupanisada Purus 
a,” the Spirit revealed by the Upanisads. Conseugently the 
question arises, are all men indiscriminately qualified to the 
study of the Upanisads? To this, the answer ultimately given is 
that baby-souls, which are just coming out of animality into 
humanity, are not entitled to study Upanisads or meditate on 
Brahman at once. 
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In the Chandogya Upanisad there occurs the story of a king called 
Janasruti. He was a hospitable prince and profuse in this generosity, 
possessing many good qualities. The mighty sages called Devarsis were 
satisfied with his high mindedness and assuming the form of flamingoes, 
they flew across his palace, when the prince was lying in open air, on 
the roof of his terrace, in a sultry summer night. One of these 
flamingoes. who was is front, was addressed by another flamingo, 
who was in the rear, thus: — 


“Oh short-sighted one, seest thou not the auric light of this noble 
prince, extending from his body, high up into the air, do not heedlessly 
cross his aura, lest it may destroy thee.” Hearing this the other flamingo 
answered: — “Is his aura stronger than that of Raikva of the car? Raikva 
is one who is always on his car, making pilgrimages from one sacred 
place to another, and thus sanctifying with his aura, all those shrines. 
He possesses Brahmic aura, far more potent than the aura of this mere 
petty prince.” 


The object of the compassionate Rsis was to break the shell of 
self-compalacency into which this prince had unconsciously fallen, so 
that he might exert to know the Brahma Vidya, and might not rest 
satisfied with the mere performance of charity, though on a very large 
and profuse scale. The king hearing this speech of the flamingoes, 
found out his inferiority to Raikva, and was distressed in his heart, 
and passed his night in a state of restless grief. When it was dawn and 
the Royal bards were discoursing soft music praising the king and his 
many royal qualities, the prince rising from his bed, at once sent for 
his chamberlain, and told him to find out without delay, where was 
this Raikva, who was always on the move in his car. The chamberlain. 
after much search, found him in a retired spot, sitting under his car 
and scratching his itches. he at once returned to the king and informed 
him of his discovery. The king taking cows, gold and chariots, went to 
Raikva, and presenting them to him, said. “teach me venerable air, 
the God that you worship.” Raikva replied : — “Away with thy necklace 
and thy chariots, O Sidra! Let these cows remain with thee.” Thus 
discarded, and called a Sidra, the king went back and brought mere 
wealth, cows, chariots, and even his daughters, as a present for the 
sage. But Raikva again addressed him with the opprobrious title of 
Sidra saying “©O Sidra, hopest thou to gain this knowledge through 
these means.” However he relented utlimately and taught the King the 
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Samvarga Vidya or the meditation on the laws of dissolution. 


(Visaya): —Thus Raikva twice addressed the king as Sidra 
in the passages which are quoted below in the original: — 


age wrayfa: drat: we wrath at Preaagantitd aerera 
Wits ag Bats 117 1 


1. Therefore Janasruti Pautrayana having taken six hundred cows, 
a necklace, and a carriage drawn by a pair of mules, went to Raikva 
and addressed him thus : — 


Tareas ve sre rama Prenlsaava&ntitat 4 A wat stat 
aay wie at eaarqares Stet 2 


2. “O Raikva! these six hundred cows, this pearl necklace, this 
carriage with mules are present for you. Teach me, O master, that 
Deity whom you worship.” 


Wye WUaeHs EeM Yotaa ve tiinata age Gta 
weefa: what: wet vat Preaavadtia dfeat acre 
Whererene 3 UI 


3. To him said Raikva: — “Fie! the necklace and the carriage, O 
SUDRA. be thine, even together with the cows.” Then Jiasruti taking 
again a thousand cows, a pearl necklace, a carriage yoked with a pair 
of mules, and his daughter went back to Raikva. 


ag eniqqare teradag eel Tarra Preantsaayacdnheay gat STAT Sa 
Tat afarant Asada Ar wa: Sree 14. 


4. He said to him :—“Raikva, these one thousand cows, this 
pearl necklace, this carriage drawn by a pair of mules, this girl for thy 


wife, and this village in which thou dwellest are thy fee. Teach me, O 
master.” 


HE FATA TETA AAA: STITT AMMA TET set 
4 8a Creaquiany wargay GATE Sara A BATA US tt 


5. Then Raikva, after looking for a while at the face of the girl, 
said “Take away these gifts, O SUDRA, thinkest thou to speak with 
me through this means.” Then Raikva (relented and) told him. These 
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are the Raikvaparna villages in the land of the Mahavrsas, where Raikva 
dwelt in order to teach him. 


Note.—This Adhikarana appears to be an interpolation. The 
question whether a Siidra is entitled to the study of the Vedas or not 
has been answered in favour of the Siidras by no less an authority than 
Swami Dayananda Saraswati, the Founder of the Arya Samaj. He 
quotes the anceint scriptures to show that in the Vedic age, there was 
no such restriction. The condition of the Sidras became worse in the 
Puranic period only. The degradation of the Sidras was preceded by 
the decline of the Brahmanas, who, when they lost their inherent 
greatness, began to rely, more and more, on their privilege. The honor 
which was spontaneously given to them because of their knowledge 
and wisdom and purity of life, was now extorted by them merely on 
the strength of their birth and race. 


(Doubt): -- Here arises this doubt. Is a Sidra qualified to 
study the Vedic Science or not, and perform Vedic meditations? 


(Purvapaksa):—The Pirvapksin says that a Sidra is 
qualified to study the Vedas, for the following reasons : —/firstly, 
because every man in general, is stated to be so qualified; 
secondly, because the Sidra possesses the capability of so 
studying; thirdly, because the express text of the Sruti uses the 
word Sidra, which is an indication that Stidra is qualified; 
fourthly, in the Puranas and the rest, we find persons like Vidura 
and others described as possessing a knowledge of Brahman. 
Therefore, for all these seasons, a Sidra is qualified for Vedic 
study and Vaidic meditation. 


(Siddhdnta): —This objection, the author answers by the 
following Sitra: — 


SUTRA 1.3.34. 
QT ASAT MATT AAT KAT SAA FE 11 13 134 


wa Suk, sorrow, grief. 3% Asya, his, namely, of Janagruti. 
ac Tat, that, namely, that grief. STTet Anadara, disrespect, the 
disrespectful speech of the flamingo, who taunted him for want 
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of Brahman-knowledge. saute Sravanat, because of hearing. 
det Tada, then. gaumed Adravanat, because of resorting to, or 
going to him, i. e., to Raikva. Pett Sicyate, is intimated, is 
referred to. f€ Hi, because. 


34. The reason why Raikva addressed Janasruti as 
Sidra was to intimate that he (Raikva) by his occult 
powers knew that Janasruti was overwhelmed with 
sorrow on hearing the disrespectful speech of the 
flamingo and therefore he had come to him on hearing 
such speech. —98. 


COMMENTARY. 


The word Na (not) of the Sutra. I. 3. 28. is understood in 
this Siitra also. The Sidra is not qualified to understake Vaidic 
study or Vaidic meditation: Why? Because Janasruti is not a 
Sidra. 

Note. —The word Sidra is literally derived from two words suk 
meaming grief. and dravati to go; because Janasruti, through grief, 
on hearing the taunting words, went to Raikva; therefore Raikva calls 
him Sidra or grief-impelled. The use of this term indicates that Raikva 
knew, by his clairvoyance, the whole incident of the flamingoes. 


When Janasruti Pautrayana, who was ignorant of Brahman- 
knowledge, heard the taunting words of the flamingo, who said 
“can he be compared with raivka of the car,” he was 
overpowered with grief, at this disrespectful speech of the 
flamingo, and he went to Raikva who knew Brahman. Thus the 
use of the word Sidra by Raikva in this story, does not mean 
that Janasruti was a Sidra by birth, but that he was sorrow 
stricken. Raikva uses the words Sidra in order to indicate his 
thought-reading and clairaudient powers, his almost divine 
omniscience. It has no reference to the class called Sidra. 

Note: —This is a very forced meaning given to the word Sidra: 


the whole of this adhikarana about Sidras together with the Preceding 
one about the Devas, appears to be an interpolation of some hee 
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author. There is a break in the continuity of the aphorisms, by the 
eruption of these two adhikaranas. That they are a digression is admitted 
by both Ramanuja and Baladeva. Badarayana was not illiberal-minded. 
as the anonymous author of these interpolated sitras tries to him out. 

If Janasruti is not a Sidra, and if the word Sidra is applied 
to him in its etymological sense of “grief-impelled,” then to 
what class did he belong? The next sttra answers this by saying 
that he was a Ksatriya. 


SUTRA 1.3.35. 


AAA AAP aAATA MATH Fer ST N71 13 135 U 


atfsraca Ksatriyatva, the state of his being a Ksatriya, the 
fact of Janasruti’s being a Ksatriya. 3t@1d: Avagateh, on account 
of being known or understood. @ Ca, and. Sawa Uttaratra, in 
a subsequent passage. Mata Caitrarathena, with Chaitraratha. 
fergtea Lingat, because of the inferential mark. 


35. That Janasruti was a Ksatriya is understood from 
the whole story, because the concluding portion gives the 
story of a Ksatriya, Abhipratarin who was a Caitraratha, 
as is known from an inferential mark later on. —99. 


COMMENTARY. 


We learn from the account given in the Upanisad that 
Janasruti must have been a Ksatriya, because he was a generous 
giver of wealth, possessed of faith, was a ruler of a kingdom 
which no Sidra is. He has a chamberlain whom he sends in 
search of Raikva, and because he gave alms such as cows, 
necklace, chariots, daughter, etc. These things are not possible 
in any but a Ksatriya because these are the qualities of a king. 
Thus the opening passage of the story gives us sufficient’ 
indication that Janasruti was a Ksatriya. Similarly, the 
concluding passage also of this section shows that he was a 
Ksatriya. In the conclusion, where the Samvarga Vidya comes 
to an end, we find a mention of one Abhipratarin who knew 
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this Brahma Vidya. He was undoubtedly a Ksatriya for the 
reasons given later on. In the concluding passage we find that 
a Brahmacari begged food from Saunaka, son of Kapi, and 
Abhipratarin, son of Kaksaseni;] when these two were serving 
food to others. This Brahmachari was told that the givers of 
food knew Samvarga Vidya. But how do you know that this 
Abhipratarin was a Ksatriya and a Caitraratha, for there is no 
express mention of these two facts in the story. To this the sitra 
answers. “Lingat,” we know this from inferiental mark. 
Saunaka Kapeya and Abhipratarin Kaksaseni were connected 
with Samavarga Vidya. They ere sitting together at a meal which 
also shows that there must have been some connection between 
Abhipratarin and Kapeyas. From Tandya Brahmana 
(20. 12. 5) we learn that “the Kapeyas made Caitraratha perform 
that sacrifice.” Thus Kapeyas are connected with the 
Caitrarathas. In the Chandogya story we find that a Kapeya is 
connected with an Abhipratarin. Therefore, the Abhipratarin 
of the Chandogya must have been a Caitrarath. For it was a 
well-known custom in ancient India, that a Brahmana family 

was always connected with a Ksatriya family and not with more 

than one family. That the Caitraratha was a Ksatriya is proved 

by another text-which says “from him there was descended a 

Caitraratha who was a Ksatrapati or prince.” Therefore, it 

proves that Abhipratarin was a Caitraratha and a Ksatriya. 


Therefore, it is proved that these two worshippers of 
Samvarga Vidya, namely, Kapeya and Abhipratarin where one 
a Brahmana and the other a Ksatriya, and with regard to this 
Samvarga Vidya they were connected as the teacher and the 
disciple. Raikva and Janasruti are also connected together as 
teacher and disciple, and as Raikva was a Brahmana, therefore 
Janasruti must have been a Ksatriya. Therefore, it has been 
proved logically and by reasoning, that a Sidra is not qualified 
to study the Vedas or to perform Vedic meditations. 


Note.—That this Sitra is an interpolation is proved by the 
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fallacious reasoning that will be apparent to every tyro in logic. The 
argument adduced in this sitra may be thus summarised. Janasruti 
must be a Ksatriya, because Raikva was a Brahmana. The argument 
that Janasruti was a prince, and therefore he must be a Ksatriya begs 
the whole question. It is a historical fact that there were may Dasa 
kings in ancient India. They were all Stdras, but all the same they 
were enlightened and generous princes, like Janasruti. The argument 
that a Brahmana is connected with Janasruti is no argument at all. In 
the first place it is not true that Brahmanas were not Purohitas of 
Siidras; secondly Raikva is not the family Guru or Prohita of Janasruti. 
Raikva was a wandering Faqir, whom Janasruti adopts as his teacher 
temporarily only. Nor are there any indications in the Upanisad to 
show that Raikva was a Brahmana. His epithet “of the car” is rather 
curious for a person belonging to the hgihest caste. Very likely he was 
a Ksatriya in the beginning; and it is from the Ksatriyas that the 
Brahmanas learnt it. The second portion of the argument is also no 
argument at all. The section on Samvarga Vidya mentions two persons 
of the name of Kapeya and Abhipratarin. But there is nothing to show 
to what caste they belong. Abhipratarin is not expressly stated to be a 
Ksatriya. The argument by which he is made out a Ksatriya is this. 
The Kapeyas were the family priests of Caitrarathas. A Kapeya is found 
dining together with an Abhipratarin. Therefore Abhipratarin must be 
a Caitraratha. This forced logic, which is simply no logic, is a mark of 
modern bigotry, rather than ancient simplicity of a Rsi. 


SUTRA 1.3.36. 
GATT WAST, AAMAS CMA ET 1113 136 
tert Samskara, the purificatory ceremonies, the 


sacraments, the investiture with sacred thread. areagtta 
Paramarasat, because of the reference, because the Sastras say 
that investitute with a sacred thread is the preliminary ceremony 
to the study of Vedanta. Because of the implication. a Tad, 
that ceremony. Sta Abhava, absence. 3ifterarg Abhilapat, 
because of the declaration. @ Ca, and. 


36. The scriptures take it for granted that the 
sacraments are preparatory to Brahma-knowledge, and 
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with regard to a Sidra there is a declaration that such 
sacraments are not possible for him. — 100. 


COMMENTARY. 


In another Sruti we find: — “Let him invest a Brahmana at 
the age of eight and then teach him, a Ksatriya at the age of 
eleven and a Vaisya at the age of twelve.” This shows that 
investiture with sacred thread is a necessary preliminary to the 
study of sacred literature, and three higher castes are only 
entitled to it. In another text we find that there is an express 
declaration that a Sidra has no sacraments. It says a Sidra 
cannot perform a fire-sacrifice or ordinary sacrifice or 
sacraments or vows Therefore a Sidra is a disqualified person 
because he is outside the pale of the three castes, because no 
sacraments are ordained regarding him, and the study of the 
Vedas pre-supposes the performance of the sacraments. 


The next siitra further strengthens the view that a Sidra 
can have no samskara. 


SUTRA 1.3.37. 
ASMTaA TT | Wart: 1:17:37 


aq Tad, that, namely, the Sidrahood. 3a Abhava, 
absence, negation. fretut Nirdharane, in ascertainment. @Ca, 


and. Ww: Pravrtteh, because of taking steps to. Because of the 
procedure. 


37. Because Gautama in the legend of Jabala takes 
the precaution of first assertaining that the latter is not a 
Stdra and then he proceeds to invest him with the sacred 
thread. — 101. 

COMMENTARY. 

In the Chandogya itself there is legend of Gautama and 
Jabala. Jabala went to Gautama and said “teach me, Sir,” 
Gautama asked him “to what Gotra do you belong’”” He being 
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a foundling, said, “I do not know, Sir, to what Gotra do I 
belong.” By this truthful speech, it was ascertained that Jabala 
was not a Sidra and Gautama says “no one not a Brahmana has 
the courage to says so.” He than asks him to bring the sacred 
fuel and he invests him with the sacred thread. This action of 
Gautama, in first convincing himself as to the caste of the 
candidate, and then proceeding to teach him after investing 
him with sacred thread, shows that a siidra cannot be taught 
the Vedas. The word Brahman used by Gautama includes the 
Ksatriyas and the Vaisyds also. This story of Gautama and 
Jabala also indicates that the sacraments are necessary before 
one can study the Vedas. 


Note: — The story of Jabala and Gautama does not prove anything 
of the kind. Jabala was a founding and he asked his foster-mother 
what was his Gotra, because he wanted to study the Vedas. His mother 
said “I found you abandoned and so I cannot tell you what is your 
Gotra. Go to your teacher and tell him that you are the adopted son of 
Jabala and your name is Jabala.” He does so; and Gautama is pleased 
with his frankness. Gautama does not test his caste, but his moral 
qualifications. Certainly acording to Gautama every truthful man ought 
to be classed as Brahmana for the purposes of Vedic study. Sudras if 
not liars and possessing high moral qualities are entitled to be classed 
as Brahmanas. "The Brahmanhood depends upon the qualities of the 
soul. As a general rule, the presumption is in favour of a soul possessing 
Brahmanic qualities if it is born ina Brahmana’s family. The selection 
of a family depends upon the karmas of the soul. But all admit that in 
this Kali age, there has arisen a confusion of castes. The Brahmanic 
family need not possess the attributes of a Brahmana; and so a soul 
born in such family need not be a Brahmana soul. The Sastras say that 
if a family follows for seven generations the professions of another 
caste. the descendants in the eighth generation should be classed as 
members of the caste to which that profession legally belongs. Judged 
by that standard many families have lost their right to be styled 
Brahmanas. 


SUTRA 1.3.38. 


HAUT ATATS WAAAY VATS 111 13 118 
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s¥qul sravana, hearing, attending recitations. 3a 
Adhyayana, studying. 31 Artha, object, wealth, acquirement 
of riches. Weetatd Pratisedhat, on account of the prohibition. 
ya: Smrteh, because there is a Smrti text. @ Ca, and. 


38. The Sidra is forbidden to hear and study the 
Vedas, cannot acquire riches in order to perform 
sacrifices, and there are Smrti texts also to the same 
effect. Therefore the Sidra is not qualified —102. 

COMMENTARY. 


Says a text: — “The Sidra is verily like a biped beast, he is 
like a moving cemetery, therefore one should not recite the 
Vedas in the presence of a Siidra.” “Sidra is like a beast unfit 
for sacrifices.” These texts prohibit Vedic study, etc., and so 
the Sidra is not qualified for meditation. He is not qualified to 
hear the Vedas, necessarily cannot study it or know its meaning 
or perform the sacrifices enjoined therein. Thus by prohibiting 
the Sidra from hearing the Vedas recited, all these things are 
prohibited by implication. 

The following Smrti texts also show the same : — “A Sidra 
is not entitled to perform the fire-sacrifices, nor Yajhias, nor 
also the study of the Vedas; for him is ordained one duty alone, 
the service of the three twice-born castes. A Sidra immediately 
becomes degraded if he studies the Vedic words.” 


As regards the objection that the Sadras like Vidura or 
Dharma Vyadha, etc., had the knowledge of Brahman and 
consequently were Mukta Jivas; we reply that they were born 
Siddhas and possessed Divine knowledge from their very birth, 
on account of the merit acquired in the past life. They had 
studied the Vedas in their past lives and so they became Mukta 
Jivas in their present life without such study even. Their case is 
like that of Vamadeva who had also a Siddha prajia. Their 
examples do not shake our pusition. 
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Though the Sidras are prohibited from studying the 
Vedas, and performing Vedic sacrifices, yet they are entitled to 
salvation or Moksa, by the knowledge obtained through hearing 
the recitation of Puranas (and study of books like the Bhagawad 
Gita, etc.) A Mukta Siidra is as holy, as any other Mukta Jiva, 
but the difference is only in the degree of their happiness. 


Note: — This last paragraph is not according to strict Brahminism. 
It is a concession to the spirit of the age, and is the charter of the 
emancipation of the Sidras in ancient India. It appears that there were 
three distinct stages in the status of a Sidra in ancient India. First, he 
was looked upon as a conquered people, but not with contempt and 
not as a slave. There were many Sidra kings, who were invited to the 
sacrificial sessions of the Aryan princes and priests. That was the 
earliest stage; when the Aryan conquest of India was not yet complete, 
and the Siidras had a right of hearing the Vedas and performing the 
Vedic sacrifices if so inclined. The second stage commenced when the 
Aryans had firmly established their rule in India, and were no longer 
afraid of the conquered races. In this state the Stidras were relegated 
into the ranks of slaves. The third stage commenced with the great 
reformers like Sri Krsna, Buddha, Caitanya, etc., who gave the rights 
of the Siidras to study and acquire Dharma, and get Mukti, through 
the studies of Puranas and Smrti. Practically the whole of India has 
become a vast Sidra camp now-a-days, uneducated, ignorant and not 
knowing the Vedas. The repressive policy of the Brahmanas in 
prohibiting the Sidras from studying the Vedas has recoiled upon them, 
and the Brahmana class as a whole, is as much degraded as the Siidra 
in these days. Injustice always brings its own punishment. 


Adhikarana IX. —The Thunderbolt is Brahman. 


Note. — The Sitras 1. 3. 26-37 are evidently not of Badarayana, 
and they have been clumsily interpolated by some bigoted priest of the 
later days, for they break the continuity of the subject. The purusa of 
the size of a thumb is the subject under discussion. But some over- 
enthusiastic friend of Hinduism has introduced these thirteen Sitras to 
preve that the Devas are capable of meditation and the Siidras are not 
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so qualified. This is in direct opposition to the aphorism of Vyasa 
who says manusya adhikaratvat “a// human beings are qualified to 
meditate on Brahman.” That the whole of this is a digression is 
admitted by Ramanuja and Baladeva. The latter says: — 


Wad aaa Fa-cate i 

“Having finished the digression, the author takes up the main 
topic. 

In the Katha Up, we find this further description of the 
person of the size of a thumb: — 


FSPSNA: Funan war wari waa afaface:1 a 
maraihagpcaitet detoti a famsmaqd a 
foreign ergarater 117 1 


“The Person not larger than a thumb, the inner self, is always 
settled in the heart of men. Let a man draw that self forth from his 
body with steadiness, as one draws the pith from a reed. Let him know 
that self as the Bright, as the Immortal; yes, as the Bright, as the 
Immortal.” 


afed fas sereted WoT Wala Fr gery Hea AaaEId a Watg- 
qrqared atec 

“Whatever there is, the whole world, when gone forth (from the 
Brahman) trembels in its breath. That Brahman 1s a great terror, like a 


drawn sword (vajra). Those who know It become immortal.” (II. 6, 
17 and 8). 


(Doubt): —What is the meaning of the word vajra here? 
Does it mean the thunderbolt or Brahman? 


(Purvapaksa): —It means the thunderbolt, because it cause 
great fear and trembling. Though it is mentioned that those 
who know this thunderbolt become immortal, yet it is merely 
a panegyric, and is not to be taken in its literal sense for release 
depends on knowledge of Brahman. No doubt this Vajra is 
described here as prana or life, but it is called prana in the 
sense of protector (praniti). Nor is there anything in the context 
here, to show that this raised thunderbolt may mean Brahman. 
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(Siddhanta): —The author answers this by the following 
sutra: — 


SUTRA 1.3.39. 


HUTAMT U7 13 139 
Utd Kampanat, because of trembling. 


39. Because the whole universe trembles from fear 
of Him, therefore the Person of the size of a thumb and 
the thunderbolt refer to Brahman. — 103. 


COMMENTARY. 


The word “thunderbolt” occurs here between two verses 
describing the Person of the size of a thumb, namely, II. 4. 12 
and II. 6. 17, and the whole world is said to tremble from fear 
of him, therefore the context as well as the description shows 
that the thunderbolt means Brahman. Even in_ the 
Brahmavaivarta Purana we find the following: — 

Uh AHANT, Sats wa peMd | 

USAT Gan way, eran St: Tag tt 

“The Lord Visnu is called cakra (generally translated as discus), 
because He is in constant rotatory motion and goes everywhere 
(cankramana), and He is Vajra or thunderbolt because He regulates 
(Varjana) the universe; and He is called the Khadga or the sword 


because He cuts asunder (Khandana) the evil-doer; and Hari ts called 
Hari because He is the Saviour.” 


Therefore, when Visnu is represented as having a Cakra or 
discus, a Vajra or thunderbolt, and a Khadga or sword, in His 
hand, it means that He is All-pervading and keeps the universe 
in constant motion, that He is the great Regulator and the 
Destroyer of all evil. And the Scripture always describes the 
Supreme Self as the life of the world (Prana), and one of whom, 
every one is in terror. That Scriptural idea that He is a great 
terror is symbolised in this verse by one expressive term “ Vajra,” 
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the thunderbolt, denoting that all beings move in their proper 
sphere and do not transgress it, because He is the great 
Regulator. This epithet ‘Vajra’ applied to the Person of the size 
of a thumb shows that, that Persons is Brahman. Cf, Tait. Up. 
II. 8. 1. 


SUTRA 1.3.40. 


Paso 1 13 140 


warfa: Jyotih, light, the Supreme lordiness. @9tate 
DarSsanat, on account of being seen. 

40. The Persons of the size of a thumb and the 
thunderbolt must refer to Brahman, because we see that 
He is called light (possessing lordliness) in a passge 
immediately preceding it. — 104. 

COMMENTARY. 


In the same Upanisad, Valli V, Verse 15, we find the 
following :— 


Aaa Gen aita at again feet sift Act saais: | Tag 
MAA Aetaea ATT Aas Fersatfet 15 


“Him the sun does not illumine nor the moon and the stars. Nor 
do these lightnings, much less this Fire illumine Him. When He 
illumines all (the Sun), etc. then they shine after (Him with His light). 
This whole universe reveals His light (in His light and its lights in 
His). 

Between this verse and the next verse, II. 6. 3, occurs this 


verse relating to the thunderbolt. The next verse is given 
below: — 


waAeeitreratea ward Gea: | Allegra agra yeatata 
USA: 13 


3. “From terror of Brahman fire burns; from terror, the sun 
bruns; from terror Indra and Vayu, and Death, as the fifth, run away.” 
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Therefore the Vajra must mean Brahman. Everywhere, in 
fact, the Upanisad texts describe Brahman as_ possessing 
Supreme luminousness. Therefore in this Vajra passage also, 
which comes immediately after the passage describing 
luminosity and before the passage describing fear, it must mean 
Brahman. Moreover, the Person of the size of the thumb who 
is described for the purposes of meditation as extremely 
luminous and holding an upraised thunderbolt in His hand, 
refers to brahman and not to an inferior deity. 


Adhikarana X. —The Akasa is Brahman. 
In the Chandogya Upanisad we read : — 


seat a ae aETaitafsr a Aa Aaa Tay a 
SITCAT | 
The ether is the evolver of forms and names. That within which 


these forms and names are (or ‘that which is within or without these 
forms and names’) is Brahman, the Immortal, the self (VIII. 14). 


(Doubt): —A doubt here arises whether the being here 
called Akasa or ether means the Mukta Jiva, who has shaken 
off all bonds, or the Supreme Self? 

(Purvapaksa): The Pirvapaksin says, the Akasa here 
refers to the Mukta Jiva. For in the clause immediately 
preceding it, the Mukta Jiva is described as a horse that has 
shaken off all dust, etc., from his hair, or as the moon free 


from eclipse in the following verse :— 

vasa Wie Vacreaaad Wosva sa Veftr fas ard 
wy Fa Tera great wy Haran qereiaaahirarstar- 
Trcafararerarante i 7 it 


‘Shaking off all evil, as a horse shakes his hair, and as the moon 
frees himself from the mouth of Rahu; having shaken off the b: dy I 
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obtain. satisfied. the uncreated world of Brahman.’ 


Moreover in this very passage the words te yad antara 
tad Brahma that which is without forms and names is 
Brahman -- shows the Jivatman is meant, when in the state of 
Mukti, it throws off all forms and names. And Jivatman can 
very appropriately be called be upholder or evoler of name 
and form, because previous to Mukti, it assumes all forms and 
names such as of a deva and man, etc. And it may very well be 
called Akaga in the sense of prakasa or splendour or luminosity. 
The passage, therefore, refers to the Released soul, and it is 
called here Brahman, the Immortal, because it attains that state. 


(Siddhanta): —The Akasa here means Brahman as is shown 
in the following Sitra : — 


SUTRA 1.3.41. 


MAHI S Areata TAIT U7 13 147 


aireetgt: Akasah, akasa, ether, space. stefaacatfe 
Arthantaratvadi, different meaning, etc., artha = meaning, 
antaratva, = differentness, adi, etc., for other reasons. STIS 
Vyapadesat, on account of the designation. 


41. The word akasa here refers to the Supreme Self, 
and not to the Released soul, because it is a designation 
of something different than the individual soul, and for 
other reasons also. — 105. 


COMMENTARY. 


The sense of the Sitra is this. The power of evolving name 
and form is proved here not to belong to the freed soul, but to 
akasa. The Jivatman, when in bondage, cannot evolve name 
and form, because it has not the power; on the contrary, it is 
under the influence of karma, and is itself involved in name 
and form, and is incapable, therefore, to evolve them. Nor can 
it evolve name and form in its Released state, because the Sttra, 
IV. 4. 17, expressly states that in the state of Release the Jiva 
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does not take part in the world business. while the Supreme 
Self is mentioned in all Scriptures, as the Creator of the universe 
and to be the evolver of names and forms. Thus 34 


Werrerryufara at Se aAreRarfer) entering into them with 
this Living Self, let me evolve names and forms (Ch. Up. 
VI. 3). 


Therefore, it must be understood that the Highest Self is 
the Akasa of this passage. 


The word adi, “etc.,” in the Siatra refers to the 
Brahmahood: the unconditioned greatness, etc., mentioned in 
the said passage. For Brahmahood that is greatness, and so on, 
in their unconditioned sense, belong to the Highest Self only. 
Nor is it right, as the Pirvapaksin says, that the clause 
immediately preceding it refers to the Mukta Jiva. On the 
contrary, the caluse ‘I obtain the Brahma-world’ shows that the 
topic immediately preceding it is Brahman, which the Released 
soul obtains. The word a4kaSa, moreover, means all-pervading, 
and it is inapplicable to Jiva, while its application to the Supreme 
Self is a well-known thing. 


(Purvapaksa): — An objection is raised: —let it be so, yet 
it does not establish that there is a separate Brahman other 
than and different from the Mukta Jiva; and therefore, ail these 
are attributes of the Mukta Jiva; because there is no difference 
between the two, and so all your above argument has no force. 
Thus in the Br. Up., IV. 3-7, the Jiva in the state of its bondage 
is first described in the passage : — 


HAA sree Aisa faa: WONT SEAS: YOST: TAA: 
ag ctaraquantt sada ceradta ale cao yaa 
wianrferonratet Beat Wariar 

“Who is that Self? Yajiavalkya replied : “He who is within the 
heart, surrounded by the Pranas (senses), the person of light, consisting 


of knowledge. He, remaining the same, wanders along the worlds, as 
if thinking, as if moving during sleep (in dream) he transcends this 
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world and all the forms of death (all that falls under the sway of death, 
all that is perishable).” 


The text then goes on to describe this very Jiva when it 
attains Mukti as Brahman. That passge is the following: — 


a at saa wer fase: | 


“That Atman is indeed Brahman, the Vijfianamaya” etc. 
(IV. 4-5). 


This shows that the released soul 1s identical with Brahman. 
Similarly in another passage of the same, after describing the 
state of Mukti in the words :—“Anukamayamdanah, etc., free 
from all desires, etc.,” the scripture goes on to say: — “Having 
become Brahman, he goes to Brahman” (IV. 4-6). 


Note: — We give below the whole of this passage : — 


Ace Yoltat Vat dea Uh: Ve Haifa fs wat az 
Pome wean 0 eorereataieete IT 
TAHT Ceara ator sft ARMAS area 
GSAT FCAT STR SATATSHTA: A AAT WITT STAT TEST AL 
Bares 16 


“And there is this verse : “To whatever object a man’s own mind 
is attached, to that he goes strenuously together with his deed; and 
having obtained the end the (last results) of whatever deed he does 
here on earth, he returns again from that world (which is the temporary 
reward of his deed) to this world of action.” 


“So much for the man who desires. But as to the man who does 
not desire, who not desiring, freed from desires, is satisfied in his 
desires, or desires the Self only, his vital spirits do not depart 
elsewhere, —being Brahman, he goes to Brahman.” (Br. Up., IV. 


4-6). 

This also shows that the Jiva in the state of Mukti is identical] 
with Brahman. In the conclusion of that text also, the same 
fact is repeated, when decribing the fruit of Brahmajfiana: — 
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OAT UT WAM SAMI SSAA SAM TaN S TAMIA fF 
a wat vata aud aa 


‘This great, unborn Self, undecaying, undying, immortal, 
fearless, is indeed Brahman. Fearless is Brahman, and he who knows 
this becomes verily the fearless Brahman” (IV. 4.25). 


Thus the beginning, the middle, and the end, of this passage 
shows that the Jiva in the state of Mukti is identical with 
Brahman, therefore, wherever in the Upanisads we find any 
statement that Jiva is separate from Brahman, it must be 
understood that the difference is created by upadhi or limiting 
adjunct, such as the difference of between the ghata kasa and 
Mahakasa, the space within the jar and space outside it. There 
is no difference between these two, and when the upadhi or the 
jar is broken, the space remains the same. So when the Upadhi 
of the Jiva is broken, the Jiva becomes Brahman, and attains to 
his own greatness. Jiva in this state may very well be called the 
Creator of the universe, etc., for it manifests then the divine 
attributes of creation, etc. Thus there is no difference between 
the Mukta Jiva and Brahman. 


(Siddhanta): —This objection is answered by Badarayana 
in the following Sutra :— 


SUTRA 1.3.42. 


PU aa 1 13 142 


wafer Susupti, the dreamless sleep, deep sleep. acntfha 
Utkranti, departing at the time of death. susputyutkrantyoh, in 


deep sleep and departing. wea Bhedena, by the difference. 


42. The text designates the Supreme Self as 
different from the Jiva, whether it be in the state of 
deep sleep or at the time of departure. — 106. 
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COMMENTARY. 


The word vyapadesat (on account of designation) of the 
last Siitra is understood here also, and must be supplied here in 
order to complete the sense. In the above passage of the Br. 
Up., no doubt can properly arise that the Mukta Jiva is identical 
with Brahman. Because the text there sharply and clearly draws 
the distinction between the Jiva and Brahman, whether that 
Jiva be in the state of deep sleep or at the point of death. In the 
state of deep sleep the Jiva is said to be embraced by the Lord 
in the pasage, Br. Up. IV. 3-21. 


deer frat iva aeaficamt 4 are fear ae armada 
Gea: water aattamnt 7 ae fest aq at agi 
STRATA AAT ATA BAF MATL N27 


“Now as a man, when embrced by beloved wife, knows nothing 
that is without, nothing that is within, thus this person, when embraced 
by the Intelligent (prajna) Self (Brahman) knows nothing that is 
without, nothing that is within. This indeed is his (true) form, in 
which his wishes are fulfilled, in which the self (only) is his wish, in 
which no wish is left, free from any sorrow.” 


Similarly, the difference between the Jiva on the point of 
death, and Brahman is shown in the passage IV. 4-35, where 
the Jiva is described as groaning, mounted by Brahman, who 
carries it along thus out of the body: — 


“Now as a heavy-laden carriage moves along groaning, thus does 
the jivatman, mounted by the Intelligent Self (Brahman) moves along 
groaning, when a man is thus going to expire.’ (IV. 3-35). 


Now it is impossible that the unconscious, the little knowing 
Jiva either lying in deep sleep or departing from the body, 
should at the same time be embraced or mounted by itself, 
being all-knowing. Nor can the embracing and mounting Selif 
be some other Jiva; for no such Self can be all-knowing. 
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The objector says, “the point at issue is, whether the Mukta 
Jiva is or is not identical with Brahman. You have only 
established that the Jiva in the state of deep sleep and while 
expiring, is different from Brahman. That we admit also, for 
in these two states the Jiva still has an upadhi.” This objection 
is answered by the next Sitra : — 


SUTRA 1.3.43. 


Uraifegrecszy: 11113 143 0 


ufet Pati, Lord, Protector. 3fé Adi, et cetera, and the rest. 
rea: Sabdebhyah, words paty-adi-Sabdebhyah, on account 
of words like pati, etc. 

44. The Mukta Jiva is not identical with Brahman, 
because of such words as Lord, etc., applied to Him in 
that passage. — 107 


COMMENTARY. 


In that passage of the Br. Up., we find the words pati, etc, 
employed. which shows that the Mukta Jiva could not have 
been meant : — 


@ Al UT Rass stent asa fag: wry a walsaeca 
Mev AA at Ta: TedeMfeata: BA AAT 


HOT AA WA ALA HA TT AAMT UH AMAT WTAE 
WH Aafeacar Wat cas I 


“And that is that great unborn Self, who consists of knowledge, 
is surrounded by the Pranas, the ether within the heart. In it there 
reposes the ruler of all, the lord of all, the king of all. He does not 
become greater by good works, nor smaller by evil works. He is the 
Lord of all, the King of all things, the Protector of all things. He is a 
bank and a boundary, so that these worlds may not be confounded.” 


This shows that Brahman is different from the Mukta Jiva. 
For we cannot predicate the lordliness over all, the ruling of 
all, the kingship of all to Mukta Jiva, for the Sitra, IV. 4-17, 
declares that the released soul does not possess the power to 
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create the universe, etc., Moreover in the Taittiriya Aranyaka 
we find that Brahman alone is the dweller within of all beings, 
and their Ruler. 

For He is described as : 

ata: Wheater: VITEAT STAT 

Nor can it be said that the difference between the Jiva and 
Brahman is due to the upadhi or limiting adjunct only, and 
therefore, is phenomenal and not real; because we find in the 
Scriptures that the difference exists even in the state of Release. 
In the Adhikarana Sitra II. 3. 41, this will be explained further 
on, where it will be taught that the statement that “ayamatma 
Brahma-—self is Brahman” is true only in the sense that the 
Jiva is a part of Brahman, and it has some of the attributes of 
Brahman. Similarly, the sentence ‘Becoming Brahman he attains 
Brahman’ means that the eight-fold attributes become manifest 
in the Jiva and thus he resembles Brahman; and this is the 
meaning of the phrase “Becoming Brahman,” for other like 
‘paramam samyam upaite—he reaches the highest similarity’ 
also show that similarity only is reached and not identity. The 
phrase “Reaching Brahman” is attaining this similarity. 
Therefore Jiva is always different from Brahman, whether it be 
in the state of bondage or of release. This being established, it 
follows that the 4kasa said to be the evolver of name and form 
in Ch. U. VII. 14 is Brahman and not any released soul. This 
difference between Jiva and Brahman was established in the 
Sitras I. 1. 16 & 17 also. But there it was done in a general 
way, while in the present Sitra it is specifically established 


that even in the state of Mukti, the Jiva retains its separate 
identity. 


FOURTH PADA. 


Adhikarana I. —Avyakta of Katha I. 3. 11 means 
body and not Prakrti. 


We pay our reverence to Badarayana called Kris 
nadvaipayana, who has wisdom as his ornament, and who like 
the sun has dispelled with the rays of his logic, the deep darkness 
of the fallacious reasoning of Sankhya. 


(Visaya):—It has already been stated before, that the 
Supreme Brahman is the cause of the universe, and that He 
alone should be inquired into, in order to obtain Mukti, that 
He is the seed of the creation, the sustenance, and dissolution 
of the universe, that He is different from the dead matter called 
jadam, and the individual souls called the jivas, that He has 
infinite powers, which are inconceivable; and that He is 
omniscient and possesses all auspicious attributes : He is free 
from all shadow of imperfection and has the power of realising 
all his purposes. The Sutras now try to reconcile those texts, 
found in some Upanisads, which lend some countenance to the 
theory maintained by Kapila, as to there being a Pradhana and 
individual souls, independent of God. 


In the Katha Upanisad we read: — 
shgaez: UT Wat sefrzyat AT AA: | 
TATA WT FeTAA TAM MATL AT: Ut 

ed: WHeaHAa HIT Fea: AT: | 

qeara ut featad, at atest At Ut aa: 1 


Beyond the senses there are the objects, beyond the objects there 
is the mind, beyond the mind there is the intellect, the Great Self is 
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beyond the intellect. Beyond the Great, there is the Unevolved, beyond 
the Unevolved, there is the Person. Beyond the Person there is 
nothing —this is the goal, the highest road (1.3.11). 


(Doubt): Here arises the doubt—Does the word 
Unevolved (avyakta) mean the Pradhana of the Sankhyas or 
body. 


(Purvapaksa):—The opponent says—It means the 
Pradhana, because the text says that beyond the mahat is the 
avyakta, and beyond avyakta there is the Purusa. This is the 
order in which the Sankhyas also mention their tattvas. 


(Siddhanta): — This objection is answered by the following 
Sutra. 


SUTRA I.4.1. 


arraeraanaa UW, A, whais- 
Forrerqete grate 4 14.17 0 


airqatfrany, Anumanikam, that which rests on inference, 
namely. the Pradhana. 31f4 Api, also. HaTY Ekesim, of some 
: i.e, of the Kathakas. 3fq Iti, thus. Aq Cet, if. 7 Na, not. 
writ Sarira, body. “we Ripaka, simile. fared Vinyasta, 
contained. Wéld: Grhiteh, because of the reference. aytafa 
Darsayati, shows. @ Ca, and. 


1 .If it be said that the Katha Upanisad mentions the 
Pradhana, we say no. The word avyakta occurs there in a 
passage, containing a smile of the body, and must, 
therefore, mean “body;” and the text shows this 
also. — 109. 


COMMENTARY. 


The word ‘of some’ means the Kathas. The Kathaka Sruti 
refers to the Pradhana called “the inferred one.” The word 
avyakta means that which is not vyakta, “manifest or evolved,” 
and refers to the substrate of matter called Prakrti or Pradhana. 
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This objection is answered by the second half of the Sitra, 
which declares that the avyaktam here does not mean 
“unmanifested,” but “body.” Because it occurs in a passage 
where the bdoy is compared to a chariot and the other things 
like mind, buddhi, etc., as various objects connected with this 
chariot. In fact, the whole pasage shows this. In order to 
understand it fully, we give below the entire passage : — 


sTearg ter fats wikg tata 71 
ahead ante fat wa: wet a3 0 


AeA garvaqavanhsy Sera Fa ATA: 5 Ul 
aed fasta wate art Aa Ger | 
Tara ava Wave sa UNA: 116 I 
GeaaA AIA WAAC: AIS Pa: | 
Aa aaa BZA Meg 7 
ard faarar wate wate: Tat VPA: | 
Og aaanretia Panay A AAI 118 I 
faarranfareeg WA: WIeATAT: | 

Aiseart: Uae a ageaT: VATA UI 
Bfegatezat: UT wat arefszq Vat UT TA: | 
TATE OT Boga UTA AAPL AT: 110 Mt 
Ted: WASH AAHT Fea: UT: | 

Yours Ut fenksre AT Great AT UT Aa: 77: 


WS AAT FAG STAT A WRIT | 

GVA MTA Taga Fara Barras: 12 u 
DOG Ta WMATA STA | 
Fear veld Pad aaa ead SIT I 


3. Know the Self to be sitting in the chariot, the body to be the 
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chariot, the intellect (buddhi) the charioteer, and the mind the reins. 


4. The senses they call the horses, the objects of the senses their 
roads. When He (the Highest Self) is in union with the body, the 
senses, and the mind, then wise people call him the Enjoyer. 


5. He who has no understanding and whose mind (the reins) is 
never firmly held, his senses (horses) are unmangeable, like vicious 
horses of a charioteer. 

6. But he has understanding and whose mind is always firmly 
held, his senses are under control, like good horses of a charioteer. 

7. He who has no understanding, who is unmindful and always 
impure, never reaches that place, but enters into the round of births. 

8. But he who has understanding, who is mindful and always 
pure, reaches indeed that place, from whence he is not born again. 

9. But he who has understanding for his charioteer, and who 
holds the reins of the mind, he reaches the end of his journey, and that 
is the highest place of Visnu. 


10. Beyond the senses there are the objects, beyond the objects 
there is the mind, beyond the mind there is the intellect, the Great Self 
is beyond the intellect. 

ll. Beyond the Great there is the Undeveloped, beyond the 
Undeveloped there is the Person (purusa). Beyond the Person there is 
nothing —this is the goal, the highest road. 

12. That Self is hidden in all beings and does not shine forth, but 
it is seen by subtle seers through their sharp and subtle intellect. 

13. A wise man should keep down speech an mind; he should 
keep them within the Self which is knowledge; he should keep the 
knowledge within the Self which is the Great; and he should keep that 
(the Great) within the Self which is the Quiet. 


This passage shows that the pilgrim desirous to reach 
Visnu, the Supreme Goal, is represented here, in the simile of 
a charioteer, his body is represented as a chariot, his senses as 
the hores, his emotional and intellectual faculties as the 
charioteer, etc. It further shows that he who has these faculties 
under control, reaches the highest state of Visnu, at the end of 
his journey. The verses under discussion only show how to 
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control these insuccession, and how the control of one is easier 
or more difficult, according as one is grosser or more subtle. 
The text thus refers only to those entities, which have previously 
appeared in the simile under the name of chariot, horses, 
charioteer, the reins, etc.,because the words are almost the 
same. Now contrasting the words of the smile, with the words 
of the passage under discussion, we see that ‘body’ is only left 
out, and therefore, the word ‘avyakta’ must denote the body, 
which is the remainder that we get by this method of exhaustion, 
and from the context also. It has no reference to the Sankhya 
tattvas, for it is against the theory of the Sankhyas. The Sankhyas 
do not admit that the arthas are the cause of the indriyas, and 
so higher than these; nor that the manas is higher than arthas. 


Note. —In the simile (verses 3 to 9) we have the following 
entities: — 


ENTITY. SIMILE 
Sarira (body) chariot. 
Buddhi (reason) charioteer. 
Manas (lower intellect) reins. 
Arthas (objects) roads. 
Indriyas (senses) horses. 


The same idea is expressed in verses 10 and Il, showing 
how one is more difficult to control than the other. Thus indriyas 
(senses) are easier to control than the arthas (objects). The 
objects easier than the manas, and the manas easier than buddhi. 

The Soul is said to be the chariot-seated, because it is the 
principal enjoyer; and lord of the chariot (/. e., of the body, the 
instrument of enjoyment). The Buddhi is the driver, as it brings 
pleasure or pain to the soul, according as it has discrimination 
or not. 

Now an objection is raised, how can the body which is 
manifest and visible (vyakta), be said to be unmanifest and 
unevolved? The author replies to this in the next Sttra : — 


234 The Vedanta-Sitras 


SUTRA 1.4.2. 


Aarrd Age 7 14 12 


Waa Stiksmam, the subtle, the permanent atoms, the causal 


body. @ Tu, but. aq Tad, that, its. tear Arhatvat, because of 
its capability. 
2. But by the word body is meant the subtle body, 


and the term avyakta or unmanifest is capable of being 
applied to it. — 10. 


COMMENTARY. 


The word ‘tu’ is employed in the Sitra in order to remove 
the above doubt. By Sarira is not meant here the dense body, 
but the highest, the subtlest body or the causal body. Why do 
you say that it denotes the causal body? Because of its capability, 
that is to say, the causal body can appropriately be called avyakta 
or unmanifest. In fact in Br. Up. I. 4. 7. the karana Sarira is 
called by the term unevolved or avyakrta, and shows that before 
the world came into manifestation, it was in the form of a seed 
or causal body. 


wee 8a «6 aareonama «= eanfenadsat 
TMaaged gia afaqnaafe armEanata anfadset 
ATARAERAU Sie TUS Se WSS SMTA GT AT: aTarisated: 
Talgvennt at fagaerreaga4ra i 

“Now all this was then undeveloped. It became developed by 
form and name, so that one could say, ‘He called so and so, is sucha 
one.’ Therefore at present also all this is developed by name and form, 
so that one can say, ‘He, called so and so, is such a one.’ He (Brahman 


or the Self) entered thither, to the very tips of the finger-nails, as a 
razor might be fitted in a razor case, or as fire in a fireplace, etc.” 


But another objection is raised : If the avyakta or unevolved 
is taken to be matter in its subtle state constituting the causa] 
body, what objection is there to interpret it as the Pradhana of 
the Sankhya system, for there also avyakta Means Matier in g 
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subtle state. This objection is answered by the author in the 
next Sutra. 


SUTRA I.4.3. 


aeeittrataetad 1 14:13 u 


tq Tad, its, his, on him, that is on the Lord. 3tarary 
Adhinatvat, on account of dependence. 3t#@a@q Arthavat, having 
a sense Or a meaning subserving an end or purpose. 


3. The Pradhana is capable of producing her effects, 
not independently as the Sankhyas hold, but because she 
is dependent upon Brahman, the Supreme Cause. — lll. 


COMMENTARY. 


We do not totally deny the existence of Pradhana, what we 
contest is the theory of the Sankhyas according to which 
Pradhana produces the world by her own independent action. 
Matter in its subtle state subserves an end, by its dependence 
on the Supreme Person. Because the Lord looks on the matter 
and energies her, that she has the power of producing the world. 
In her own nature she is jadam. As we find in the Sveta. Up., 
IV. 9. and 10 :— 


Data Ba: dat Aa Yt West Gest at aafea | seat 
gat fagataq afeivarat arrar afaeg: uo Aral gq wale 
faarikrt g WevaTy | Aerated cared Peds SATA 10 0 

‘That from which the maker (mayin) sends forth all this—the 
sacred verses, the offerings, the sacrifices the panaceas. the past. the 


future, and all that the Vedas declare —in that the other is bound up 
through that maya. 


‘Know then Prakrti (nature) is maya (art)-and the Great Lord 
the Mayin (maker); the whole world is filled with what are his 
members.’ 


a rat anit agen viirani aorta Pifsaret gener | AR 
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‘He the sun, without any colour, who with set purpose by means 
of his power (Sakti) produces endless colours, in whom all this comes 
together in the beginning, and comes asunder in the end —may He, he 
God. endow us with good thoughts.’ 


So also in the Bhagavata Parana we find that Pradhana by 
her own unaided exertions does not produce the universe. 


a wa yar Prorattafeat eaten wed fagerdr 
STRAT BAA Paar SAA PRAHA I 


‘The Lord entered into Prakrti, in order to create the universe, 
after having endowed her with His own powers, and which contained 
in her the power of deluding the jivas. He, the Great Revealer of all 
Scriptures also entered into the jivas, which had no names and forms 
before, and which thereby obtained such name and form, in order that 
they may enjoy the fruit of their actions, and attain liberation.’ 


Similarly in Visnu Purana we find :— 
Wart Yous wlagarcravan Ek: | 
aaa Gana Stare SATA 1 


‘Hari the Great Lord enters into Pradhana and the jivas by His 
own free will, and energises them, when the hour for creation strikes. 
He enters into Pradhana which constantly undergoes modification; 
and into the jiva who is without modification.’ 


So also in the Gita we find, (IX. 10) :— 


Tara waft: qa Warm ara ada 
wrrigattarta i 


“Under Me, as supervisor, Prakrti sends forth all the moving an 
unmoving objects; because of this, O Kaunteya, the universe revolves.’ 
(See also Gita VII. 4 to 7). 


For these reasons, while admitting the existence of the 
Pradhana, we oppose the theory of the Sankhyas which declares 
the Pradhana to be an independent cause of creation. We modify 


their teaching by declaring that the Pradhana is a dependent 
cause of creation. 
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In the next Sittra, the author give another reason for holding 
that the avyakta of the Katha Upanisad is not to be interpreted 
as Pradhana. 


SUTRA 1.4.4. 


AAMAS SN 14 14 


Ward Jfieyatva, of the nature of being known, an object of 


knowledge. 3Taanr Avacanat, because of non-mention. @ Ca, 
and. 


4. Because there is no statement, in this passage of 
the Katha. Up., that the avyakta is on object of knowledge, 
therefore, the avyakta does not mean the Sankhya 
Pradhana. — 112. 


COMMENTARY. 


The Sankhyas say that liberation (kaivalya) is obtained by 
the knowledge of Pradhana, as being distinct from Purusa. So 
according to the Sankhyas, Release depends upon this 
discriminative knowledge; and according to them this knowledge 
of Pradhana as separate from Purusa is necessary in order to 
attain certain powers. But there is no such mention in this 
Upanisad that the knowledge of avyakta is necessary to get 
Release, or to obtain powers. Therefore, avyakta here cannot 
mean the Pradhana of the Sankhyas. 

Note: — According to the Sankhyas the Kaivalaya is attained 
by knowing that the Purusa is different from Prakrti. The 
knowledge of Prakrti is thus an essential of Release. But the 
Katha Upanisad no-where mentions that the knowledge of 
“Avyakta” is necessary for realse. The avyakta therefore of the 
Katha Upanisad is not the Prakrti of the Sankhyas. 


SUTRA 1.4.5. 


“arate” sft a, A; Wrath fE werToM 1 1415 1 


aafe Vadati, the verse says, or the text says. Bf Iti, thus. 
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Aq Cet. if. 7 Na, not. Wet: Prajfiah, the Intelligent Self, the 


Paramatman f€ Hi, because. Wertuttd Prakaranat, of the subject- 
matter. 


5. If it be said that the text does teach that this avyakta 
is to be known, we say no, because the declaration about 
knowing refers to the Supreme Self, and the context also 
shows it to be thus. — 113. 


COMMENTARY. 


An objector says “the text declares that the avyakta is to 
be known, for immditately after the above verses is the following 


APSA RIAA AM STH ACAI AT Aq | 
wed: Ura Praia aayeparanead 


“He who has meditated on that which is without sound, without 
touch, without form, without decay, without taste, eternal, without 
smell, without beginning, without end, beyond the Great, unchangeable, 
is freed from the jaws of death” (Katha Up. II. 3-15). 


This description applies to Pradhana, very well; because 
it is without sound, without touch, etc., and is beyond the 
Great, or mahatattva. This passage, by using the word nicayya, 
which means “having known or perceived,” shows that Pradhana 
ought to be known. Therefore, the objection raised in the last 
Siitra that this Upanisad nowhere teaches the knowing of 
Pradhana falls to the ground.” 


This objection is raised in the first half of the present Sitra 
and is answered by the second half. The reference is here not 
to the Pradhana, but to the Supreme Self called Praja. “Beyond 
the Great or mahat” does not mean “beyond the mahatattva” 
of the Sankhyas, but beyond Hiranyagarbha, and Jiva; because 
the Jiva is called Great or mahat, in the above passage. The 
whole context shows that the asabdam, etc., refers to the 
Supreme Self, and not to the Pradhana. Thus verse 11 declares 
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“Beond the Persons there is nothing. This is the goal, the highest 
road.” So also, “That Self is hidden in all beings and does not 
shine forth, but it is seen by subtle seers, through their sharp 
and subtle intellect.” 


The author gives another reason for holding that Pradhana 
is not meant in this passage of the Katha Upanisad. 


SUTRA 1.4.6. 


AAV CATA: WAT 1 14:16 


waremy Trayanam, of the three, namely, three boons asked 
by Naciketas. U@ Eva, only. @Ca, and Waq Evam, thus. 3a-ara: 
Upanyasah, mention. WA: Prasnah, question. @ Ca, and. 


6. Moreover, there is mention in this Upanisad, of 
only three things or boons; and the question also relates 
to three things only. — 114. 


COMMENTARY. 


The force of ‘ca’ is to remove doubt. In this Katha 
Upanisad, three boons are only asked by naciketas, namely, 
that his father should be well disposed towards him; that he 
should be taught the secret of the celestial fire; and that he 
should be initiated into the mystery of the Self. (Moreover 
three objects of knowledge only are to be found here, and the 
question is relating to those three objects, namely, the means 
of knowledge, the person knowing, and the end to be realised). 
There is no question here relating to Pradhana, or any other 
object, and so it would have been irrelevant for the teacher, to 
have given any information about Pradhana, regarding which 
no question was asked. Therefore, the avyakta here does not 
refer to Pradhana. . 


SUTRA 1.4.7. 


Rees A114 17 
Weg Ad Mahadvat, like the mahat. @ Ca, and. 


240 The Vedanta-Sitras 


7.And as the word ‘mahat, occurring in this passage, is 
not taken to refer to the ‘mahat’ of the Sankhyas, so also the 
avyakta here does not denote the Pradhana_ of that 
philosophy. — 115. 
COMMENTARY. 


In the passage under consideration, we find it stated “higher 
than the intellect is the Great Self (mahan-atma).” Now no one 
has ever contended that this “mahat” used here refers to the 
Sankhya mahattattva, on the contrary it is unanimously taken 
to mean the Jivatman. Why should then the word avyakta be 
taken to mean Prakrti? The word avyakta, being taught here to 
be higher than the Jivatman, must be something different from 
Pradhana. The Buddhi is the Mahat of the Sankhyas. But in the 
Katha Up. the Mahat is said to be higher than 
Buddhi —buddheratma mahan prah. So the Mahat of the Ka. 
Up. is different from the Mahat of the Sankhyas. 


Adhikarana IJ. The Aja of Svet Up. IV. 5 does not mean 
Pradhdana. 


The author next refutes another wrong interpretation given by 


the Sankhyas, of a verse from another Upanisad. This is to be found in 
Svetasvatara Up. IV. 5 :— 


ava cheat Hont aml: Wal: FSA HAUT: | STS Tent 
BOTS MATA ATH UTTAST SA: 15 


“There is one unbron being (aja), red, white, and black, uniform, 
but producing manifold offspring. There is one unborn being (aja) 
who loves her and lies by her; there is another who leaves her, while 
she is eating what has to be eaten.’ 


(Doubt): — Does the word aja, unborn; mean here the well- 
known Prakrti of the Sankhyas, or the divine power of the 
Brahman mentioned in the Upanisad? 
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(Purvapaksa): —The word aja here denotes the Sankhya 
Prakrti, because she is called ‘unborn”, that is, not an effect, 
and because she is said to produce manifold offspring by her 
own unaided effort. 


(Siddhanta): —The aja here does not mean Prakrti, as the 
author proves in the next Sitra. 


SUTRA I.4.8. 


AAT AaASAMT AT 1 14:18 


anata Chamasavat, like a cup. Stfagratea Avisesat, because 
there is no special characteristic. 


8. The word aja here does not denote the Prakrti 
of the Sdankhyas, because there is no_ special 
characteristic of her mentioned here, it is unlike the 
mention of the word ‘camasa’ or cup in Brghadaranyaka 
Upanisad, where it does not convey its literal meaning 
of the “cup,” but means the skull of the head. — 116. 

COMMENTARY. 


The word ‘na’ is to be read into this Sutra from 1. 4. 5. 
The word aja her cannot mean the well-known Prakrti of the 
Sankhyas, because there are no special characteristics marks 
of Prakrti in this passage. It simply means here “one that ts not 
born,” and need not necessarily mean the unborn Prakrti. It is 
not like the word ‘cup’ used in the Br. Up. (II. 2. 3) where 
owing to the context, it is taken to mean the ‘skull, and not a 
vessel from which one drinks. But there is nothing in the context 
here, which would lead us to infer, that the ‘unborn’ meant 
Prakrti. That passage is the following :— 
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seigqgaafereasn Ped faasatiia won a apt fied fayarad 
WUdale CANA FETT: AAA Shr WO al BAIA: WroTracale 


anrsent aeon Btaarta arereeat geo fart 3 ut 


‘There is a cup having its mouth below and its bottom above. 
Manifold glory has been placed into it. On its lip sit the seven Rsis, 
the tongue as the eighth communicates with Brahman. What is called 
the cup having its mouth below, its bottom above, is this head, for its 
mouth, (the mouth) is below, its bottom (the skull) is above. When it 
is said that manifold glory has been placed into it, the senes are 
verilymanifold glory, and he therefore means the senses. When he 
says that seven Rsis sit on its lip, the Rsis are verily the (active) senses, 
and he means the senses. And when he says that the tongue as the 
eighth communicates with Brahman, it is because the tongue, as the 
eighth, does communicable with Brahman.’ 


In the above verse of the Br. Up. we cannot take the word 
camasa in its etymological sense, namely, that implement by 
which anything is (camyate) drunk. We cannot say it means a 
cup there, though the literal meaning of the word is “an 
implement of eating.” Of course words, the meaning of which 
we know through their derivation, are not to be taken in their 
literal sense, without considering the context, the general 
possibility, the general subject matter, etc., of the passage in 
which such words occur. For this reason ajA may mean the 
Prakrti; but when we look out to see whether this word which 
by its derivation means ‘unborn, can be taken to mean the 
Prakrti of the Sankhyas, we find that there are no such 
considerations of general possibility, of general subject-matter, 
and so on in this Sve. Up. by which such a meaning could be 
given to it. Nor is there anything in that passage, by which one 
may know that aja there possesses the power of creation 
independently of the Lord; all that that passage says is this that 
aja gives birth to ‘manifold offspring, it does not say that she 
creates unaided, therefore also aja here does not refer to the 
Prakrti of the Sankhyas, which creates unaided. 
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The author gives another special reason to show that the 
word aja means here the divine power so often mentioned in 
the Vedas and not the Prakrti of the Sankhyas. 


SUTRA 1.4.9, 


RafrersHar f aareeatad Wea 11419 


waft: Jyotih, light, the Supreme Brahman. ZaemaT 
Upakrama, commencing with, beginning with. Jyotir- 
upakrama, she who has her beginning in Brahman. Whose 
cause or source is Light. q Tu, but. Wet Tatha, thus. f€ Hi, for 
this reason. 3teftae Adhtyate, some read, some recensions have 
the reading. That is, another sakhins read. The reference is to 
Atharvanas. U& Eke, some. 


9. But this aja is described as having Her beginning 
in Light, as we find in some recensions, and therefore it 
cannot mean Prakrti. — 117 


COMMENTARY. 


The word ‘Tu’ or ‘but’ has the force of declaring that 
there is no doubt about it. The word jyotih in the Satra means 
Brahman, because we find ‘light’ meaning Brahman in passages 
like these: — “On Him the Devas meditate, He who is the Light 
of lights” (Br. Up. X. 4. 16) “Aja has her beginning in Light” 
means she Brahman for her cause, the word “beginning” means 
here the “cause.” Therefore Brahman ts the primary cause of 
aja herself, and it has not the literal meaning of ‘unborn’ here; 
just as the word ‘camasa’ had not the literal meaning of ‘an 
implement of eating,’ in the above passage of the Br. Up.. 
because it has a special sense here. In the above passage of the 
Br. Up. it was specifically said that the cup had its mouth 
below and its bottom above, and that the head was this cup. By 
that description given there, we came to know that the ‘cup’ 
there meant the ‘skull.’ Similarly in this Sve. Up. in Chap. 1. 
we find that aja is used long with the word ‘devatmasgakti,’ the 
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‘divine power, and again in Chap. IV., we find the word ‘Sakti,’ 
the ‘divine power’ used. Therefore, as we find reference to the 
divine power,’ wherever the word aja is used, we infer that it 
means divine power. We give those verses here below : — 


a ara stage tarcrgihh CaO Sr | a: HUTT 
Pitan at areierarnratertreacteh: 1 

‘The sages devoted to meditation and concentration, have seen 
the power belonging to God himself (Devatmasakti), hidden in its own 


qualities (guna). He, being one. superintends all those causes, time, 
self, and the rest. —(Sve. Up. I. 3.) 


Wal gqrasredieriynasn get attesyH | VTay ATT 
fasranl gehal aa Gar feed TEATS tI 


There are two, one knowing (Isvara), the other not knowing 
(Jiva) both unborn (aja). one strong, the other weak, there is she the 
unborn (aja), through whom each man receives the recompense of his 
works; and there is the infinite Self (appearing) under all forms, but 
himself inactive. When a man finds out these three, that is 
Brahman. —Sve. Up. I. 9. 


a Went aot agen sian aortas Pifserat center t feretfer 
aed faaaral & ta: BAT Gaga PTA SIA U7 Ut 


He, the Lord, without any colour, who with set purpose by means 
of his power (Sakti) produces endless colours, in whom all this comes 
together in the beginning, and comes asunder in the end—may he, 
endow us with good thoughts. —Sve. Up. IV. I. 


Therefore, aja does not mean Prakrti. The author gives an 
additional reason for this interpretation, in his second half of 
this sitra “tathahi,” etc. The word ‘hi’ means here ‘for this 
reason also.’ As some Upanisads read that Prakrti herself is 
born of Brahman, and so aja in its literal sense of ‘unborn’ 
cannot apply to Prakrti. Thus in the Mundaka Upanisad we 
read (I. 1. 9) :— ‘tasmat etat Brahma nama ripam annam ca 
jayate’—‘from him are produced this Brahman, name, form 
and food.’ The word Brahma here means the Pradhana, having 
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the three qualities of sattva, rajas, and tamas; and we find it 
used in this sense in the Gita also (XIV. 3) aa alfrdaaaer, etc. 
My womb is the great Brahman, in that I place the germ; thence 
cometh the birth of all beings, O Bharata. This shows that 
Prakrti herself is produce from the Lord. 

If Prakrti denoted by the word aja, has it cause in Brahman, 
how can it be called aja or ‘unborn,’ or if it is strictly and 
really ‘unborn,’ how can we say that it originates in Brahman? 
The next Sitra gives a reply to this. 


SUTRA 1.4.10. 


Meaney a, aearfeactarts: 1114170 i 


cut Kalpana, the creative power of thought, formation, 
creation. Saya Upadesat, from teaching, on account of 
teaching. @ Ca, and. Weatfead Madhu-adi-vat, like honey and 
the rest. 3tfatta:, Avirodhah, there is no conflict. 


10. Because it is taught that the Pradhana is the 
creation of the Lord, so there is no contradiction in calling 
her both created and uncreated, as is the case of honey (J. 
e., the sun, about which it can be correctly said that he 
rises and sets, as looked from the earth, and rises not and 
sets not as looked from the centre.) — 118. 


COMMENTARY. 


The word ‘ca’ in the Sutra denotes the removal of the doubt 
that has arisen. There is no conflict in calling the Prakrti 
created, aS well as unborn, for both are possible in her case. 
The word kalpana in this Sittra means creation, and not 
imagination, as we find it used in the following verse of the Rg 
Veda : — Yatha pirvam akalpayat, “as formerly the creator made 
the sun and the moon.” We call Pradhana created, because 
there is a statement in the Scriptures that she comes out of the 
tamas Sakti of Brahman. The truth is this : there is a power of 
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the Supreme which is eternal and very subtle called tamas. As 
we find in the Rg Veda : — 


Tama dasit tamasda giidham agre. (Rg Veda X. 1. 29. 3.) 
“In the beginning was the tamas in union with Brahman.” 


Gal aaa ey A feat a Usa: Yada tamas tan na diva na 
ratri. When there was tamas alone neither day nor night. 
Tikateadt etc. “Prakrti is a cows, but voiceless” (Culika Upanis 
ad.) 


This tamas, at the time of pralaya, becomes united with 
Brahman, but not merged in him. during pralaya thus united 
with Him, it remains as a part of Brahman : and we cannot say 
that she has serged into Brahman. It is not a state of merging, 
like that of the earth merging into water, or of water merging 
into fire (gas) etc., as mentioned in the Srutis. The Srutis 
distinctly say that the elements beginning with Prthivi up to 
aksara, become merged into its higher; but with regard to tamas 
there is no such statement of merging. On the contrary, it is 
distinctly said that tamas becomes united with the Supreme. 
This becoming united with the Supreme means that on account 
of its being extremely subtle, it is impossible to separate it 
from the’ Lord. It does not mean that it has become the Lord. 
The force of the affix cvi in the word eki bhavati, “becomes 
one’ denotes such union, not identity. Therefore, when the 
Supreme Lord desires to create, then this tamas Sakti, which 
was one with the Lord, becomes separated from Him and there 
arises the avyakta, called also Prakrti, with her three-fold- 
attributes or gunas in equilibrium. The Scripture says the mahat 
merges (laya) into avyakta. The avyakta merges (laya) into aks 
ara. The aksara merges (laya) into tamas. So also in the Maha 
Bharata we find “From Him arose the avyatka, possessing the 
three-fold qualities (gunas). From this avyakta arises in 
succession, mahat and other tattvas. Thus the teaching being 
distinctly given that the Pradhana is created, we come to the 
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conclusion that the Prakrti has two states. It exists either as a 
cause, when it can be said to be unborn, or it exists as an effect, 
when it is said to be produced. So also we find in the Visnu 
Purana: —“From Pradhana and the Purusa both unborn as 
cause and both also as effects of Brahma.” At the time of 
creation, the gunas like sattva, etc., arise in her and she becomes 
distinguished by names and forms, and gets the names of 
Pradhana avyakta, etc., and in that state Jyotirupakrama, born 
from the light, born of Brahman. The Sitra then says, “that 
this is analogous to the case of honey and the rest,” for in the 
Ch. Up., Chap. III. there is a section relating to honey called 
madhu vidya. There it is shown that the sun exists in a two-fold 
state. In its causal state all its rays become one in it, but in its 
state of effect, they become-separate from him, and they become 
honey, or the object of enjoyment to the devas like Vasu, etc. 
Similarly, the sun looked at as a cause is really unmoving; but 
as an effect, he appears to move; and rises and sets. As in the 
case of the sun, both statements are correct, that he rises, and 
he rises not; so in the case of aja, that she is created and 
uncreated; that she is born as well as unborn. 


Adhikarana III. —The Pafica-panca-janah of Br. Up. 
IV. 4. 17 does not refer to the 25 elements of the 
Sankhyas. 

(Visaya):—In the Br. Up. (IV. 4-16, 17, and 18,) we 
read: — 

qeareatadacnisaf: = aarti qeat | wa fera 
PANTS ATTA SAL 16 Wt A Ss OSs ST Stenger Wiehe: 11 
aa wa ane = fagraergeatsqaqii7n =o wort. 
Worqdaasyaaed sit sitet wT a wi fan a 
Prfererysterqrroasery 1118 Ut 
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“He in whom the five beings and the ether rest, him alone 
I believe to the Self, —I who know, believe Him to be Brahman; 
I who am immortal, believe Him to be immortal.” 

“They, who know the life of life, the eye of the eye, the ear of the 


ear. the food of the food, the mind of the mind, ‘they have comprehended 
the ancient primeval Brahman.’” 


(Doubt): —Do the words five, five people (pafica, pafica 
janah) mean the twenty-five categories of Kapila system or 
merely five? Then the word Pafica janah would be a Bahu-vrihi 
compound, qualified by the term pajica, thus making a 
Karmadharaya compound. In this sense it would mean “The 
five beings, every one of which is called a Paficajana.” 

(Parvapaksa): — The phrase pafica-pafica-janah means ‘five 
five, i.e. : twenty-five, and janah or products.’ It refers to the 
twenty-five tattavas of the Sankhyas. Otherwise ‘five, five 
people’ has no meaning. No doubt, Kapila enumerates twenty- 
five tattva as, while in this Upanisad passage there are twenty- 
seven substances enumerated, including Akasa and atman. This 
anomaly, however, is not of much importance. The word janah 
does mean tattva also, as we find in the sentence “janas tattva- 
samithaka.” 


(Siddhanta): —This objection is met by the author in the 
next Sitra — 


SUTRA 1.4.11. 


A Peta aaa Aaa aha ST 1 14.117 0 


Na, not. Gen Sankhya, number. StaAEetd Upa-sangrahat, 
on account of mention, or enumeration. 31f& Api, even, =IAaT 
Nana, many. Wat Bhavat, beings. afetera Ati-rekat, on 
account of excess. @ Ca, and 

ll. Even the enumeration of numbers peculiar to the 
Sankhyas, does not make this passage refer to their 
Prakrti, because the tattvas of the Sankhyas have 
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diversity, and because there is an excess in the above 
enumeration. — 119. 


COMMENTARY. 


The word ‘api’ or ‘even’ shows possibility, that is to say, 
that if five times five products be taken for the Sankhya 
categories, still the passage will be open to certain objections. 
Those objections are two. (1) The categories of the Sankhyas 
are not five collections of five; they are twenty-five separate 
things that enter into the composition of every being. (2) The 
above passage also enumerated twenty-seven and not twenty- 
five, for it includes 4tma and 4kaSa as separate entities, from 
the five times five mentioned above. We must not fall into the 
error of thinking that the twenty-five categories of the Sankhyas 
are meant, merely by hearing the phrase ‘five times five. 


How then you explain the above passage? We reply to this 
as follows : The word pafica-janah is a group denoting term, 
and is the special name belonging to all the members of that 
group. The group consists of five members, each of whom is 
called a pafica-janah. Therefore the phrase pafica-pafica-janah 
does not mean five times five beings, but five beings, every 
one of whom is called a pafica-janah. It is just like the phrase 
saptarsi, which denotes the constellation Ursa Major, consisting 
of seven stars. The word saptarsi is a special name of every one 
of these stars, and when we say seven saptarsis we do not mean 
seven times seven stars, but seven stars each one of whom is 
called a saptarsi. Therefore pafica-pafica-janah does not mean 
five five times five products, but five people every one of whom 
is called a pafica-janah. 

Note: —The term pafica-janah is formed under Panini I. 1. 
15, and denotes a special name. There are certain beings, the 
special name of which is five people, and of these beings the 
additional word pajica predicates that they are five in number. 
The twenty-five tattvas of the Sankhyas are these : prakrti 2-8 
seven modifications of it, namely mahat, etc. , which are causal 
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susbstances as well as effects; and 9-24 sixteen effects and 
(25) the 25 soul which is neither a causal substance nor an 
effect. See Sankhya Karika 3. 


Who then are these beings called pafica-janah? To this the 
next Stitra gives the reply. 


SUTRA I.4.12. 


WOT aN ATHAMTATTL 11:14:11 


yronea: Pranadayah, the prana and the rest. ata Vakya, 
a sentence. ¥raTd Sesat, because of the complement : the 
subsequent passage which completes the verses. 

12. The five beings referred to in the above passage 
of the Br. Up. are the Prana and the rest, as appears from 
the next verse of the Upanisad. — 120. 

COMMENTARY. 

The Prana and the rest are given in the following verse : — 

WU WUT UTA ed Me saa Wat B AAT 
fag: ua Prereeter qroraery 

“They who know the life of life, the eye of the eye, the ear of the 


ear, the food, of the food the mind of the mind, they have comprehended 
the ancient, primeval Brahman.” (Br. Up. IV. 4. 18.). 


So the five being, are, life, eye, ear, food, and mind, 
everyone of which is called a pafica-janah. 


(Objection.) — But this is possible only in the recension of 
the Madhyandinas, who read the addition word annasya annam. 
But in the Kanva recension that phrase annasya annam is omitted 
and we have only four. This objection is answered by the author 
in the next Sutra. 


SUTRA 1.4.13. 


Paras Hpanac#¢sy 114113. 
warferat Jyotisa, by light; by counting “light” as among 
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the above list. VHary Ekesdm, of some texts or recensions, i. e. 
: of the Kanvas. 3tafa Asati, ni the absence of, or there not 
existing. 3t Anne, food. 


13. In the text of some (Kanvas) the word ‘light’ 
is mentioned instead of food, and this makes up the 
number five. —121. 


COMMENTARY. 


In the recension of the Kanvas though the word ‘annam’ 
is not mentioned, yet in the passage immediately preceding, 
we find the word jyotis or light mentioned. Taking this word 
jyotis along with the four words mentioned in the above verse, 
we get the number five. Thus in Br. Up. IV. 4. 16 we find the 
word jyotis mentioned in the passage : “Him the Devas worship 
as the Light of lights.” 


In both recensions, the word jyotis occurs in verse 15, yet 
in One case we make up the number five by counting the word 
jyotis, and in the other by counting the word annam. 

Note: —The pajfica-janah of the Br. Up. is the name of the five 


senses, every sense is called a pafica-janah, and so panca-pafica-janah 
has no reference to the Sankhya categories. 


Adhikarana IV. —Brahman the Sole Cause. 


The Sankhya philosopher raise a further doubt. It cannot 
be said that the Vedanta texts teach only one doctrine that “the 
Brahman is the sole cause of creation :’ for in those texts we 
find other cause of creation also mentioned. Thus in Taitt. Up. 
II. 1. 1 we find that creation proceeds from Self or Brahman : 
“From that Self sprang 4kasa, form Akasa, air,” etc. This 
passage shows that the cause of creation is 4tma. But in another 
passage of the same Upanisad, we find that assat or non-being 
is the cause of the universe. For in Il. 7. 1. we read : “In the 
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beginning was asat, from it arose the sat. That made itself its 
Self, therefore it is called the self-made.” 


This shows that the cause of creation is asat and not atma. 
While in some other Upanisads we find that kaSa is the cause 
of creation As in the passage Ch. I. 9. 1, we find that a4kaSa is 
the origin of the universe. Similarly in another passage we find 
that Prana is the origin of the universe : “All these creatures 
enter verily into Prana,” etc. (Ch. I. Il. 4). In another passage 
asat is said to be the cause of the universe (Taitt. II. 7. 1.) In 
another place sat is said to be the cause of the universe, as Ch. 
Up. VI. 2. 1. :—“Sat alone was in the beginning.” Again we 
find that avyakta is said to be the cause of the universe, as in 
Br. Up. I. 4. 7. “Now all this was then avydkrta (undeveloped), 
it became developed by form and name.” Thus the Upanisads 
are not consistent as regard the cause of the universe; whether 
it is Sat or asat, Gkasa or Prana, avydkrta or atman, all these 
are mentioned as cause of the universe. Thus it is not possible 
to acertain that Brahman alone is taught in the Upanisads as 
the cause of the universe; while it is possible to say that Pradhana 
alone is taught to be the cause of the universe, as we find from 
the passage of the Br.. Up. already quoted above. Moreover 
the words sat and asat, Prana or Akasa, and avydkrta, can 
very well be applied to Pradhana, for they are some of them 
the effects of Pradhana, such as 4kasa and Prana, while others 
are the names of Pradhana, itself. While these terms cannot be 
all applied to Brahman. Of course, in some passages we find 
that 4tma and Brahman are also said to be the cause of the 
universe; but these two terms can be applied to Pradhana also. 
The literal menaing of the word atman is ‘all-pervading,’ and 
Pradhana is all-pervading, while Brahman literally means that 
which is pre-emiently great (brhat); and so Pradhana may be 
called Brahman also. While Pradhana is called asat in its aspect 
of modified things and it is called sat or being in its causal or 
eternal aspect. Similarly it is called Prana as it is an element 
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produced from it. And the terms thinking, etc, represented in 
those passages may also apply to Pradhana in a metaphorical 
sense, meaning commencement of action. So when the Upanis 
ad says : ‘It thought let me become many, it means that 
Pradhana commenced the action of multiplication. Therefore 
all the Upanisad passages relating to creation harmonise better 
with the theory of Pradhana being the creator than of Brahman. 

(Siddhanta): — This objection is answered by the author in 
the next Sutra: — 


Note: —The Sanskrit of the passages referred to above are given 
below :—- 


PTET UTES STERTST: HIT: | BTEHTRTTETA: | TaN: 
STATE: | Stee: Oferta | Oferear stra: | sirereftezitsaey| STATS: | 
Tare: FSS: tt (Tait. I. 1. 1.) 

“From that Atman sprang akasa, from akaéa air. from air fire, 
from fire water, from water earth; from earth, herbs, from herbs food, 
from food seed, from seed man.” 

Mel SCAT sal Aa aA Wasa) Aalst aAHoT | 
AeA Hapead ster tt 


“The Non-Being (Asat) was this in the beginning; from it arose 
the being (Sat). That made itself its Self. Therefore it is called the 
Self-made.” (Taitt. I]. 7. 1). 


area viet cor Ufaftcaenret sft dara Geaifor z ar sara 
WANA HMTST AYA stent were saat Wat 
SAAT: ATTA 

“What is the goal of this world?” He replied : “the Akasa, all 


beings verily come out of the akasa. and merge into the akasa. The 
akasa is greater than these; the akasa is the refuge.” (Ch. I. 9. 1). 


SHAT OT acter 4 tt WOT Stet Slarer eaifor | ar sath WAT 
mortenfitataga wromnaiested 


“Who is that deity? He replied : “Prana. All these beings verily 
(come out of Prana and) merge into the Prana.” (Ch. I. 117.). 
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ada Aaa Bratt 


~The SAT alone was in the beginning.” (Chh. VI. 2. 1). 
dese Aelear para TaN UNA SaTsHaAA SAY Ui 


“All this was then avyakrta, it became vyakrta (doveloped) 
by name and form.” (Br. Up. I. 4. 7). 


SUTRA 1.4.14. 


RUT AAMT AAT ATES: 11:14:11.4 1 


wturaa Karanatvena, as a cause, by being the cause. @ 
Ca, and. stenrgmfaq Akasadisu, with reference to akasa and 
the rest. @at Yathd, as. @afete: Vyapadistaha.., described. 
3m: Ukteh, on account of being declared. 


14. The Brahman is described in the Upanisads as 
cause of 4kaSa and the rest, and the Brahman so described 
must be taken to be the cause of the universe, and not 
akasa and the rest which are created by Brahman. — 122. 


COMMENTARY. 


The word ‘ca’ is used in the Sutra in the sense of ‘but,’ 
and removes the doubt raised in the preceding passage. It is 
possible to ascertain from the Vedanta texts that Brahman alone 
is the sole cause of the universe, because with regard to ether 
and the rest, Brahman as described in the Upanisads is declared 
to the cause. “The Brahman as described” of the Sitra means 
the Brahman distinguished by omniscience, omnipotence, and 
other qualities as described in the defining Sitra J.1.2. That 
Brahman alone is described in the Vedantas to be the cause of 
akasa and the rest. Thus the passage of the Taitt. Up. II. 1. 1, 
says “Brahman is true, infinite and intelligence;” and shows 
that He has the qualities of omniscience, etc. This very Brahman 
is said to be the cause of the universe in the next sentence 
“from that Self (atman) sprang akaéa, etc.” Therefore, the world 
Self or Atman used here must refer to Brahman as described 
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above—sattyam jfidGnamanantam—and not taken in_ its 
etymological sense of all-prevading. Similarly in the Ch. Up. 
VI. 8. 1. “sad eva somya idam agre dsit” —“Being alone was 
in the beginning, one only without an equal,” shows that SAT 
was in the begining. and the next verse shows — “He thought — let 
me become many — “And He created light, etc.’ Here also the 
creation of light, etc., proceeds from an intelligent being, who 
thinks, and therefore the SAT of this passage must mean 
Brahman, who thinks; and not Pradhana, an unintelligent entity. 
Thus wherever creation is described, it refers to Brahman as 
defined in the beginning, namely a being who is omniscient, 
omnipotent, etc. Of course effect is similar to the cause, and 
therefore, sometimes an effect is poken of as cause. But this 
argument can apply in the case of Brahman also. For where 
the text describes 4kasa or Prana to be the cause of the universe, 
we say they really mean Brahman and not Pradhana, for though 
they may be the effect of Pradhana in a secondary sense, they 
are the effect of Brahman. This we shall explain later on in 
detail. The five words adtman, adkdsa, Prana, Sat, and Brahman, 
literally denote all-pervading, all-luminous, all-controlling, the 
Essence, and the Great, respectively, and so in their literal 
sense also, these terms are more appropriate with regard to 
Brahman, than with regard to Pradhana. While the term ifksan 
“thinking” is absolutely inappropriate with regard to Pradhana, 
and a metaphorical meaning is given to this term by the Sankhyas, 
in order to harmonise their theory with the texts. 


The next Sttra explains the two words asat (non-being) 
and avydakrta (undeveloped). These two words in their ordinary 
sense cannot be applied to Brahman, for He is neither non- 
being, nor undeveloped. Therefore, those Upanisad texts which 
say that creation proceeds from the non-being or the 
undeveloped, must be now explained. 


Note:—The word iksan is found in the Chandogya passage 
referring to Sat. Vide VI. 1. 1. Chandogya. 
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SUTRA I.4.15. 


areas 1 14115 0 


area Samakarsat, from its relevency, from its 
connection. By drawing in (the word Brahman from a contiguous 
sentence). 


15. The word asat and avaykrta also denote 
Brahman, because of the relevency of that meaning in 
the passages where they occur; and because the word 
Brahman may be drawn into the sentences, where these 
words occur, from the passage near them. —123. 


COMMENTARY. 


The word Asat occurs in Taitt. Up. II. 7. in the following 
passage : — 


Tag ENT steel | Ad A Basa 


“In the beginning this was non-existent (asat). From it was born 
what exists.” 


This passage is preceded by the following: — 


‘He wished, may I be many, may I grow forth. He brooded over 
Himself (like a man performing penance.) After He had thus brooded, 
he sent forth (created) all, whatever there is. Having sent forth, He 
entered into it. Having entered it, He became sat (what is manifest) 
and tyat (what is not manifest), defined and undefined, supported 
and not supported, (endowed with) knowledge and without knowledge 
(as stone) real and unreal. The sattya (true) become all this whatsoever, 
and therefore, the wise call it (the Brahman) Sattya (the true).’ 


On this there is the Sloka :—‘In the beginning this was 
non-existent (asat)? 


This shows that the word ‘asat’ refers to Brahman, which 
is the subject under discussion in the previous verse. The word 
here does not mean ‘non-being’ or ‘non-existent,’ but it shows 
that before the creation, the distinction of names and forms did 
not exist, and Brahman also then did not exist in the sense that 
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he was not connected with names and forms. And as he had 
then no name and form, he is said to be asat or non-existent. 
In fact, the text of the Taitt. Up. in this portion deals with 
Brahman, for in a pasage in the same Valli (II. 4. 1.) we find it 
stated that Brahman is bliss, and this Brahman called bliss 
which is trated in verse V. is the subject-matter of this seventh 
anuvaka also. 


Note. —The word asat here cannot mean matter or non-being, 
because in this very passage we find that the description given of it can 
apply one to Brahman, and not to matter or non-being. To understand 
it we give the whole passage here : — 


“In the beginning this was non-existent (asat). From it was born 
what exists (sat). That made its Self, therefore it is called the Self- 
made. That which is Self-made is a flavour (can be tasted) for only 
after perceiving a flavour one can perceive pleasure. Who could breathe, 
who could breathe forth, if that bliss (Brahman) existed not in the 
either (in the heart)? For He alone cause blessedness”. 


When he finds freedom from fear and rest in that which is 
invisible, incorporeal, undefined, unsupported, then he has obtained 
the fearless. For if he makes but the smallest distinction in it, there is 
fear for him. But that fear exists only for only who thinks himself 
wise, (not for the true sage.) 


On this there is also this Sloka : — 


From terror of it (Brahman) the wind blows, from terror the sun 
rises; from terror of it Agni and Indra, yea Death runs as the fifth.” 


This shows that asat here cannot mean anything but Brahman. 
Even in this sixth anuvaka the seer of this Upanisad clearly says that 
Brahman is not asat in the literal meaning of that word, therefore 
when he uses the words “asat was in the beginning,” he uses it in a 
sense totally distinct from its ordinary denotation. Thus in the sixth 
anuvaka we find :— 


“He who who knows the Brahman as non-existing (asat), becomes 
himself non-existing (asat). He who knows the Brahman as existing 
(sat), him we know himself as existing (sat).’ 


In the Ch. Up. also we find that asart in the sense of non- 
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being absolutely is not the source of creation. Thus Ch. Up. 
VI.2.1. begins with the famous text : Sad eva somyedam agra 
dsid ekam evadvitiyam, which means “Being was in the 
beginning one only, without an equal.” That passage refutes 
later on the view that asat was in the beginning. This also 
shows that asat could not but mean Brahman, and it means 
Brahman in his latent state, when this world, which we call 
“sat” was not. The Chandogya passage VI.2.1. starts by putting 
two hypotheses, namely SAT was in the beginning, and ASAT 
was in the beginning and then it goes on to say :— 


“Some say that asat was in the beginning, one only without 
a second.” And it refutes this theory by saying, “how can it be, 
that being or sat could come out of non-being or asat.” This 
implication is how can that which ts absolutely non-being or 
asat can have any relation to time also, and how can we say 
that asat was? To say that asat was means that non-being existed, 
which would be an absurd proposition. For all these reasons 
the asat of Taitt. Up. refers to Brahman. 


Similarly, the word avyakrta of Br. Up. 1. 4. V. also means 
Brahman there. It literally means undeveloped and is generally 
applied to Prakrti. But in the passage above referred to, it could 
not have that meaning. To understanding this we give the whole 
passage here : — 


Now all this was then undeveloped (avyakrta). It became developed 
by form and name, so that one could say, ‘He, called so and so, is such 
a one.’ Therefore at present also all this is developed by name and 
form, so that one can say, ‘He, called so and so, is such a one.” 


He (Brahman or the Self) entered thither, to the very tips of the 


finger nails, as a razor might be fitted on a razor-case, or as fire ina 
fireplace. 


He cannot be seen, for, in part only, when breathing, he is breath 
by name, when speaking, speech by name; when thinking, mind by 
name. All these are but the names of His acts. And he who worships 
(regards Him as the one or the other), does not know Him, for He is 
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apart from this (when qualified) by the one or the other, (predicate). 
Let men worship Him, as Self, for in the Self all these are one. This 
Self is the footstep of everything for through it one knows everything. 
And as one can find again by footsteps what was lost, thus he who 
knows this finds glory and praise. 

The word avyakrta used in the above passage is to be 
understood to mean Brahman as the Inner Self of the 
undeveloped. We must draw in the word Brahman from the 
subsequent passage “he entered in it up to the nails,” and explain 
avydkrta in the light of the subsequent passage. It would thus 
appear that Brahman alone, by the mere force of his will, 
becomes developed in name and form, and avyakrta or 
undeveloped, therefore means the state of Brahman, in so far 
as He has not yet evolved through name and form. Otherwise, 
if avyakrta were taken as referring to Prakrti, it would go against 
the whole current of the Vedanta texts, and against the Sitra 
which declares that all Vedanta texts refer to Brahman. It is 
thus a settled conclusion that Brahman is the sole cause of the 
universe, and not Pradhana. 


Adhikarana V. — The Purusa of the Kaus. Up. is 
Brahman. 


The Sankhya raises another objection and the author refutes 
it. In the Kausitaki Brahmana the sage Balaki promises to teach 
Brahman by saying ‘I shall tell you Brahman.’ And he goes on 
to describe sixteen things as Brahman, beginning with the sun. 
All these, however, are set aside by the king Ajatasatru who 
says none of them is Brahman. When the sage Balaki is thus 
silenced, Ajatasatru gives the teaching about Brahman in these 
words :— 


Bara Ba aes UAT Fouron aut, aca dag at aa 
afeacea stat 
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“He who is the cause of these difference persons and to 
whom there belongs this karman, He is to be known.” 


NOTE. — The Sankhyas explain the above mantra thus : — 


‘He who is the cause of these different purusas and to whom 
there belongs this karman, He indeed is to be known. 


NOTE. — Balaki mentions first the Purusa in the sun as Brahman. 
Then on being refuted by AjataSatru, he goes on mentioning the various 
Spirits (Purusas) in the moon, in the lighting, in the thunder-cloud, in 
the wind, in the ether, in the fire, in the waters, in the mirror, in 
the shadow, in the echo, in the sound, in the sleep, in the body, in the 
right eye, in the left eye. Thus Balaki exhausted all his idea of Brahman. 
Then Ajatasatru asks him thus : — 


Then verily the son of Balaka became silent. Ajatasatru said to 
him, ‘Thus far only (reaches the knowledge,) O son of Balaka?’ ‘Thus 
far only’ he replied. AjataSatru said, ‘Speak not proudly without cause, 
(saying) “Let me tell thee Brahman,” O son of Balaka, He who is the 
maker, of these spirits, whose work is all this, He verily is the being to 
be known.’ Then truly the son of Balaka came up to him with fuel in 
his hand, saying, Let me attend thee (as my guru). 


AjataSatru said to him. This I consider contrary to nature that a 
Ksatriya should instruct a Brahmana. Come, I will tell thee all I know. 
Then having taken him by the hand, he set forth. They came of a man 
asleep. Then he pushed him with his staff, and he at once rose up. 
AjataSatru said to the son of Balaka, ‘Where, O son of Balaka, lay this 
spirit alseep, where was all this done, whence came he thus back’? 
Then the son of Balaka knew not what to reply. AjataSatru said to him. 
This is where, O son of Balaka, this spirit lay alseep, where all this 
was done, and whence the thus came back. The vessel of the heart 
named Hita proceeding from the heart, surround the great membrance 
(round the heart); thin as a hair divided into thousand parts and filled 
with the minute essence of various colours, of white, of black, of 


yellow, and of red. When the sleeping man sees no dreams so ever, he 
abides in these. 


(Doubt): —Here arises the doubt: —Does this Upanisad 
teach the Purusa of the Sankhyas, who is the enjoyer and the 
Superintendent of the Prakrti, or does it mean the Blessed 
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Visnu, Lord of all? The phrase—“to whom this work 
belong” —connects the beings to be known with work; and such 
a being is mentioned there as the enjoying soul, the ruler of 
Prakrti. Further, both of them go to a sleeping person. That 
also shows that the teaching here given is about the human 
soul, and not about the Lord. Further on, also, the text treats 
of the enjoying soul, in the sentence : ‘As the master feeds with 
his people, nay, as the people feed on the master, thus does this 
conscious Self feed with the other Selfs.’ Therefore, the passage 
relates to the individual soul. The word Prana or life applied to 
him is also appropritate, for Prana here means the individual 
soul, in so far as supporting life. The sense of the Upanisad 
passage is this. He who is the cause of different persons residing 
in the sun, etc., and who is instrumental towards the retributive 
expreience of the individual souls, and to whom there belongs 
Karman, good and evil, to which there is due his becoming 
such a cuse, He indeed is to be known, His essential nature 1s 
to be recognised, in distinction from Prakrti. Thus the Sankhya’s 
Jiva is the object of knowledge taught in this Upanisad. And, 
therefore, the Brahman which AjataSatru promised to teach is 
this Jiva in a state of emancipation and free from Prakrti; for, 
as a matter of fact, there is no other ISvara except the 
emancipated soul. And thinking, etc., also are appropriate to 
such a soul, and He is ruler of Prakrti who is the mother of the 
universe. 


(Siddhanta): —This objection of the Sankhyas, the author 
answers by the following Sutra :— 


SUTRA 1.4.16. 


SRT Ieacar 1 14.116 


wd Jagat, the world. atfarard Vacitvat, because of the 
denotation. 


16. The word ‘Karman’ in the Kaus. Up. does not 
mean work, but it denotes creation or the world. — 124. 
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COMMENTARY. 


In this passage, the individual soul of the Sankhyas is not 
the topic discussed; but the Supreme Person, the sole object of 
the Vedanta teaching. The whole difficulty arose from the 
sentence “to whom this karma belongs,” and if the word karma 
were taken in its ordinary sense, the above passage could not 
refer to Brahman, for Brahman is not bound by karma. But the 
word karma there is accompanied by the word jagat; in the 
above Upanisad, and therefore, we take this word karma there 
to mean the universe consisting of the individual souls and 
matter, (spirit and matter). In fact, the force of the word is this. 
In the phrase to whom this work belongs, the word karma refers 
to the universe, because Brahman is the cause of the universe, 
and therefore, the word karman must refer to the word world. 
The truth is this :—The word karma is derived from the root 
kr, ‘to create, to make’; and it means here creation and not 
work and not the technical Karma. And when this meaning can 
be given to karma, it is wrong to give it the meaning of good 
and evil actions. When karma is taken to mean ‘creation’ also, 
then the word etat “this” also receives its proper force. It 
removes then the doubt that the individual soul is the creator. 
And according to the Sankhyas the individual soul is not the 
creator, for creation belongs to prakrti. Nor can you Sankhyas 
say, the Purusa may be called ‘creator’ by Adhyasa or 
superimposition and connection with Prakrti, for according to 
Sankhya the Purusa is asanga, or free from all connections. 
Therefore, the above passage does not refer to the Jiva of the 
Sankhyas, but to the Supreme Lord, who alone is the creator of 
this universe. This also frees AjataSatru from the censure of 
having told a lie, for he promises in the opening passage “I 
will teach you Brahman,” and when Balaki mentions sixteen 
Purusas one after the other, he tells him this is false and himself 
then goes on to teach the true Brahman. Thus AjataSatru implies 
that the various Purusas of Balaki were not the true Purusa and 
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he (AjataSatru was going to tell the truth). Therefore it is clear 
he meant to teach some Person, other than the various persons 
spoken of by Balaki. If he also meant to teach a Jiva, then there 
would be no difference between his teaching and that of Balaki 
whom he implicates of teaching a false doctrine. His teaching 
is, therefore, something different. He says, “The various persons 
mentioned by Balaki are not Brahman, but that they are creations 
of Brahman, and that He is the maker of those persons.” What 
he meant to say is, that the Being of whom this, namely, the 
universe, is the karma or creation, is the Supreme Lord and 
the Highet Cause. 


Note. — The passage which gave rise to the doubt was the phrase 
“yasya vd etat karma sa vai veditavyah” “of whom verily this is the 
karma, He ought to be known.” The word karma generally means the 
good and evil deeds of a Jiva, and so the above passage was open to 

misconception. But the word erat in the same passage is the real key to 
' right interpretation. Of whom THIS is the work. To what does the 
word THIS refer? It, in fact, refers to the sixteen persons mentiond by 
Balaki. Therefore, the word work does not mean here the good and 
evil deeds of the Jiva, but the world or the universe. 


The Parvapaksin raises another objection saying there are 
inferential marks in this Upanisad passage pointing to the Jiva 
and the circumstance that the mention is made of the chief 
vital air or Prana we must hold that this section treats of the 
Jiva and not of the Highest Self. 


This objection the author disposes of in the next Sutra : 
SUTRA I.4.17. 


VATS, Ae Ad, ATA AA 1 14.117 


<ita Jiva, the individual soul. 44-Wrot Mukhya-prana, the 
principle life breath, the chief vital air. fergTa Lingat, because 
of the inferential marks. 73fd Na iti, not thus. WqCet, if TTat, 
that. carearnry Vyakhyatam, has been explained. 


264 The Veddnta-Sitras 


17. If it be objected, that in the above passage of 
the Kaus. Up., we have characteristics given, leading 
to the inference that either the Jiva, or the Chief Prana, 
is the subject taught there, and not Brahman; we reply 
that this is not so; for the reasons already given in 
Sitra I. 1. 31.—125. 


COMMENTARY. 


In the Satra J.1.31., which dealt with the topic of the 
dialogue between Indra and Pratardana, this objection was raised 
and answered. All those arguments would apply here also. There 
it was shown that when a text is interpreted as referring to 
Brahman, on the ground of a comprehensive survey of its initial 
and concluding clauses, all other inferential marks which point 
to other topics, such as Jiva or Prana, etc., must be so 
interpreted, that they may harmonise with the principal topic. 
In this passage also, the initial clause refers to Brahman, in the 
sentence ‘Shall I tell you Brahman?’ So also the concluding 
clause is, ‘Having overcome all evils, he obtains pre-emience 
among all beings, Sovereignty and supremacy, yea, he who 
knows this.’ Thus initial and concluding clauses here also refer 
to Brahman; and if in the middle of this passage we find any 
mark, from which Jiva or any other topic may be inferred, we 
must so interpret that passage as to refer to Brahman, in order 
to avoid contradiction. Nor is this topic redundant, as being 
already taught in Satra I.1.31, for the chief point discussed 
here is the word karma, which was liable to misinterpretation. 
Therefore this Adhikarana does teach something new. 


An objection is raised :—The word karma was in 
grammatical construction with the word efat in the above Upanis 
ad passage, and so the word karma was explained as this 
universe, and though the word Prana also found there is in 
construction with efat and so is applied to Brahman, and thus 
the whole context maybe applied to Brahman, so far as these 
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two words are concerned; but how do you get over the difficulty 
of the other references in this very passage to Jiva. The words 
karma and Prana have been interpreted by you as meaning the 
universe and Brahman, because the word erat is there in 
construction with them. But there is no such word in regard to 
Jiva, and from the questions and answers given in this passage, 
we find that the Jiva is taught to be Brahman, and that there is 
no separate Brahman other than the released Jiva. The reference 
to Jiva is very clear in this passage; and admitting your argument 
that the topic here is Brahman, the thing taught is that there is 
no Brahman other than the Jiva. The question asked in the 
above passage is, “Where, O Balaki, did this person sleep? 
Where was he? Whence did he thus come back?” This shows 
that the question relates to Jiva only. And that the place where 
the Jiva goes to sleep are the nars : and all the sense-organs 
becomes one in this Jiva at the time of sleep; and this Jiva is 
called also Prana here. Thus the whole question and answer 
shows that reference is to the Jiva. And when the awakening 
takes place, the Jiva comes out from the place of sleep. Thus 
the whole passage proves that the topic is of the Jiva, and that 
Jiva who is called here Prana is Brahman. To this objection the 
next Siitra gives an answer. 


SUTRA 1.4.18. 
areeig SA: Wee TIAA aT 11:14: 118 Ut 


stare Anyartham, a different meaning or purport. q Tu, 
but. Sfaft: Jaiminih, Jaimini. WA Prasna, from question. 
Sarena Vyakhyanabhyam, from answer, or explanation. 
aif Api, also. & WayCa evam, and thus. Wah Ake, some, that 
is some texts. 

18. The sage Jaimini thinks that the mention made 
of the Jiva in the above Upanisad passage has another 
meaning, namely, it aims at conveying the idea that Jiva 
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is different from Brahman, because the question and 
answer shows it; and some _ recensions show it 
clearly. — 126. 


COMMENTARY. 


The word tu “but” shows that the above doubt is wrong. 
The description of Jiva, in the passage under discussion, is not 
with the object of showing that the topic is that of the Jiva, or 
that the Jiva is Brahman. But it aims at showing, according to 
the opinion of Jaimini, that the Jiva is separate from brahman. 
Why do you say so? Because the question and answer in the 
above passage shows it. We give the whole passage here to 
unerstand properly the discussion raised : — 


‘Then verily the son of Balaka became silent. AjataSatru said to 
him ‘Thus far only (reaches thy knowledge), O son of Balaka?* ‘Thus 
far only,” he replied. Ajatasartru said, ‘Speak not proudly without 
cause, (saying) “Let me tell thee Brahman,” O son of Balaka. He who 
is the maker of these spirits, whose work is all this, He verily is the 
Being to be known.’ Then truly the son of Balaka came up to him, 
with fuel in this hand, saying “Let me attend thee (as my guru). 
Ajatsatru said to him, ‘this I consider contarary to nature that a 
Ksatriya should instruct a Brahmana. Come, I will tell thee all I know, 
Then having taken him by the hand, he set forth. They came to a man 
asleep. Ajatasatru called him, (saying) ‘Oh thou vast one, clothed in 
white raiment, king Soma.’ The man still lay asleep. Then he pushed 
him with his staff, and he at once rose up. Ajatasatru said to the son of 
Balaka. ‘Where, O son of Balak, lay this spirit alspee, where was all 
this done, whence, came he thus back?’ Then the son of Balaka knew 
not what to reply. Ajatasatru said to him, “This is where, O son of 
Balaka, this spirit lay asleep, where all this was done and whence he 
thus came back. The vessels of the heart named Hita, proceeding 
from the heart, surround the great membrance (round the heart); thin 
as a hair divided into a thousand parts; and filled with the minute 
essence of various colours, of white, of black, of yellow, and of red. 
When the sleeping man sees no dreams soever, he abides in these.’ 


‘Then is he absorbed in that Prana. Then the speech enters into it 
with all names, the sight enters with all forms, hearing enters with all] 
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sounds, the mind enters with all thoughts. When he awakes, as from 
blazing fire, sparks go forth in all directions; so forth this soul all the 
Pranas go forth to their several stations, from the Pranas go forth the 
devas.from devas the worlds. This is the true Prana, identical with 
Prajna go forth the devas. from devas the worlds. This is the true 
Prana, identifical with Prajiia, entering this body and soul, it penetrates 
the nails and hairs of the skin. Just as a razor placed in a razor-case. or 
fire in the home of fire, thus this soul, itself Prajfia, enters this body 
and soul, to the hairs and nails. the inferior souls follows this Soul, as 
the household, the householder. As the householder feeds with his 
household, and as the household feed on the householder, so this Soul, 
itself Prajna, feeds with those souls, and thus those souls feed on this 
Soul. As long as Indra did not know this Soul. so long the Asuras 
overcame him. When he knew It. then having conquered and slain the 
Asuras, he attained the pre-eminence of all gods and all beings. he 
attained sovereignty and empire. Thus too is it with him who hath this 
knowledge, having destroyed all sins, —he attaineth the pre-eminence 
of all beings and sovereinty and empire, who knoweth thus, who knoweth 
thus.’ 


The question “where was this person when alseep, etc.,” 
and the answer, “when sleeping, he sees to dream, them he 
becomes one in that Prana alone, etc.” shows that Jiva is 
separate from Brahman. So also the passage, “from that Self 
the organs proceed, each towards its place, from the organs 
the gods, from the gods the words, etc.,” —all this shows that 
the passage teaches Brahman as something separate from Jiva. 
The word Prana here means the Supreme Self, because Fe is 
well-known as that into which the soul enters and sleeps. In 
Him the Jivas merge in sleep, and in Pralaya; and from Him 
they come out on awakening. The mention of the veins or the 
nadis is not to show that they are the abode of the Jiva in deep 
sleep, for the abode is Brahman, called Prana here but that 
these nadis or veins act as gateways merely to the abode of 
sleep The whole passage thus teaches that the Supreme Self is 
the abode, to which the tired Jiva goes after the day’s labour, 
to find rest in sleep, and from which it comes out in the 
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morning to begin his work again. 


Not only Jaimini is of the opinion, but in the recension of 
this Upanisad story according to the Vajasaneyins, a clear 
distinction is drawn in their texts, between the Jiva and Brahman. 
In their reading of the dialogue between Ajatasatru and Balaki, 
they use the word Vijfianamaya, and read it as different from 
Brahman. The text is :— 

“Where was then the persons, consisting of intelligence, and from 
whence did he thus come back? — When _ he was thus asleep then the 
intelligent persons, having through the intelligence of the senses, 


absorbed within himself all intelligence, lies in the ether that is within 
the heart.” 


Now the word ‘ether’ is known to denote the Highest Self: 
cf. the next ‘there is within that the samll ether’ (Ch. Up. VIII, 
1. 1). This also shows that the Supreme Lord is the object of 
knowledge taught in this Upanisad. 


Adhikarana VI. —The Atman of the Br. Up. IV. 
5. ts Brahman and not jivatman. 


(Visaya):—In the Br. Up. there is a dialogue betwen 
Yajavalkaya and his wife Maitreyt. In the course of his 
teaching, after premising “verily a husband is not dear, that 
you may love the husband, but that you may love the Self, 
therefore the husband is dear, etc., etc.,” he goes on to say 
“Verily everything is not dear, that you may love everything, 
but that you may love the Self, therefore everything in dear. 
Verily, the Self is to be seen, to be heard, to be perceived, to 
be marked, O Maitreyi! When the Self has been seen, heard, 
perceived and known, then all this is known.” 


(Doubt): —What is this Self which is to be seen, to be 
heard, etc. Is this the Jivatman, taught by the Sankhyas, or is it 
the Supreme Self? 
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(Purvapaksa):—The Putrvapaksin says it refers to the 
Sankhya jivataman or Purusa, because the opening clause begins 
with the statement about husband, wife, etc., and love for them. 
In the middle also there is reference to jivatman, when it is 
said. “When he has departed, there is no more consciousness. ” 
This also shows that the reference is to a transmigrating soul, 
subject to birth and death, love and hatred. So also the 
concluding statement “how should he know the knower,” also 
shows that the individual soul, who is the knower, it the topic 
of discussion. Of course, there is this statement also contained 
here, that by knowing the Self, everthing else is known, and so 
one can say that the Self referred to here cannot to here cannot 
be the individual soul, but the Suprem Self; for the knowledge 
of the individual soul does not lead to the knowledge of all. 
But his is no valid objection, for all created objects are for the 
sake of enjoyer, namely, the individual soul. Therefore, when 
the soul is known, we can figuratively say, that all objects are 
known, for they exists for the sake of the soul. Similarly, the 
objection is raised that this passage teaches also that the 
knowledge of the Self leads to immortality, therefore the Self 
should be the Supreme Self and not the individual soul or Jiva, 
for getting a knowledge of the Jiva is not a cause of immortality. 
This objection is also not valid, because according to Sankhya 
system also, immortality is obtained through the cognition of 
the true nature of the Jiva viewed as free from all erroneous 
imputation to itself of the attributes of non-sentient matter. 
Thus all other characteristics marks, in the above passage of 
the Br. Up., by which one may think that they refer to Brahman, 
should be explained away. Therefore, says the pirvapaksin, 
the discussion here is about the jivatman, and not the Supreme 
Lord, and Prakrti ruled and guided by the Jiva, is the cause of 
the universe. 


(Siddhanta): — This objection the author removes by the 
following Sitra :— 
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To understand this Adhikarana we give below the entire passage 
of the Br. Up., fourth Adhyaya, fifth Brahmana. 


aa F UWaeea F wal ayaqaarat a arena a ang 
Wet aantet nya Giuga ae HeaAsAs & aA area SATU 
HRTLNT 


1. Yajnavalkaya had two wives, Maitreyl and Katyayani. Of these 
Maitreyi was conversant with Brahman, but Katyayani possessed such 
knowledge only as women possess. And Yajnavalkaya, when he wished 
to get ready for another state of life (when he wished to give up the 
state of a householer, and retire into the forest). 


Taaift gara agacaa: vafstearar sitserenieeamrehar ext 
ASTM HAI Haron 2 

2. Said, “Maitrey!, verily J am going away from this, my house 
(into the forest). Forsooth let me make a settlement between thee and 
that Katyayant.”’ 

Mt tara Aaa aq a ga wt: eat gfeat farsa Yor eareeat 
Tae CATTATS Sarg Ala Afar Hara aac Bataan sitfad asa 
a Sifad g Crags g Aerie fers 13 u 


3. Maitreyi said : ‘My Lord, if this whole earth, full of wealth 
belonged to me, tell me should I be immortal by it, or not?” 


‘No,’ replied Yajfavalkhya, ‘like the life or rich people will be 
thy life. But there is no hope of immortality by wealth,’ 


Ol Bara Aah Bars Anya EAT fennes et Heat sea weTaT-aey 
aaa A Feropet ier 104 i 


4. And Maitreyi said, ‘What should I do with that by which I do 
not become immortal? What my Lord knoweth (of immortality), tel] 
that clearly to me.’ 


Bare apace: fra a ae at Vad at franqerceat ate 
Tagua A araaonas gq A Pfeearaeater us 1 
5. Yajiavalkhya replied : ‘Thou who art truly dear to me, thoy 


hast increased what is dead (to me in thee). Therefore if you like 
Lady, I will explain it to thee, and mark well what I say.” 
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O ara 4 al at ug: arena ula: frat vera arara 
ute: frat wate; 7 at at wrarat Araa Srett fra warranted 
ETAT Sea frat aha; AAT SIT ATO HTT OT: FAT Pea 
era Cat: Prat tah; Ta art fares Hraral fara Foret wacarearve 
eerarel ferdt ford safe; Tat att agp aararea UyTa: Frat Waa TRY 
SATS Ura: fren sated; TAT BT ART: HAT eT Fel aA ART 
are we fra vata; 7 ar at area arate erst fret wae 
SATS Oat Treat state A aT ST CHAE HUT Citent: aT aA ATT 
carara cet: frat vata; tar at tart arra ea: fren 
Veraarteyl Hara cat: frat swafea; 7 at st Agri Arar aay: 
fren stared rare sar: fran saa; A ar att sar ararar 
aes freanfor staxorerteg cara ahs franfor stata; A ar sit 
eer ara ted fra veer Hara Ged frat safe; srrcar 
al st Geel: side ade Fifeenfaaent Wears weat gee 
ae He faga sag Wed fara ie it 


6. And he said : ‘Verily a husband is not dear, that you may love 
the husband; but that you may love the Self, therefore a husband is 
dear.’ 


‘Verily, sons are not dear, that you may love the sons; but that 
you may love the Self, therefore sons are dear.’ 


‘Verily, a wife is not dear, that you may love the wife; but that 
you may love the Self, therefore a wife is dear.’ 


‘Verily, wealth is not, dear, that you may love wealth; but that 
you may love the Self, therfore wealth is dear.’ 


‘Verily, cattle are not dear, that you may love the cattle; but that 
you may love the Self, therefore cattle are dear.’ 


‘Verily, the Brahman-class is not dear that you may love the 
Brahman-class; but that you may love the Self, therefore Brahman- 
class is dear.’ 


‘Verily, the Ksatriya-class is not dear, that you may love the 


Ksatriya-class; but that you may love the Self, therefore the Ksatriya- 
class is dear. , 
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‘Verily, the words are not dear, that you may love the the words: 
but that you may love the Self, therefore the words are dear.’ 


‘Verily, the devas are not dear, that you may love the devas; but 
that you may love the Self, therefore the devas are dear.’ 


“Verily, the Vedas are not dear, that you may love the Vedas; but 
that you may love the Self, therefore the Vedas are dear. 


‘Verily, creatures are not dear, that you may love the creatures: 
but that you may love the Self, therefore the creatures are dear.’ 


‘Verily, everything is not dear, that you may love everything: but 
that you may love everything, therefore everything is dear.’ 
“Verily, the Self is to be seen, to be heard, to be perceived, to be 


marked, O Maitreyi! When the Self has been soon, heard, perceived 
and known, then all this is known, 


Weal ad WINS SATA Wel A at a UTeTeN SAAT: att 
ae Claret Wigalsaaet clara tare Wig Saat 
qarag tale Wgaisaam tarde aad Weisser 
QeraAg YS aT UIA SATA SAT AS Ged Ff UTSTEN SAAT: 
aed Aad Tels AA citer ga Var ga Aer sat Geatfor yariteg 
Wet AAA U7 US AMT SANSA FT AM ooawsrag- 
WROTE SGHeT MSU GSAT A AT GTS eta: US Ul AAMT PIT 
AAA F ACIS A SATIS MSI FT USVI VPA at 
Weal Weta: 9 Ut 


7. ‘Whosoever looks for the Brahman-class elsewhere than in 
the Self, was abandoned by the Brahman-class. Whosoever looks for 
the Ksatriya-class elsewhere than in the Self was abandoned by the 
Ksatriya-class. Whosoever looks for the worlds elsewhere than in the 
Self was abandoned by the worlds. Whosoever looks for the Devas 
elsewhere than in the Self was abandoned by the Devas. Whosoever 
looks for the Vedas elsewhere than in the Self was abandoned by the 
Vedas. Whosoever looks for the creatures elsewhere than in the Self 
was abandoned by the creatures. Whosoever looks for the anything 
elsewhere than in the Self, was abandoned by any thing.’ 


This Brahman-class, this Ksatriya-class, these worlds, these Devas, 
these Vedas, all these beings, this everything, all is that Self. 
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8. ‘Now as the sounds of a drum, when beaten, cannot be seized 
externally (by themselves), but the sound is seized, when the drum is 
seized, or the beater of the drum. 


9. ‘And as the sounds of a conch-shell, when blown, cannot be 
seized externally (by themselves), but the sound is seized, when the 
shell is seized. or the blower of the shell;’ 


Bam ard aaa 4 SasseaSSrpareISIN Aonrs F 
WO Aorcaraea AT Yreat Weta: 1110 0 


10. And as the sounds of a flute, when played cannot be seized 
(externally by themselves), but the sound is seized. when the flute is 
seized, or the player of the flute. 


a ameammanerea paren fahigaraa at stser Teal 
wea Preaftandagreal ade: wanadelsaatfera sfrara: qrret 
faarsartae: scilct: Caan Samm F Erased 
Ufacraact: Ua ci: Gealfot a sareretaciht aealfor 
Frvaftrarhr 17 0 


Il. ‘As clouds of smoke proceed by themselves out of lighted fire 
kindled with damp-fuel, thus verily, O Maitreyi, has been breathed 
forth from this Great Being what we have as Rg Veda, Yajur Veda, 
Sama Veda, Atharvan Girasas, Itihasas, Purana, Vidya, the 
Upanishads, Slokas, Sitras, Anuvyakyanas, Vyakhanas, what is 
sacrificed, what is poured out, food and drink, this world and the 
other worlds, and all creatures. From Him alone all these were breathed 
forth.’ 


Maraantamag veda aart artepraay 12 


12. ‘As all waters find their centre in the sea, all touches in the 
skin, all tastes in the tongue, all smells in the nose, all colours in the 
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eye. all sounds in the ear, all percepts in the mind, all knowledge in 
the heart. all actions in the hand, all movements in the feet, and all 
the Vedas in the speech.” 


a aa faaissnisnd: Het wart wad a 
MSTA AAT: PET: VATA Waal wee: TAT 
arararfervata A Wet AATSEHR AAP VAT AMAT: 113.0 


13. ‘As a mass of salt has neither inside nor outside, but is 
altogether a mass of taste, thus has indeed that Self neither inside nor 
outside, but is altogether a mass of knowledge; and having risen from 
out the elements, vanishes again in them. When he has departed, there 
is no more knowledge (name), I say, O Maitreyi,” thus spoke 
Yajnavalkya.’ 

a dara Wareaata aT wTarherdarattes at stata fasta 
a Gara A al ansé We adhafenst a srsanersafott 
eat 14 i 


14. Then Maitreyi said : ‘Here Sir, thou has landed me in utter 
bewilderment. Indeed I do not undertand him.’ 


But he replied : ‘Maitreyi, I say nothing that is bewildering. 
Verily, beloved. that Self is imperishable, and of an indestructible 
nature.’ 


aa fe gata safe afeact sat agate afeat sat farafa afear 
Bag Weta delat sarahraata aaa gary Ore aerate sat AA 
afeat garg Cagis aeat sat fast aa aes Veda ansy ca 
@ Wate @ frat ag Tei aahtacded ag 
UAT h Wedd debt Hy Wedel & fasttarerag aed 
fasmifa d a fasritara wa Afa Acar yet 7 fe Yerasyteat 4 
fe vitetasagt a fe araasfeat 4 cad 7 fteafa fasta aa 
furafegaryreanta ereataaet weaqaafifa wae 
AAACHA FATT 1S th Wa STATO US 

15. ‘For when there is as it were duality, than one sees the other, 


one smells the other, one tastes the other, one salutes the other, one 
hears the other, one perceives the other, one touches the other,’ one 
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knows the other: but when Self is only all this, how should he see 
another, how should he smell another, how should he taste another, 
how should be salute another, how should he hear another, how should 
be touch another, how should he know another? That Self is to be 
descrioed by No, no! He is incomprehensible, for he cannot be 
comprehended, he is imperishable, for he cannot perish, he is 
unattached, for he does not attach himself, unfettered. He does not 
suffer, He does not fail. How O Beloved, should he know the knower? 
Thus O Maitreyi! Thou has been instructed. Thus far goes immortality. 
Having said so, Yajfiavalkya went away (into the forest). 


SUTRA 1.4.19. 
ART AAT U1 141199 ti 


‘alae Vakya, (of the) sentence. Stated Anvayat, because 
of the connection, or the connected meaning. 


19. (The whole of the above text of the Br. Up. refers 
to the Suprem Self only); for (thus alone a satisfactory) 
connection of its, sentences (can be made out). — 127. 


COMMENTARY. 


In this portion of the Br. Up. the Supreme Self alone has 
been taught and not the Jiva of the Sankhya system. Why do we 
say so? Because by studying all that has gone before that 
passage, we find that it is related to Brahman, which is the 
subject-matter of the whole text. In fact, the whole sentence 
“the Self must be seen, etc.,” can give a proper meaning, when 
so considered, in connection with all that precedes or follows 
if. 


This construction of the sentences is further strengthened 
by the opinion of the three sages ASmarathya, Avdulomi, and 
Kasakrtsna. 


SUTRA I.4.20. 


Ufaarhre iets aryate: 11114120 


Ufa Pratijfia, promise, enunciation. fa: Siddheh, of 
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fulfilment. ferg4 Lingam, mark. syATet: Asmarathyah the sage 
Asmarathya. 

20. (The word Atman in the sentence ‘Atman must 
be seen, etc.,’ must mean the Supreme Self), because 
thus alone the promise made (that by the knowledge of 
the Self everything is known) can be fulfilled. This 
filfilment of the pratijfia is the mark that the word Atman 
here refers to the Supreme Self. This is the opinion of 
Asmarathya. — 128. 


COMMENTARY. 


Yajinavalkya laid down the proposition “by the knowledge 
of the Self everything is known.” this proposition itself shows 
that the Self means the Supreme Self, and cannot mean the 
Jiva-self. Therefore, when he says in a subsequent passage “the 
Atman must seen heard, etc.,” he could not have meant the 
Jivatman, but theParamatman, for the knowledge of the Jivatman 
cannot lead to the knowledge of all; while on the other hand, 
the knowledge of the Supreme Atman, who is the supreme 
cause. leads to the knowledge of the Supreme Atman, who is 
the supreme cause, leads to the knowledge of everything else, 
because it is its effect. Nor can you say, the knowledge of every 
effect is merely a figurative speech, and the knowledge of the 
human soul may figuratively be said to lead to the knowledge 
of the universe. For had it been a figurative speech merely and 
having promised that by the knowledge of the Self everything 
is known, then Yajfiavalkya could not have said, “whosoever 
looks for the Brahman class elsewhere than in the Self was 
abandoned by the Brahman-class, whosoever looks for the Ks 
atra-class elsewhere than in the Self, was abandoned by the Ks 
atra-class, etc.,” for his shows that he meant by the world Self, 
the Supreme Self, the abode of the Brahman, Ksatra and other 
classes, and support of the whole universe, and who is in every 
form. This is impossible in the case of any self other than the 
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Supreme, for He alone is the support of the universe. Moreover 
in verse I] he says “As clouds of smoke proceed by themselves, 
out lighted fire kindled with damp fuel; thus verily O Maitreyi, 
has been breathed forth from this Great Being what we have as 
Rg Veda, Yajur Veda, Sama Veda, Atharvangirasas, etc.” This 
also shows that the Self about which Y4ajiiavalkya is speaking is 
the Supreme Self, and not the Jiva-self, because he is 
represented as the Creator of the whole universe, and all that it 
contains; and it is not possible in the case of the Jiva-Self, who 
is in the bondage of Karma. Nor a compassionate and true 
teacher like Yajnavalkya would teach his wife Maitreyi the truth 
about the Jiva-self and not about Brahman, when she had 
proved her worthiness for it, by discarding all wealth; and 
desiring only release. The knowledge of the Jiva-self never leads 
to immortality, while there are numerous texts which declare 
that the knowledge of the Supreme Self alone is the cause of 
Mukti, Therefore, the Atman of the passage under discussion 
is the Supreme Self. 


Now an objection is raised again : The Atman of this 
passage must be the Jiva because dearness, etc., is attributed 
to it, in the shape of husband, wife, etc., and that it is the 
transmigrating self and therefore Jiva. Nor is it proper to explain 
atman as paramatman, merely because thereby the promise (of 
knowing everything by knowing one) is fulfilled. Nor is it righty 
to say that the worshipper of God becomes the creator of all 
and the support of all : and gives satisfacation to all. Nor is it 
right to quote the following verse of the Padma Purana in 
support of your position : — “He who has worshipped Hari has 
given satisfaction to the whcle univese. All animals feel 
delighted there, all plants and living things get satisfaction 
thereby.” This is merely a poetical exaggeration, for the 
worshipper of Hari does not show forth the power of satisfying 
the whole universe. We do not find it as a fact. 


To this objection the author replies : — 
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SUTRA I.4.21. 


saenftera ve arenfecatsenhr: 111412711 


senltead: Utkramisyatah, of the person about to depart, 
or about to approach the Supreme at the time of Mukti. wa 
Evam, thus. State Bhavat, condition; evam-bhavat means “on 
account of this condition” namely, “becoming beloved of all, 


etc.” Bf Iti, thus. sitgeitf: Audulomih, the sage Audulomi. 


21. In the opinion of Audulomi, the human soul at 
the moment of entering into Release acquires all these 
conditions of the Purusa. — 129. 


COMMENTARY. 


The word utkramisyatah means “of a person who has 
become perfect in his practice and is about to attain the Supreme 
Self.” Such a wise man acquires this state (evam-bhava) namely, 
becoming dear to all, etc. Therefore, the word 4tman used in 
the initial clause of this passage also means the Supreme Self, 
and not the Jiva-self. This is the opinion of the sage Audulomi. 
The meaning of the initial passage is this : “Verily a husband is 
not dear that you may love the husband, but that you may love 
the Self, therefore the husband is dear.” This means, if one 
thinks that for the sake of the husband or for my sake I should 
become dear to him, this will not make the husband dear to 
her, but when you love the Self, namely the Supreme Self, 
then your husband will love you, for through the Supreme Self 
flows all the love of the other selfs, and the grace of the Supreme 
Self on His devotee makes every other inferior self love that 
being. 

Note: —-The Lord blesses his devotees by saying “Let every object 
be pleasant to my devotees and useful to them. Let my devotees having 
me in their heart, as their ruler and guide be pleasant to all objects 
useful to them.” This blessing of the Lord is the object which the 
devotees always desire to attain. Husband, etc., appear dear to the 
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devotees not because they are husband, etc., but because they are the 
abode of the Supreme beloved, the Lord. And thus thinking, every 
object becomes helpful to the devotees, and becomes pleasant to them. 

The world ‘kama’ in the above sentences means “wish or 
will” and the phrase “dtmanastu kamaya” means “to fulfil the 
will of the Supreme Self, to carry out the will of the Supreme 
Self.” The force of the Dative case in the word kamaya is that 
indicated in the Panini Sitra 2. 3. 14 S. 581. When the Lord is 
worshipped with perfect devotion, He causes every object to 
become pleasant and dear to His devotee. As we read in the 
Bhagavata : “One who is humble, calm, quiet in mind, and 
controlled in conduct, and who is content in his heart, finds 
the whole universe full of joy, for such have I made it for him.” 


Or, the passage may mean, to please the husband or to 
carry out the will of the husband, it does not make the husband 
dear, but to carry out the will of the Supreme Self, the husband 
is made dear. As we read in the Bhagavata “Who is a greater 
object of endearment than He by relation to whom everything 
else becomes dear, whether in be Prana or Buddhi, Manas, or 
body, wife or children, riches or wealth, etc.” In this 
interpretation, the word kama must be taken to mean 
‘happiness.’ That is to say, it is the joy of the Supreme Self that 
makes the husband dear, etc., not the husband by his own power. 
Therefore, by connection with whom, by the mere will of whom, 
or by relation with whom, even an unpleasant thing becomes 
pleasant, that Hari alone should be searched, He alone should 
be questioned, He alone should be seen for He is the Most 
Sweet. Moreover the word atman uses here cannot mean the 
Jiva, for this reason also, that the primary significance of this 
word is the Supreme Lord. It is only in a secondary sense, that 
atman means jivatman. Therefore, in the initial clause 
“atmanastu kamaya” in the middle clause “atmava are drast 
avyah,” the word atman means the Supreme Self in both places. 
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We cannot take the word atman to mear Jiva in the intitial clause, 
and to mean the Supreme Aatman in this middle clause. For if 
you were to do so, we should be going against the well-known 
maxim of interpretation by which one and the same word, 
occurring in a single passage, must be interpreted in the same 
way. Otherwise there would arise the fallacy called vakya-bheda 
or splitting of the sentence. Even if we were to split the sentence, 
and interpret the word atman in the intitial clause as meaning 
the jiv-atman, and in this middle clause as meaning the 
paramatman, we do not gain anything thereby. For the atman 
is taught as the object to be seen, and as the means to lead to 
immortality, which the atman of the intial pasage could not 
evidently be, and the command that 4tman must be seen would 
be useless with regard to the Jiva-atman. Audulomi is evidently 
a nirguna atmavadi and his opinion is that the sole nature of 
atman is intelligence only. As we find from Sutra IV. 4. 6. 
How can then, we ascribe to this Audulomi the view that in the 
state of Release, the soul manifests divine powers. For according 
to him, in the state of Release, the soul is pure intelligence 
only, and has no other powers. Moreover Audulomi is not 
against Bhakti and in order to remove avidya and to manifest 
the true nature of the Self, namely the pure intelligence, 
Audulomi does countenance the view that Hari must be 
worshipped. For in a subsequent Siira his view has been set 
forth, that Bhakti is necessary in order to get Brahma- 
knowledge. That Sitra is arttvijyam iti Audulomth tasmai hi 
parikryate (III. 4. 45). Thus Bhakti alone is the accomplisher 
of all desires and nothing else. 


Let it be so. But the explanation is open to another 
objection. In the same passage we find in verse 12 :— 


“As a lump of salt, when thrown into the water becomes dissolved 
into water and cannot be taken out again, but whenever we taste water 
it is salt, thus verily O Maitreyi, does this Great Being, endless, 
unlimited, consisting of nothing but knowledge, rise from out these 
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elements, and vanish again into them. When he has departed there is 
no more conciousness. I say, O Maitreyi.’ 

How do you reconcile this statement with your theory that 
the whole passage of this dialogue between Yajiavalkya and 
Maitreyi refers to the Supreme Self and not to the Jiva? 
Evidently the above extract can refer only to the Jiva, for it 
states that when a man dies, there is no consciousness left. 
Therefore, it is more appropriate to explain the whole of this 
dialogue as having reference to the Jivatman of the Sankhya 
philosophy, than to the Paramatman of the Vedanta. 


The doubt thus raised is answered in the next Sutra. 
SUTRA I.4.22. 


stata fet HrgTHeT: 17:14 1221 


staftard: Avasthiteh, because of abiding, because the 


Brahman abides within the Jiva. sf@ Iti, thus. @lgtace: 
Kasakrtsnah, the sage Kasakrtsna. 


22. Kaskrtsna is of opinion, that departing from the 
body in the above passage, though primarily applicable 
to the Jiva, applies to Brahman also, on account of its 
abiding within the individual soul. — 130. 


COMMENTARY. 


Brahman is to the human individual soul, like the lump of 
salt to water; both are in dissolubly united together. It is this 
Brahman, which is denoted in the above passage as 
“vijflanaghana,” “consisting of nothing but knowledge,” and 
is other than the Jiva. He is called the Great Being, endless 
and unlimited, attributes which apply only to the Paramatman. 
The death mentioned there is only with reference to the Jiva in 
a secondary sense. It is really the Brahman that passes out of 
the body, and as Brahman abides within the Jiva, He is said to 
go out of the body, when the Jiva goes out. The above passage 
really teaches that Brahman is inside the Jiva, as the salt is 
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inside the water, and so it teaches something about the Supreme 
Self, and not about the individual soul. According to the opinion 
of Kasakrtsna, the Great Being, endless and unlimited, 
consisting of nothing but knowledge, is the Supreme Self, and 
not the individual self, because the distinction is drawn between 
these two, in this passage, where one is spoken of as salt, and 
the other as water. 


To recapitualte, Maitreyi askas Yajnavalkya the means to 
immortality, when she says : “What should I do with that by 
which I do not become immortal? What my Lord knoweth (of 
immortality), tell that to me.” To this question, YAajiavalkya 
replies: — 

‘Verily the Atman is to be seen, to be heard, to be preceived, to 


be marked, O Maitreyi! When we see, hear, perceive. and know the 
Self. then all this is known.” 


Thus he declares the means of attaining immortality, 
namely, knowing the Atman. Then he mentions some of the 
characteristic marks of this Atman in the passage : — 

‘Now as the sounds of a drum, when beaten, cannot be seized 
extrenally (by themselves), but the sound is seized, when the drum is 
seized, or the beater of the drum.’ 


‘And as the sounds of a conch-shell, when blown, cannot be siezed 
externally (by themselves), but the sound is seized, when the drum is 
seized, or the beater of the shell. 


This shows the means of meditation, namely, the control 
of the senses. Thus to get immortality, the only means is worship 
of and meditation on the Lord, and the method of such worship 
and meditation consists in the control of our senses and mind. 
Thus having given general instruction as to meditation and 
worship, Yajfiavalkya goes on to expand the idea of Brahman, 
and His all-creative power, in the next two verses: — 

10. As clouds of smoke proceed by themselves out of a lighted 


fire kindled with damp fuel, thus, verily, O Maitreyi has been breathed 
from this Great Being what we have as Rg Veda, Yajur Veda, Sama 
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Veda, Atharvangirasas, Itihasa (legends), Purana (cosmogonies), Vidya 
(knowledge), the Upanisads, slokas (Verses) Sitras (prose rules), 
Anuvyakhyanas (glosses), Vakhyanas (commentaries). From him alone 
all these were breathed forth. 

ll. ‘As all waters find their centre in the sea, all touches in the 
skin, all tastes in the tongue, all smells in the nose, all colours in the 
eye, all sounds in the ear, all percepts in the mind, all knowledge in 
the heart, all actions in the hands, all movement in the feet, and all the 
Vedas in speech. 


Thus having repeated the object of meditation, and the 
means of meditation, in the above two verses; Yajiiavalkya winds 
up with the saying “as a lump of salt, when thrown into water 
becomes dissolved into water,” etc., in order to encourage the 
aspirant, and increase his desire for getting Moksa of 
immortality. He shows, in this passage, that an aspirant for 
immortality is always in the presence of his Lord, as water is 
always in contact with the salt. But the persons who does not 
worship the Lord, gets separated from the Lord, and of him it 
is said that the Lord rises out from these elements, and 
vanisheth again in the end. This rising and vanishing of the 
Lord applies only to the Jiva who does not worship the Lord, 
and who therefore constantly undergoes repeated births and 
deaths; and is bound to the wheel of Sansara, because he 
identifies himself with his body, and does not know the Supreme 
Self. Then Y4ajfavalkya goes on to say : “When he has 
deparated there is no more Sanjfia (AA); which means, when 
a person who has reached Mukti, (for “departed” here means 
“attaining Mukti”) by final separation from all bodies, there is 
no more sanjfia or distinction of names, with regard to Mukta 
Jiva. For names like man, angel, deva, etc., are applicable only 
so long as the Jiva has a body. As in the state of Mukti, the Jiva 
has no such body, he has no such sanjfiaé or name. His 
consciousness then is not limited by this body, and he attains to 
his natural, innate self-knowledge and he unites in his self all 
elemental forces, and does not think of himself as a man or a 
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deva, etc. Then Yajfiavalkya goes on to say : “For when there 
is, as it were duality, then one sees the other, one smells the 
other, etc.” This shows that even of the released or Mukta Jivas, 
the Supreme Lord is the abode, and such Jivas are not apart 
from Brahman, for being apart from Braman is duality. And he 
further adds “how should we know him, by whom he knows 
all this,” which means that the Lord is a most difficult object of 
knowledge. And Yajnavalkya ends by saying : “How, O Beloved, 
should we know the Knower?” Which means, ‘how can that 
omniscient Lord be known, without His grace and without 
worshipping Him.’ The only method of knowing Him is his 
worship, coupled with His grace. Thus even in the last sentence, 
Y ajfiavalkya reiterates the idea that the worship of the Lord is 
the means of attaining immortality, and the immortality itself 
consists in attaining the Supreme Self. Thus in this Brahmana 
of the Br. Up. the topic throughout is the Supreme Self, and 
not the Purusa of the Sankhya philosophers, nor their Prakrti, 
guided and ruled by such Purusa. 


Adhikarana VII. — Brahman is both the operative and 
the material cause. 


(Visaya): — Having thus refuted the theory of Pradhana and 
Purusa of the Nirisvara Sankhya, the author now refutes the 
doctrine of Sesvara Sankhya, namely, Yoga; and proves that all 
passages and texts of the Upanisads, referring to the cause of 
the universe, are to be interpreted referring to Brahman, the 
Supreme Self. Thus we find the following texts :— 


AEE UMTS STIG: AYA: | VTEHIVTISTA: | ATA: | 
seats it 


From that Self (Brahman) sprang ether (Akasa, that through which 
we hear); from ether (air that though which we hear and feel); from 
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air, fire (that through which we hear, feel, and see), etc. — Taitt. II. 1. 
1. 


adt at ga sah srt) aa wreath vtafar aa 
Warahrafartha, etc. il 


That from whence these beings are born, that by which when 
born they live, that into which they enter at their death, try to know 
that. This is Brahman. —Taitt. If. 1. 1. 


aaa ary saan sei wataneeie a@ ted, ag TNT 
Wares tt 


‘In the beginning, my ear, there was that only who is one only 
without a second.’ It though “may I be many, may I grow forth.”.—Ch. 
Up. VI. 2. |. 


STAT A SAN WaT Bae | AeA fears Frere | A Sara, TA 
Fae sa 


In the beginning all this was self, one only; there was nothing 
else blinking whatsoever. He thought “shall I send forth worlds.” He 
sent forth these worlds. —Aitar. Up. I. 1. 2. 


(Doubt): Now in these passage is Brahman to be 
considered as merely the operative cause or the operative as 
well as the material cause? 


(Piirvapaksa):—The Putrvapaksin says, that all these 
passages of the Upanisad show that Brahman is the efficient 
cause only of creation, and not its material cause, and though 
maiter is said to come out of Him, it is so said metaphorically 
only. In fact, the creation is always said to proceed from the 
Iksan or thinking of Brahman, or looking of Brahman. Therefore 
Brahman is the creator of the universe in the same sense as a 
potter is said to be the creator of a pot. The material cause of 
the universe is the eternal Prakrti. Moreover, the material things 
of the world have more resemblance with the primordial matter- 
stuff Prakrti, then with Brahman who is pure intelligence. Nor 
can you say that the efficient cause is itself the material cause. 
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For we find in this world, that the material cause is always the 
inert matter, separate and distinct from the efficient cause, 
which is always an intelligent being. Thus the material cause 
of pot is the material and non-sentient clay, while the efficient 
cause is the intelligent being, the potter. Similarly, we find in 
this world one single effect, the result of many different 
contributing causes, and instrumental agencies. Therefore, we 
cannot discard the well-known rule of experience and say, that 
one and the same Brahman is both the material and the operative 
cause of the world. Therefore, it is Prakrti, superintended by 
the Lord, that modifies itself and constitutes the material cause 
of the whole universe, while Brahman’s the operative cause 
alone. Nor is this the theory of ours based upon mere reasoning. 
We have authority for it also : — 


foeat SE AT (ATA) AeERATAST Tary | 
AAAS AMAA AA, Tt UTAT TA: 


ened frat ca: arte 


(“The mother of all changes, the non-intelligent, having eight- 
fold form (the five elements and manas, buddhi and Ahankara) unborn, 
permanent, is Prakrti. The Lord thinks of her and being controlled by 
the Lord and superintended by Him, she creates the universe and 
commanded by Him, she produces all these effects. Under His guidance 
she creates all these objects for the benefit of the soul.”) Her who 
produces all effects, the non-knowing one, the unborn one wearing 
eight forms, the firm one—she is known (by the Lord) and ruled by 
him, she is spread out and incited and ruled by him, she gives birth to 
the world for the benefit of the souls. A cow she is without beginning 
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and end, a mother producing all beings white, black and red, milking 
all wishes for the Lord. Many babes unknown drink her, the impartial 
one, but one God only, following his own will, drinks her submitting 
her to him. By his own thought and work the mighty God strongly 
enjoys her, who is common to all, the milk-giver, who is honored by 
the holy sacrificers. The non-evolved when being counted by twenty- 
four is called the Evolved.” (Cullika Up.) 


The two verses preceding these are also given below : — 

seule Vlas Bras aforreray | 

fgadart dss ad: ugar ovate it 

All men seeing, do not see this brilliant Hamsa having 
eight feet, and three cords, this unchanging jewel existing in 
two conditions and refulgent with light. 

Note. —The eight feet are the five elements, earth, water, air, 
fire and ether, mind (manas) intellect (Buddhi) and self-consciousness 
(Ahamkara). The three cords are either Dharma, (virtue), Artha (profit) 
and Kama (pleasure), or the gunas or the three nadis. The two conditions 
are the subtle and the dense bodies. The atman is like a necklace on 


our throats, but we do not see it. The Hamsa literally means the 
destroyer of ignorance. 


qaner caret firs aafe avati sta: agafa aad Pepi 
TORTS | SME: ASHAMT FSS, AAA: HATTA: I 

When the dark ignorance, the deluder of all men, the great 
Nescience, the veil covering the Lord, is rent asunder, then he 
sees the nirguna Lord, within him, dwelling in the Buddhi, in 
the cavity containing all gunas. He the Blessed Child, the Eternal 
Youth is to be seen by meditation alone and not otherwise. 

So also the Smrti (Visnu Purana) :— 

SOT AafeaTaUT TT: QTV TTT | 

Warat AaeHeanry TATA WAIT: 1 

AAAS AMTHSTATCATEN: HUT AAT: | 

araraftorer faseer rary ae: 1 
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Fifirarrtarat geert at aafer 

WAATARUNYAT Sat SI FRAVTHA: I 

“As a scent, by its mere contact with olfactory nerves, produces 
a mental change (though it does not directly act on the mind), so the 
Supreme Lord, without any direct action, produces vibrations (ksobha) 
in matter. As Space, Time, etc., by their mere presence are said to be 
the cause of the growth, etc., of a tree, though they do not directly 
cause such growth, etc., so the Lord Hari, without undergoing any 
modifications Himself, is said to be the cause of the universe. 


In the act of creation, the Lord is merely a concomitant (nimitta) 
cause, and not an active agent, the creative forces (Saktis) are verily 
the primary causes. ~ 


Therefore texts which declare that Brahman is the material 
cause of the universe, should be somehow explained away. 
(Siddhanta): —To this the author answers :— 
SUTRA 1.4.23. 


Walayer feat GeerearqaeaATe 1 14 123: 


Wepld: Prakrtih, the material cause, the Prakrti. @Ca, and 
wast Pratijfia, the proposition to be proved, promisory 
Statements, the enunciation. geld Drstanta, illustrative 
instances. 3tquttatg Anuparodhat, on account of this not being 
in conflict. 

23. Brahman is the material cause also, because 
this view is not opposed to the illustration and the 
proposition sought to be established, in the Upanisad 
text under consideration. — 131. 


COMMENTARY. 


Brahman is not only the operative cause of the universe, 
but is the material cause as well; for thus alone is harmony 
established between Upanisad texts which show the proposition 
to be established and illustrations to be given. Thus in Ch. Up. 
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VI. 1. 3. we find Uddalaka asking his son Svetaketu, who had 
returned from his teacher’s house, after having finished his 
days, conceited, considering himself well read and stern : — 


34 Yat UMSNS stra ag & fadtara vache Ga gereaeal T St 
WearsereQeiti stra dear kta vad ae gravras sacs aay 
wileas: Veal] Aare Aer Srparsar Meter Ware ag & fartarer 
Taha Aq Wad wet srparart waliseqa aTMSgATAAt 
argyag ye ward wanted faaratate wet 4 wa: @ sey 
wadtfa 


“Svetaketu, as you are so conceited considering yourself so well- 
read and so stern, my dear, have you ever asked for the Adega (generally 
translated as instruction, but meaning here the Ruler) by which we 
hear what cannot be heard by which we perceive what cannot be 
perceived, by which we know what cannot be known.” 


Here the proposition to be proved is the existence of that 
Ruler or Adega by knowing whom alone, everything else is 
known. This Adega or Ruler must be the material cause also 
otherwise how can His knowledge lead to the knowledge of the 
material universe. If he were merely the operative cause, then 
from mere knowledge of an operative cause you cannot know 
the material cause. In the case of the potter and the pot, the 
two causes are different, not so however here, for the above 
passage clearly shows the unity of the operative cause and the 
material cause. Not only the proposition to be proved asserts 
this unity, but the illustrations given in the whole of that chapter 
of the Ch. Up. prove the same. Thus to give a few illustrations: — 


am Bieter Haws Ved ares fasta F Cargrancsrot fast 
ama Ahraate SALUT Ae Maas eater wed cena 
fagra eierarsry farant waded cieieta wenu2i gar 
ahaha vargas wed qrontad ferarag eargraresray ferent 
wae POTEaeaa TMs ANA A BV wah u3 i Tawa 
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Waited Udeateqdqeadadicery aa A ATaadfafa sang 
Taranagaatteaha aan Arahat BAT 114 


“My dear, as by one clod of clay all that is made of clay is 
known, the difference being only a name, arising from speech, but 
the truth being that all is clay. 


5. And, as my dear, by one nugget of gold all that is made of 
gold is known, the difference being only a name, arising from speech, 
but the truth being that all is gold. 


6. And as my dear, by one pair of nail scissors all that is made of 
iron (karsnayasam) is known. the difference being only a name, arising 
from speech, but the truth being that all is iron, thus, my dear, is that 
AdeSa. 

These illustration show that by knowing the material cause, 
you know the various ubstances or effects of that matter, and 
they are opposed to the view that Brahman is only the operative 
cause. Nor is it possible to know the pot, from the knowledge 
of the potter alone. But here the text says “you can know this 
unvierse by mere knowledge of Brahman alone.” Therefore, 
for the sake of harmony between the proposition to be 
established and illustrations given therein, we conclude that 
Brahman is the material cause of the universe, while the text 
expressly declares Him to be the operative cause as well. 


SUTRA I.4.24. 


STENTS ST 1 14: 124 


aifiteat Abhidhya, will; reflection. Saeyitd Upadesat, on 
account of instruction or teaching, or statement. @ Ca, and, on 
account of the statement of many creations. 


24. Brahman is both the operative and the material 
cause of the universe, because of the statement that the 
creation is His will and because former creations were 
also from His will.—132 
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COMMENTARY. 
The force of “Ca” or “and” is to include creations that 
have gone before. The text says :— 


Aisemtad | agen wareatt we aalsaerdt) GW ATE | 
sageduyeid | afed fers acqecar acarquifeend| aeqaferva | 
Wed Aeataad ul (TAITT. Up. U1. 6. 1.) 


He wished, may I be many, may I be many, may I grow forth. He 
brooded over him self (like a man performing peance). After he had 
thus brooded, He sent forth (created) all, whatever there is. Having 
sent forth, He entered into it. Having entered it, He became sat (what 
is manifest, and fyat (what is not manifest). 


This also shows that from the Supreme Self comes out this 
universe, consisting of sentient and non-sentient beings, and 
dwelling in various localities, and all this is merely the result of 
the will of the Lord; so it is established, that He is the material 
as well as the operative cause of the universe in this creation, 
as well as in all the previous creations. 


SUTRA I.4.25. 


MAT ANTAL 114125 


ata Saksat, directly. @ Ca, and; (has the force of 
inclusion). 3374 Ubhaya, both (the material and the operative 
cause). smear Amnanat, because of direct statement. 
25. And both are directly stated, therefore, Brahman 
is both the material and the operative cause. — 133. 
COMMENTARY. 


The force of ‘ca’ is here that of denoting inclusion. The 
scripture directly states that Brahman is alone the material as 
well as the operative cause of the world : — 


fr Raq at & a gat seid aat arargfereatPreecar: | 
Treo TET esd, AREAS SAT IAT II 
el a TE A Fat Vet, Seiterrar yfsret Frexcray: | 
Tei ferott wer waratha at srereaieresg Ter aT 
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What was the tree, what wood in sooth produced it, from 
which they fashioned out the earth and heaven? 


Ye thoughtful ones enquire within your spirit, whereon he 
stood when he established all things. Brahman was the wood, 
Brahman the tree from which they shaped heaven and earth; ye 
wise ones I tell you, it stood on Brahman, supporting the 
worlds. —(Rg Veda I, 31. 4) and (Taitt. Brahman II. 8. 9. 6.) 


The question asked here, and the answer given, shows 
that Brahman is both the material and the operative cause of 
the universe. The “tree” here refers to the material cause, and 
its effects are heaven and earth. The Lord of the word, created 
the heavens and the earth, from the tree which was its material 
cause, and that tree was Himself. “They fashioned” is in the 
plural number, but the sense is really “he fashioned.” The 
anomaly of the plural number used for the singular is a Vedic 
licence. The question is put from the worldly point of view, 
namely, what is the tree, what was the support of that tree, 
what was the support of the universe, what materials and 
instruments were used by Brahman when creating. To all these 
worldly questions the answer given is transcendental, and shows 
that Brahman is not to be judged by any worldly standard. He 
is transcendental in His attributes and substance, and thus is 
both the operative and the materials cause of the universe. 


SUTRA 1.4.26. 


MAHA: ALOTATT U1 14 126 1 


aed: Atmakrteh, on account of making itself. wftureard 
Parinamat, owing to modification. 


26. Brahman is the operative as well as the material 
cause of the universe, because of his making himself so, 
and by modifying himself into the universe. — 134. 

COMMENTARY. 

In the Taitt. Up. Il. 6. we find @ts@raad! “he wished 

may I be many” and a subsequent passage says that deter, 
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Taanaed | “itself made Its Self.” This shows that the object as 
well as the agent, in the act of creation, is the same Supreme 
Self alone, who was mentioned in the opening passage “He 
wished may I be many.” Thus He alone has both these forms, 
namely the agent as well as the object. But,—says an 
objector — how can one and the same being, established in one 
place as an agent, become also the object, with all its 
imperfections, etc.? To this question the Sitra answers by the 
word parinamat:—Brahman becomes the object by 
modification. This parinama or modification does not conflict 
with the idea of Brahman being eternally unchangeable (Kut 
astha) for there can be a modification not in conflict with 
unchangeableness. 


The truth of the matter is this Brahman has three powers, 
as we learn from the following Srutis :— 


Wart daeraferforsr: 
“He is the Lord of Nature (Pradhana) and of the soul (Ksetrajiia) 
and the regulator of Gunas. (Svet. UP. VI. 16).” 


Wes viftnfafasta spared | Cavefarant Araceae 


“His various powers are sung in the Vedas, the deeds of wisdom 
and deeds of strength, natural to him. (Svet. Up. VI. 8).” 


So also is the following Smrti :— 

Fawaerien: UT UTTHT AAAS TAT | 

atten Haasan qatar sifafteard 

“The Visnu Sakti is called Para Sakti, His power as manifested 
in the souls of men is called Apara Sakti. His third Sakti is called 
Avidya named also Karma.” (Visnu Purana). 

In the Sastras Brahman is described as being both the 
operative and the material cause of the world. he is the operative 
cause through his power called the Para Sakti. He is the material 
cause, through his other two Saktis called the Apara Sakti and 
Avidya Sakti, which work through the souls and nature (matter). 
As when a person is said to be a white man, it means that the 
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attribute of whiteness is predicable of him, and the attribute of 
blackness cannot be applied to him. The qualities positive or 
negative exhaust their force with expressing the quality of the 
objects, and do not go further. 


The Sruti also says :— 


a wal aot agen vifnarnd aurea Ptearat center 1 ferafar 
ard favanral o ta: a AT Gea BAT SAH 


“The one, formless being, with his purposes hidden, who, 
with various powers, creates many forms; from whom the world 
rises in the beginning and to whom it returns at the end, may 
he grant us good understanding. (Svet. Up. IV. 1.) 


Thus with regard to the one and the same Brahman, both 
these powers are valid: — As the operative cause He is Kittastha 
or unchangeable, as the material cause He is Parinami or subject 
to modification; as possessed of subtle nature. He is the agent; 
and possessed of gross nature He is the object. This we infer 
from illustrations of the clod of clay, etc., given in the Ch. Up. 
VI. I. 1. as well as from the very words of this aphorism, which 
uses the term Parinamat. 


In this way we have thus refuted also the doctrine of 
Vivarta, which says that the world is an illusion, a 
superimposition on the true Brahman, (as the snake is a 
superimposition on the rope, which appears like a snake), and 
that the world is therefore not real. It is not possible that there 
should be the superimposition of the world on Brahman, as is 
the superimposition of silver on the mother of pearl, which 
through mistake may appear like silver. Because this 
superimposition presupposes that the object is in front of the 
person who falls into the illusion. But Brahman is not an object 
placed in front of anybody, like the mother of silver or rope, 
because He is all-pervading. 


If it be said that Akaéa or space is also all-pervading, but 
ignorant people superimpose upon it the qualities of colour, 
by saying the sky is blue, etc., and so an all-pervading object 
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may be liable to superimposition; to this we reply, this is not 
sO, because superimposition is not possible in Brahman, as it 
is in the case of Akasa, since Brahman is not an object of 
attainment or perception as Aka§a is, and it is never possible 

that Brahman can have any Upadhi. Moreover the appearance 

of a thing as something which it is not, is the same to all intents 

and purposes, as if that thing had changed its nature. And this 

is not possible, unless there is illusion, for without illusion there 

is not possible of mistaken appearance,. This illusion being 

separate from Brahman falls in the category of Vivarta, and 

thus we come to the vicious circle in reasoning. For we have to 

assume the existence of a separate entity called illusion, in order 

to explain the theory of Vivarta or illusion. In the Scriptures, 

the world is sometimes said to be a mere illusion, no doubt, 

but it is said so in order to produce disgust and indifference 

towards it, and not that the world is really non-existent or an 

illusion. Thus say the wise who know the truth. Had the world 

been a mere illusion and hallucination, then there would be no 

definite laws in this world, such as we find in the elements 

which constitute the world, such as a particular group of atoms 
constitutes a particular object, and that object always has the 

same number of atoms, neither more nor less. If the world 
were an illusion, we should expect the indefiniteness of 
elements, for illusion has no laws and may be subject to any 
change. The change of condition is seen only with regard to 
objects which are real and subject to law. With regard to objects 
which are non-real, and whose nature is not fixed, we cannot 
say that they can undergo any change of condition, for objects 
of illusion undergo changes at every moment, and such change 
is not a change of condition, but inherent in the nature of 
illusion. Therefore, the true Scriptural doctrine is that of 
Parindma, namely, that the world is a modification of Brahman 
and is real; while the theory of illusion or Vivarta has no 
foundation in the Scriptures. 


SUTRA 1.4.27. 


arfager fe tread 111 14.127 01 
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aft: Yonih, the womb, the source. @ Ca, and. f& Hi, 
because. *itad Giyate, is sung, is described, or called. 


27. Brahman is both the material as well as the 
operative cause of the universe, because some texts so 
describe Him. — 135. 


COMMENTARY. 


The following texts of the Mundaka Upanisad call Him 
the yoni of the universe: — 


ae aah utagatdr ae: 1 


“That whom the wise regards as the womb of all beings.” 
(1.1.6.). 


HUA Fos AeA 

“The Maker, the Lord, the Persons, Brahman, the womb.” 
(Il.1.6.) 

The word “maker” shows that he is the operative cause, 
while the term “womb” shows that He is the material cause 
also. The word yoni or womb always denotes the material cause. 


As in the sentence: — “The earth is the yoni or womb of herbs 
and trees, etc.” 


True, in ordinary language and in the vedas, a distinction 
is drawn between the material and the operative cause, and 
ordinarily we do not find one person combining in himself 
both these qualities, for many causes are required to bring 
about any particular result in worldly life; yet the express texts 
above quoted leave no room for doubt, that so far as God is 
concerned, He is both the operative and the material cause. 


Adhikarana VIII. —All names are names of God. 


(Visaya): —The present section is commenced in order to 
show that there are no Upanisad texts, which would go against 
the propositions above established. There are some texts, which 
apparently establish that Pradhana or Siva or some other deity 
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than Visnu is the cause of the universe, while others prove that 
the individual self, the Jiva is such a cause. In the Svetagvatara 
Upanisad we find the following texts, showing that Siva is the 
cause of the world-creation, etc., and not Hari :— 


at WaaAdat wt: ated ta We: | aenfsr- 
SIMI Arata, ava Fersrarenrght: 10 u 

“The Pradhana is changeful; Hara (/it., the Destroyer) is immortal 
and unchangeable. The one God rules the changeable Pradhana and 
the unchangeable human soul. By meditating on Him, by communion 


and unity with Him, the world-illusion is completely removed and 
comes to an end.” (I. 10.). 


ual fe eal a fedtera cea gaia fora geri: 
Weeamiftrafa aapanrarctenrel Gass fag spears tira: W2 

“Rudra (/it., the killer of all pains) who rules all worlds with His 
powers, is one only — the wise do not acknowledge sa second. He exists 


behind all persons. He creates all the worlds, preserves them and rolls 
them up at the end.” (III. 2.) 


aeanri wave gave fasta eat veld: | fervent sprarara 
Ue A At QM BTA AIA 14 


“He who is the cause of the birth and the power of all the devas, 
Rudra, the Lord of all, the Omniscient, who, at the beginning begot 
Hiranyagarbha, may He grant us good understanding. (III. 4.) 


aesdaeda fear a uta aa araksa Ua hac: | Aart aq. 
Afaqawat WaT a ARAN WAT FT 1118 


“When darkness is removed, there is neither day nor night, neither 
being nor non-being, but only the Siva alone. He is unchangeable. he 
is adored by the Savitri. From Him flows the Ancient Wisdom.” (IV. 
18.) 

The following texts similarly show that the creation 
proceeds from Pradhana :— 

wartfeqnadt wartArerTeate | 

WEY eae APA HUTT AAT Ut 


“From Pradhana (/it., the Best, the Chief) is produced this 
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universe, it goes back into Pradhana, it is sustained by Him; verily 
there is no other cause recognised by the wise.” 


The following text shows that the world proceeds from the 
Jiva :— 

Viate vata spt, site fereaxarersret: | 

We a crafted, 4 sitar ART ATU 

“From the Jiva (/it., the life, the Giver of life) proceeds all beings, 


they remain sustained by the Jiva firmly, they merge into the Jiva; 
there is no higher cause than the Jiva.” 


(Doubt): — Here arises the doubt. Do the words Hara, etc., 
used in the above extracts, denote what they ordinarily mean 
or are they to be taken in their etymological significance, as 
denoting Brahman? 

(Purvapaksa): —These words must be taken in their 
ordinary significance, and denote Siva, Pradhana and Jiva, 
respectively. 


(Siddhanta): —This objection is met by the author, by the 
following Sitra. 


SUTRA 1.4.28. 
Ut Aa SANSA ASAT: 18.1 14 128 U1 


wit Etena, by this, by the method of interpretation 
indicated in the above sittras. Wa4 Sarve, all (words like Hara, 
Rudra etc.) Sareateat: Vyakhyatah, are explained. 
28. Thus are (to be) explained all words (like Hara, 
etc.).—136. 
COMMENTARY. 


The words like “Hara,” etc., should be explained by the 
method above indicated. All such words denote the Supreme 
Brahman, because all names and words are His name. As says 
the following text : — 


arent feat afta vite crenfercrettey Geer aM 
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“All names that exist among mankind have come out from Him, 
the Purusa (and so primarily apply to Him).” 


The Bhallaveya Sruit also says the same : — 
araTtst waiter antag, af St fersoy aeraratha 


“Him denote all the names, they all declare the Supreme 
Brahman, the Lord Visnu.” 


VaiSampayana also has said that all these names are the 
designation of Sri Krsna. In the Skanda Purana also it is 
written — 


“Excepting the names of Narayana and such like, Hari 
gave all this other names (like those of Rudra, etc.) to different 
Deities.” 


The guiding principle, however, is this: -Where there is 
no conflict of teachings, there the names like Hara, Rudra and 
the rest, denote the respective devas popularly so called. But 
where there arises a conflict, there these names denote the 
Lord Visnu alone. 


The repetition of the word vyakhyatah is meant to indicate 
the termination of the Adhyaya. 


Let our hearts be ever fixed on the Lord Krsna, who as if in 
sport, creates, maintains, and destroys the whole universe, who is the 
Supreme Lord, whose powers are inconceivable, infinite the true; 
and in whom all the Vedas find their final goal and fulfilment. 


Here ends the fourth Pada of the first Adhyaya. 


Note. —Thus the word hara when applied to God means the 
Destroyer, who breaks up all the elements into their primordial state 
at the time of Pralaya. (Harati tattvani, layabhimukhyam nayati); Rudra 
means the destroyer of all pains. (Rujam dravayati); Siva rneans the 
Blessed One, the Auspicious One, Pradhana means the Best, the Chief; 
Jiva means the Life, the giver of life; and so on. 


SECOND ADHYAYA. 
FIRST PADA. 


qafmangiorstarorfeard attfard 4: Hey ATA | 
Beavis wfeatlerreres acer A HOT: WET Be: 


May that Lord Krsna by my refuge and goal, who with 
His discus called Sudarsana protected in the womb of his mother 
Uttara, the holy Pariksita, the son of Abhimanyu, even before 
his birth, from the burning arrows of the cruel son of Drona. 

Note. —This verse has a double meaning. It may be applied to 
Krsna Dvaipayana and the author of the Sutras also. 

In the first Adhyaya, it was established that the Lord of all 
is the chief object, which the Vedanta texts teach; that He is 
the material as well as the operative cause of all; that He is 
different from everything; that He is the Inner Self of all things; 
that He is free from all imperfections; that He possesses 
inconceivable infinite powers, and has measureless auspicious 
qualities. This was established by the Samanvaya or correct 
interpretation of all the Vedanta texts. But in the second 
Adhyaya, it would be proved that all contrary views establishing 
Pradhana to be the cause of the universe are wrong; and it will 
reconcile the conflicts of Smrti and reasonings, which go to 
establish that contrary view, by proving that those reasonings 
are fallacious, and the systems of creation, etc., established by 
the Vedanta are the only right view. Thus this chapter proves 
that the philosophy of Kapila is not supported by Vedanta texts. 


At first, the author of the Sitras disproves that Sankhya is 
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opposed to the sacred texts and removes the doubt that the 
Vedanta view contradicts those texts which establish the 
Sankhya theories. It shows that, properly speaking, there is no 
foundation for the Sankhya view in the Vedanta texts. 


(Doubt): —Here the doubt arises, whether the view that 
Brahman is the sole cause of the universe, as established by the 
reconciliation of the texts, is the first Adhyadya, is not 
contradicted by the Sankhya Smnrti. 


(Purvapaksa): —The opponent says, if Brahman is the sole 
cause of the universe, then what beocmes of those texts which 
establish the Sankhya view that Pradhana is the material cause 
of the universe. According to Vedanta, this Sankhya Smrti 
would find no scope. Kapila, the author of Sankhya , is called 
a Rsi in the following text of the Svet. Up. :— 


at art: atPrafattcactant fash wart ative wat: | 

Tate Wa afte sera aTfetst tet STATA FAT I 

“It is the one who superintends every cause, all forms and all 
germs who sustains with knowledge the wise Kapila, the first born, 
and who saw him born.” —(Svet. Up., V. 2). 

This sage Kapila is thus an authoritative person, because 
the Sruti itself calls him the Rsi Kapila. This Rsi acknowledges 
the validity of fire-sacrifices etc., as taught in the Karma Kanda 
(and is not a scoffer of ritualism like some other heretics). He 
has composed the Sankhya Smrti, as Jnana Kanda, in order to 
teach men the nature and means of getting release, to those 
who desire Mukti. The first aphorism of his system is: — 


arg fafaeg-arerdmahrceaageanred: 1 
3tq Atha, now. fafa: Tirvidhah, three-fold. €2@ Duhka, 


sorrow. 2a Atyanta, complete. frafH: Nivrttih cessation. 


ated Atyanta, complete. qeaaret: Purusarthah the sumum 
bonum. 
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“The complete cessation of three sorts of sorrows is the highest 
end of man.” 


In another aphorism he says : — 


7 qrerdtalegradtenag daira | 
4, Na, not. qete Drstartha, visible means. fafeg: Siddhih, 
attainment. fraa: Nirvrtteh, after cessation. 3f& Api, also. 


amar Anuvriti, return. afar Darsanat, because of being 
found. 


“This cessation of pain is not possible by material means, because 
the relief afforded by them is temporary only; and there is the recurrence 
of pain.” 

In this system the non-sentient Pradhana is the independent 
cause of the world; and Pradhana creates the world in order to 
give release to the bound jivas, or for her own sake. Though 
insentient, it creates the world; just as the insentient milk turns 
of its own accord into curd, etc. If, therefore, Brahman be held 
to be the sole cause of the universe, then the Sankhya doctrine 
becomes contradicted and will find no scope anywhere, because 
it is entirely devoted to the setting forth of theoretical truth and 
not parctical duty, and if it is not accepted in that quality, it is of 
no use whatsoever. Therefore Vedanta texts should be so 
construed as not to contradict the system of Kapila who is a 
great authority. It can not be said, that if we interpret Vedanta 
texts in conformity with Sankhya then Manu and other Smrtis 
like that would be contradicted. There is no harm, if Smrtis 
like Manu and the rest are contradicted on theoretical points, 
for such contradictions would not make those works useless. 
For Manu and similar works inculcate practical religious duty, 
and are authoritative in matters of Karma Kanda and will thus 
have a scope of their own. The Sankhya Smrti, however, is 
purely theoretical. 

(Siddhanta):—This objection the author replies by the 
following Sutra : — 
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SUTRA IL.I.1. 


aang st Ud A Bees 
AATASTA U2 1410 U 


eyfe Smrti, the Smrti, the Kapila philosophy. 3taentgt 
Anavakasa, non-room, want of application, redundancy. eta 
Dosa, fault, Wag: Prasangah, result. sfa Iti, thus Ma Cet, if. 4 
Na, not. 3 Anya, other. @yft Smrti, the Smrti. Saenger 
Anavakasa, non-scope or redundancy. @t@ Dosa, fault. Wagid, 
Prasangat, because of the result. 


1. If it be objected that (the Kapila) Smrti will find 
no scope (under Vedantic intepretation) we say no; because 
(under the Sankhya interpretation) there would result the 
fault of want of scope for other Smrtis (like that of 
Manu, etc.)—137. 


COMMENTARY. 


The word Anavak4sa means want of room, want of scope, 
in other words, becoming totally useless. The objection to the 
Vedanta texts being explained, by force of Samanavaya, as 
teaching that Brahman is the sole cause of the universe is, that 
the Sankhya Smrti does not find any scope under that 
interpretation; therefore, the Vedanta texts ought to be explained 
in a way opposite to that which would appear from their 
superficial plain meaning. This objection is raised in the first 
part of the Sitra. 


It is answered in the second half of the Satra, which says, 
let it be so that the Sankhya Smrti finds no scope, for otherwise 
other Smrtis like those of Manu and the rest which are in 
harmony with the Vedanta teaching and which declare that 
Brahman is the universal cause, would become useless. Thus 
there is a choice of two evils; should the Vedanta texts be 
interpreted in a distorted way, so as to give Scope to the Sankhya 
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Smrti, or should they be interpreted in a natural way, so as to 
give room to Manu and the rest. The greater evil is not to give 
scope to Manu and the rest. Manu and the Smrtis like that, 
establish that the Lord is the cause of the creation, etc., of the 
universe, and that the theory of Kapila is not correct. Thus 
Manu (Chapter I. V.) says :— 


aiifed cane aTOTY | stare fael Waite ada: 1 
wa: waanpitary, stearmt aeafreqi 9 vermpafegrtsn: 
Weare: l alsaradifgaara: «= qanisearm: = Wares: | 
wayerrishaa: HUN taaqget | arses eT tare 
fagafafaer: waet:| am wa waatel aq dismargec 
aavenvada wey wm afer at wa gan 
detente: 

“This (universe) existed in the shape of darkness, unperceived, 


destitute of distinctive marks, unattainable by reasoning, unknowable, 
wholly immorsed, as it were, in deep sleep. 


Then the divine Self-existent (Svayambhu, himself) indiscernible, 
(but) making (all) this, the great elements and the rest, discernible, 
appeared with irresistible creative power, dispelling the darkness. 


He who can be perceived by the internal organ (alone) who is 
suble, indiscernible, and eternal, who contains all created beings and 
is inconceivable, shone forth of his own (will). 


He, desiring to produce beings of many kinds form his own body, 
first with a thought created the waters, and placed his seed in them. 


That (seed) became a golden egg, in brilliancy equal to the sun; 


in that (egg) He himself was born as Brahman, the progenitor of the 
whole world. 


Similarly Parasara says in the Visnu Purana :— 

feat: warned wrta a fad fafrdanaaat 
WIA ST Wes G: i Aaoitareeargul acaaeret: | ate fares 
WYAEM Waele GATS: tt 
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From Visnu there sprang the world, and in Him it abides; He 
makes this world perists and he rules it. He is the world. As the 
spider draws out the thread from his stomach, and again draws it into 
his body, similarly the world is emitted from the body of the Lord and 
merges back into it. — Visnu Purana. 

There are other Smrtis also to the same effect. These find 
no scope in Karma Kanda and are concerned with theoretical 
truth only. They cannot be explained as helping Karma Kanda. 
They are taught for the sake of Jhana, because they teach 
practical duties, with the objects of purifying the mind, so the 
knowledge of Brahman may arise therein. 


(All abstract science and philosophy are of no practical 
utility, except in so far as they conduce to mental culture; or to 
put it in the words of the Hindu Philosophy, Jiiana Kanda has 
no concern with actions, but only with the purification of the 
mind.) The following Sruti text shows that the purification of 
the mind is the object of Jiiana Kanda : — 


Wad Aaraerst alan fatateatat AAA SAA ATA SATA Ut 


“The Brahmanas try to know Him through the studies of the 
Vedas, by sacrifices, by aims, by austerities and by fasting.” — BR. 
UP, I-V. 4.22. 

No doubt in some cases we find the performance of these 
things lead to the falling of rain, to the begetting to sons, to the 
attainment of heaven, etc. That is however only side-results or 
bye-products, which arise occasionally; with the object to 
produce faith in the scriptures; and their higher object is to 
produce knowledge of Brahman. In fact the entire Veda including 
the Karma K4nda has this object, as says the text : — 


ad aar qed aarfa acalfit a agefai afeasait 
agaaanta ad ve ae aaleanrcaragi15 i 


“Whose form and essential natural all the Vedas declare and in 
order to attain Whom they prescribed austerities, desiring to know 
whom the great ones perform Brahmacarya, that symbol I will briefly 
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tell thee. It is Om.” —Katha UP. I. 3. 15. 
so also the text: — 


ARTA Aer: 
“All the Vedas declare Narayana alone,” etc. 


Nor can we settle the meaning of the Vedanta texts by means 
of the Sankhya Smrti of Kapila, for then we should have to 
accept the extremely undesirable conclusion, that all the other 
Smrtis quoted are of no authority, and it would be establishing 
a conclusion opposed to the whole tendency of the sacred 
scriptures. For settling the meaning of a text is to show clearly 
the whole current of the scriptures. The Sankhya Smrti does 
not possess this qualification. Therefore, it is against scripture, 
evolved out of one’s own inner consciousness and not the 
production of any authoritative (apta) persons. We are, 
therefore, not afraid of the contingency that the Sankhya Smrti 
would find no scope in Vedanta. Let the Sankhya Smrti be 
totally discarded when by so doing we save those other very 
numerous class of Smrtis which closely follow the doctrine of 
the Vedanta. 


It is not proper to show undue preference for Sankhya 
Smrti merely on the strength of its being composed by an apta 
or authoriative person. For in that case, we shall have to admit 
many a conflicting Smrtis, such as those of Gautama, etc., 
who were also aptas, but who have given different theories 
about the world, soul and God and thus we shall be landed into 
the absurdity of believing contradictory theories, merely 
because their authors were aptas (or reliable honest persons). 
The result of which will be that we shall never Know what was 
the truth. Moreover, it is a well-known maxim that when there 
is a conflict between two Smrtis, then that Smrti alone is to be 
followed which is in harmony with the sacred scriptures (Sruti): 
and that alone ought to be respected. 


Since our opponent raises the objection on the strength of 
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Kapila’s Smrti, therefore our author says, “we shall refute him 
by his own argument,” namely, by the strength of other Smrtis 
such as those of Manu, etc. For if the argument of the opponent 
has any force, it comes to this, that scope should be given to 
the Smrtis, and the Vedanta should be so explained that the 
Smrtis should not be discarded. 


Taking our stand on this proposition of our opponent we 
say, that we must so explain the Vedanta that it may give scope 
to the largest number of Smrtis, such as Manu and the rest. 


As regards the objection, that the author of the Sankhya is 
spoken of respectfully by the Sruti itself, in the famous passage 
of Svetasvatara Upanisad (V. 2), we reply that you have not 
properly understood that verse. It does not refer to Kapila, the 
founder of Atheistic Sankhya, but to a different being altogether. 
The verse really means, “He who before the creation of the 
world produced the sage Kapila (namely, the Golden coloured 
Brahma), in order to maintain the universe and who sustains 
this Brahma with the knowledge of the past, present and future, 
we worship that Lord God.” The word Kapila here means 
Golden coloured, and is another name of Brahma called 
Hiranyagarbha, referred to in this very Upanisad in Verse 4 of 
the 3rd Chapter : “He who is the cause of the birth and power 
of the gods, Rudra, the lord of all, the omnisicient, who at the 
beginning, begot Hiranyagarbha, may he grant us good 
undrstanding.” That this first-born with the Goiden colour is 
Brahma, we find also from Verse 12, Chapter IV of this 
Upanisad. Thus the sacred scripture refers to another being 
altogether, when it uses the word Kapila; and it does not refer 
to the founder of the atheistic science, for he misinterpreted 
the meanings of the Sruti. Therefore, if this latter Kapila is 
called an unauthoritative persons (Anapta) we are not showing 
any disrespect to the Sruti. On the other hand, the 
authoritativeness of Manu is stated in unambiguous language 
in the Taittiriya Brahmana, where it is said “whatever Manu 
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has declared that is a panacea.” 


Similarly, Sri Parasara is mentioned in the Visnu Purana 
to hve obtained the knowledge of the supersensuous worlds 
and of the true nature of Devatas, through the blessing of 
Pulastya and Vasistha. Thus both Manu and Parasara are 
undoubtedly 4ptas, but not so Kapila. The sage Kapila who 
founded the Sankhya Smrti opposed to the Vedic doctrine, was 
a particular Jiva, born in the family of Agnivamsa, and deluded 
by the mysterious power of the Lord, he propounded this false 
philosophy. He is not that Kapila who was the son of Kardama, 
for he was an incarnation of Visnu. 

Note. —There are two persons of the name of Kapila mentioned 
in our books : they should not be confounded. The founder of the 
atheistic Sankhya was a different person from the Kapila mentioned 
with great respect in Bhagavata Purana and the Bhagavad Gita. See 
our Chaandogya Upanisad, page 242. 


Thus we find in the Padma Purana : — 
alten ance: Ail aa sg FI 
Tenaya saat yrarfewedndta ai 
adargra wa darteaa edt | 

wade frees Hftetsa se FI 


MSTA AA HARA A SLM 

“One Kapila called also Vasudeva taught the philosophy of 
Sankhya to the Devas, Brahma and the rest, to the Rsis, Bhrgu and the 
rest, as well as to Asuri. He taught the doctrine full of harmony with 
the techings of the Vedas. There was another Kapila who also taught a 
Sankhya philosophy, fully opposed to all the Vedic teachings, and he 
had also a disciple called Asuri, who was other than the first Asuri. 
His philosophy is full of false reasoning and bad arguments.” 


Therefore there is no fault if the Sankhya Smrti be entirely 
discarded, because it is opposed to the Vedas and is the work 
of a person who is not an 4pta. 
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SUTRA II.1.2. 


BROT STATS: 112 1712 


gyatary Itaresam, of others, namely, of other points 
mentioned in the philosophy of Sankhya. @ Ca. and atyuctel: 
Anupalabdheh, because of the non-perception, because of their 
not being found in the Vedas. 


2. Many other doctrines taught in the Sankhya 
philosophy are also not found in the Vedas, hence this 
system is not authoritative. — 138. 


COMMENTARY. 


It is not only because Sankhya teaches that Pradhana is 
the author of creation, which makes it unauthoriative; but it 
teaches other doctrines also, which have no foundation in the 
Vedas. Thus it teaches that souls are pure consciousness and 
all-pervading, that bondage and release is the work of Prakrti 
alone, and these two are effects of Prakrti. It further teaches 
that there is no Supreme Spirit, the Lord of all. It also holds 
that time is not a Tattva. It holds that the Pranas are merely 
forms of the functions of the five senses, and have no separate 
existence of their own. All these heterodox doctrines are to be 
found there. 


Adhikarana II. —The refutation of Yoga. 


Says an opponent, admitted that the Vedanta text should 
not be explained in the light of the Sankhya Philosophy, 
because it is opposed to the theory of Vedanta. But they may be 
explained according to the philosophy of Yoga, because it is 
based on the teachings of Vedanta and is not opposed to it. In 
fact, Yoga is in harmony with sacred scriptures, and may be 


called a Srauta philosophy. It is mentioned in the Upanisads 
thus: — 
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a antifa vat RerrPgereancomy | 
syaaeder Vata ann fe wyarerat 17 11 


That they hold to be Yoga, which is the firm restraint of 
the senses. Then one becomes not heedless. Yoga should be 
performed with regard to the Lord, from whom is the origin 
and destruction of all things. — Katha Upanisad, VI. ll. 


We find many such reference to Yoga in the Upanisads 
thus :— 


WQuinratatchds as cea eran antares Hew! AeA 
fawstsyfeqrrasad at fagearctta 118 0 


Naciketas having then obtained all this knowledge and 
practice of Yoga imparted by Yama, attained Brahman, became 
free from rajas and beyond death; another who thus knows the 
spirit certainly becomes so. — Katha Upanisad, VI. 18. 


Similarly, the method of postures and other members of 
Yoga are taught in Gita also where it says, that one should sit 
with his body straight and neck not bent, etc. Therefore, the 
Lord Patafijali composed this Yoga Smrti in order that men 
may conquer Samsara, by crossing over the difficult ocean of 
the world. He is one of the best authors and he has composed 
this philosophy through his great Yoga powers. Thus his first 
aphorism is: — 


RA AMT AL | 1 — 1. 


“Now an explanation of Yoga.” —1—2. 


amiverrgrarrea: 1-2. 

Yoga is the cessation of the modifications of thinking 
principle.” —1—2. 

These Sutras are not opposed to Vedanta. If this Yoga Smrti, 
which merely deals with the teaching of the concentration of 
the mind, be held unauthoritativae, then it will find no scope 
anywhere else; and if the Vedanta texts are to be explained by 
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the method of Samanvaya, without regard to any other Smrti, 
then this Yoga becomes redundant. Therefore, the Vedanta texts 
should be so explained as to give room to Yoga Smrti, and the 
doctrine of Samanvaya should not be carried to this extreme. 


(Katha Upanishad VI. 18.) 


The Smrtis like Manu and the rest, being concerned with 
Karma Kanda may be contradicted in certain parts, by the Yoga 
Smrti; but they will still have room, inasmuch as, they teach 
practical duties (Dharma). Therefore, says the Purvapaksin, 
the Vedanta texts should be construed by the Yoga Smrti and 
not in accordance with the above-mentioned Samanvaya. 


(Siddhanta): —To this the author replies by the following 
Sitra :— 


SUTRA IL.1.3. 


Wat SVT: We: W217: 13:0 


wet Etena, by this; namely, by the refutation of the Sankhya 
Smrti. at: Yogah, Yoga doctrine as to creation. Wey: 
Pratyuktah, has been refuted. 


3. By the above refutation of the Sankhya Smrti. 
the Yoga Smrti is Iso to be understood to have been 
refuted. — 139 


COMMENTARY. 


On similar grounds as those by which the Sankhya theory 
of creation has been refuted, the theory of Yoga is also refuted 
thereby. For the Yoga theory on this subjeci is opposed to 
Vedanta. If the Vedanta texts are to be explained by the light of 
the Yoga Smrti, then the other Smrtis, like that of Manu and 
the rest which are in harmony with the Vedas, would become 
useless; and will have no scope. Therefore, the Vedanta texts 
about creation are not to be explained in accordance with the 
Yoga Smrti. 
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It cannot be said that the Yoga theory about creation is not 
opposed to the Vedanta theory about cosmogony. For in the 
Yoga philosophy also, the Pradhdana is said to be the independent 
cause of creation. According to the Yoga, the Lord and the 
Jivas are mere consciousness (Citimatrah) and both are all- 
pervading (Vibhu). Not only is the Yoga theory opposed to 
Vedanta in these matters, it is opposed also in other respects, 
such as :— Yoga holds that Mukti is merely the cessation of 
pain, which is a result of Yoga practice. All these theories are 
opposed to the teachings of Vedanta on these points. We do not 
find in the Vedanta texts the mention of the three-fold means of 
right knowledge, admitted by the Yoga. The latter holds that 
the Pramanas are perception, inference and testimony. Nor do 
we find in the Vedanta texts the mention of the five Vrttis or 
functions of the mind, mentioned by Yoga. The Yoga holds 
that Citta or mind or thinking principle has five modifications 
right knowledge, false knowledge, fancy, sleep and memory. 
There is no such classification of mental functions in the Vedanta 
texts. All these things are to be found in the Yoga philosophy 
alone. Therefore, Yoga Smrti being opposed to Vedanta on these 
matters, is not a valid Smrti. If it be said, the Yoga philosophy 
would find no scope otherwise, we say let it be so. But since it 
is opposed to the Vedanta, we are not afraid if it has no scope 
left to it. In fact, all the arguments adduced to refute Sankhya 
may be adduced against the Yoga also. The real truth about the 
Lord as revealed in the Vedanta, about the Jivas, about the 
cause of bondage and salvation, and the means of getting 
salvation will be described later on. 


This being so, how do you explain those Vedanta texts 
which expressly mention Yoga and its various members, such 
as the following :— 


fread wrear aa wt edifgaiin wat arava wealrsar 
Weta fag Staite aealfir sraraaf su 
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“Making his body, with its three raised parts steady and placing 
his senses into the heart with his intellect, the wise men should cross 
all the fearful streams by means of the rafter of Om, the 
Brahman. —Svet. Up., Il. 8.” 


Pret Prarie set at fereenter area | ae] UT 
aerarneng area ea Heard Baa: 1113. 


“The Eternal among the eternal ones, the Consciousness of the 
conscious beings, who though one, dispenses to many their objects of 
desire — one who knows that God, the cause who is knowable by Sankhya 
and Yoga is freed from all bonds. —Svet. Up., VI. 13.” 


The words Sankhya, Yoga, however, here mean 


metaphysical knowledge and meditation, and have no reference 
to the systems of philosophy bearing those names. 


Release cannot be obtained by the method taught in Yoga, 
namely, by the discrimination of the difference between 
Purusa and Prakrti, which is the favourite method of Yoga and 
Sankhya. According to Vedanta, release depends on the grace 
of God plus the knowledge of God, and not upon the knowledge 
of the difference between man and matter. This will be proved 
by the following texts :— 


Aaland Tos AarAaaearaah Ta: UTE. 
wa fafecafayeata Ara: Ua feet Saara 8 


“I know this Great Spirit, shining like the sun and transcending 
the world of darkness. It is only by knowing Him that one escapes 
death; there is no other path to go upon. —Svet. Up., III. 8.” 


AA eA fares Wat Rata ATAIUT: i ASAT AESSeaaTA 
farce fe afeter 27 


“Knowing Him alone, let the wise Brahman constantly meditate. 
Let him not study many books, for verily all that is waste of 
energy.” —Br. Up., IV. 4.21. 


Uae at earata vate ssa atsyAY wate | 


“He who meditates on Him, feels joy in Him and is devoted to 
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Him, alone gets immortality and no one else.” 


Moreover, that portion of the Sankhya or Yoga, which is 
not opposed to the Vedanta, is admitted valid by us also. We do 
not cherish any animosity against the whole of Sankhya or of 
Yoga : but take exception only to certain theories of theirs, as 
to creation and the method of obtaining release. The fact is, we 
simply discard the portions expressly opposed to the Vedanta, 
and accept the rest of the philosophy of Yoga and Sankhya. 


True, the Yoga is not non-theistic like the Sankhya, for it 
admits the existence of God, in its several Sutras, such as the 
following :— 


Svarutoraratgr | 
Isvara, God. Pranidhanat, by resignation to the will of. V4, or. 


“Concentration may be attained by complete devotion to the 
Lord.” 


aerrenifercrenrsrecarnpe: qeufagte Faw: | 


Klesa, pain. Karma, acts. Vipaka, fruits of act. Asayaih, by the 
store. Aparamrstah, untouched. Purusa, Visesah particular Spirit. 
Isvarah, Lord. 

“The Lord is a particular Spirit untained by evil suffering, acts 
and the frauts of actions,” etc. 


Yet these Sutras are not absolutely necessary for the Yoga 
system, and many say that the author of Yoga was not in his 
right mind when he framed these particular aphorisms, and 
they are merely a mistake of his. 


Similarly, Gautama, the author of Nyaya, and Kanada, 
the author of the Vaisesika, were deluded when they propounded 
their theories regarding creation and release : which are also 
opposed to the Vedanta. 


These will be refuted later on. No doubt these authors are 
also very learned and wise, but their delusion is the result of 
either too much conceit of their own knowledge, thinking that 
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they were omniscient, or because the Lord had so willed that 
they should start such theories, for some mysterious purpose 
of His own. In fact, some hold that these theories were necessary 
in order to clearly bring out the perfect symmetry and 
harmoniousness of the Vedanta. 


The present Sitra opens a new Adhikarana, inasmuch as 
the Yoga differs from the Sankhya in admitting the existence of 
the Lord; and so the doubt arose that the refutation of the 
Sankhya did not necessarily invovle the refutation of Yoga. 
The remove that doubt, this adhikarana has been started. The 
sangati is atidesa or analogy. Though the author of Yoga is no 
less a personage than the Great Hiranyagarbha himself, yet 
even he should be discarded on points where he contradicts 
Vedanta. 


Adhikarana III. —The Vedas are eternal ana infalliable. 


Says an objector: —If the Smrtis like the Sankhya and the 
rest are to be set aside as non-valid and anapta, merely because 
they are opposed to the Vedas, then you must first establish 
that the Vedas themselves are infallible and contain nothing 
which is opposed to science or reason. The present section is 
commenced to remove that doubt, and to establish the 
infallibility of the Vedas. 


(Doubt): —The doubt is raised in the following form. Is 
the Veda fallible or infallible? Is it the production of an apta or 
an anapta? Had the Veda been infallible, then all that it says 
would come out to be true. But that is not the case, for example, 
it says, “Let a person desiring rain, perform the Kariri 
Sacrifice.” Now the performance of the Kariri Yajiia does not 
invariably produce rain. Therefore, the Veda is not infallible. 


(Siddhanta): —To this the author replies by the following 
Sitra :— 
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SUTRA II.1.4. 


AF Pa aA aA ET ATCA TSA 2 17:14:01 


4 Na, not. factetorcatd Vilaksanatvat, because of the 
difference of character. 31 Asya, of that, of the Veda. @etreary 
Tathatvam, suchness, the eternity, the authority. @ Ca, and. 
Yteaiel Sabdat, from the Word, from the Scripture. 


4. The Veda is not unauthoritative (like the Sankhya, 
etc.) because of its being of a different character altogether, 
and because its eternity is established from the 
Word. — 140. 


COMMENTARY. 


The Veda is not unauthoritative, like the Smrtis of the 
Sankhyas and the rest. Why? Vilaksanatvat. Because it has a 
different character. Every human production is liable to four- 
fold error : that is, heedlessness, wrong-headedness (tyring to 
establish a proposition merely through a spirit of argumentation 
and against one’s own inmost conviction), error or delusion, 
and want of ability, owing to imperfection of instruments. No 
such errors of authorship are possible in the case of the Veda. 
For it is eternal and has no human being for its author. And its 
tathatva, suchness, the possession of such attribute, namely, its 
eternity is proved from the Word itself. As says a Sruti :— 


wet Tt area aren farang Frerar | quot drawer ae fer 


Tasmai, to hi, to the Agni, Nanam, now Abhidyave, to the 
well-satisfied, Vaca, with Speech; Virupa, O sage Virupa; 
Nityaya, with the Eternal; Vrsne, to the Powerful. Codasva, 
praise; Su-stutim a fair praise. 

“Now, O Virupa, rouse for Him, Strong God who is ever Self- 
content, fair praise with the Eternal Vedic Speech.” —Rg Veda, VII, 
94. 6. 
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Thus the Sruti itself calls the mantras, by the significant 
epithet of the nitya-vak or the Eternal Voice. The Smrtis also 
declare the Veda to be eternal. Thus in the following :— 


arate Fert Frea arTeget Crary | 

areal aan feen aa: wat: Waa: i 

“The Self-existing Lord, in the beginning of creation, sent forth 
the eternal, beginningless Voice, the divine Veda; from which proceeded 
all the other scriptures.” 

The Smrtis like those of Manu and the rest, are 
authoritative, because they are based on the Veda, and for no 
other reason. In the Sitra I. 3. 29, the eternity of the Veda was 
established by reasoning, in the present Sitra it is established 
by authority; herein consists the difference between these two 
Sitras. 


But, syas an objector, the Vedas are non-eternal, because 
we find in them a statement to the effect that they were created, 
at a certain time, and every thing that is created, has an end, 
necessarily some time or other. The following verse of the Purus 
a Sukta shows that the Vedas are created: — 


Was Agel WAR: Bra: ATA AiR I 
Drate Bat TaN BAM AAS It 


Tasmat, from Him, Yajnat, from the Sacrifice, Sarva-hutah, 
all-offered, general sacrifice, Rcah, the Rk hymns. Sam{ani, 
the Sama hymns. Jajiiire, were born or produced, Chandamsi, 
the Chandas. Jajfilire, were born or produced, Tasmat, from 
Him, Yajus, the Yajur Veda, Tasmat, from Him, Ajayata, was 
born, produced. 

“From that great general Sacrifice, Rcas and Sama hymns were 


born, therefrom were spells and charms produced; the Yajus had its 
birth from him.” —Rg. Veda, X. 90. 9. 


To this we reply, this is not so. But the word Jan “was 
born,” we mean “was manifested,” and not born in the ordinary 
sense. As has been said in the following verse : — 
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MAAR APTA Sal WaT TT 
feraven saferaet-at: CTA SEA A SHIT: I 


“This Lord Veda is Self-existent (that is eternal). Thou, O God, 
hast sung it out of old. The great ones from Siva down to the Rsis are 
its reciters only and not its authors.” 


Nor can it validly be objected, that the Vedas are 
unauthoritative, because they do not always produce the results 
promised by them. The production, of any particular result, 
depend upon the capacity of the person performing the act. A 
competent person (like a competent chemist) always gets the 
predicted result, by the proper chanting of the hymns, while an 
incompetent person (like a tyro in Chemistry) fails to get the 
expected result. The failure of the result only proves the 
incompetency of the agent and not the defectiveness of science. 
While the Smrtis like the Sankhya and the rest are 
unauthoritative, not because they fail to produce the results 
promised by them, but because they are in conflict with the 


teachings of the Vedas on these important points of Creation, 
Release, etc. 


Adhikarana IV. —The Superintending Devas are 
denoted by terms like Fire, Earth, etc. 


Objection. —Let it be so. But how do you reconcile the 
absurd sayings of the Vedas, such as the following :— 


“The Fire willed let me become many; the Waters willed 
let us become many.” —Chdndogya Up., V1. 4. etc. 


“These Pranas quarelling among themselves went to 
Brahma and asked who was the best amongst them. — Br. Up. 


The elements like fire, etc., are non-sentient objects, and 
to say that they willed or quarrelled, is as reasonable as to say 
that the sons of a barren woman held a discussion. Therefore, 
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one portion of the Vedas being proved unauthoritative, the 
portion relating to Brahman being the cause of the world, is 
also without authority. The Pradhana is, therefore, the cause of 
the world. 
(Reply) —To this the author replies by the following Sutra. 
SUTRA IL.1.5. 


ahah aaegred fagrarpfarszrg 12 1715 u 


aifstatft Abhimani, the presiding deity of the elements, 
etc. Suest:, Vyapadesah, pointing out of, denotation of. ¢ Tu, 
but. fagre Visesa, on account of distinction, because of being 
so qualified. The epithets applied to these elements show that 
the superintending devas are meant. 3tpifesarq Anugatibhyam, 


on account of their entering. The subsequent passage expressly 
shows that the devas entered into them. 


5. The words fire, etc., however, denote there the 
superintending devas, because the epithet “Deva” is 
mentioned there, and the statement that they entered these 
elements prove it also. — 141. 

COMMENTARY. 

The word “tu” shows that the doubt above raised is being 
removed. In the phrases “the fire willed,” etc., the conscious 
superintending devas of these elements are meant, and not the 
unconscious elements. Why do you say so? Because of the 
specific epithets “deva” is given therein. In those very passages 
we find that Fire, etc., are called devas. Thus the whole passage 
is given below to understand the argument. 


saTeteHrtatgdta Tara: ASAT 1 
1. The Sat alone was in the beginning, one only, without an 


equal. About this the others say, the Asat alone existed in the beginning, 
one only without a second. From that Asat was produced the Sat. 
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ar aq aaa eafeta dara wana: asaradia aaa 
waaay slqaaranedtay 2 i 


2. But, O child, how could it be thus, said the father. How from 
Asat should be born the Sat. Therefore, the Sat alone existed; O child, 
in the beginning, one only, without an equal. 


Asa AKAN Walaa Aran Yad Tas Vala AgeMN Waa 
ASUTSASAT UI 

3. He thought “I shall assume many forms and create being.” He 
created Fire. The Fire thought “I shall assume many forms and create 
beings.” That created the waters. 

AT SY Vatadt Ged: TAM Warameatter A Stas UI 

4. The Waters thought “We shall assume many forms and create 
beings.” They created the Food. 


aa tata Batata taal seq slaaterrsqufava 
ATA SATHTATO Ta 2 
2. That God thought “these three Devatas are well-created; now 


I shall enter into them with that aspect of mine called the Living Self, 
and shall develop name and form.” 


Thus the specific epithet of Devata is applied to these 
three, and so they cannot mean inanimate elements, but are 
sentient beings, are cosmic Intelligences. 


Similarly, the quarrel about the Pranas refers to the devatas, 
as the following extract will show :— 


aart faa war e a ean steve faaqarr 
waTrsteaneeeya ereasdagrntaagy agri dafasey 
wadtareagy: Uferagt agra aecataren UvaraTey Varealaresra Ulerayt 
Agral aqeaant uyaeaauT quaharer Varta: waa agrear 
Aa WASHANT Yara sarah Tartar: wferaryr 
add Wa aque ata: unt fsa fafa woma var 
APART Ged: Aaa erage ea: UI 


“Next follows the recognition of the pre-eminence of the Prana 
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by the other devatas. All the devatas contending with one another to 
assert their own pre-eminence, went out of the body. It lay like a piece 
of wood. Then speech entered into it. It spoke and lay down still. 
Then the eye entered into it, when it spoke and saw, but still lay down. 
Then the ear entered into it, when it spoke, saw and heard, but still 
lay down. Then the mind entered into it, when it spoke, saw, heard, 
and thought, but still lay down. Then the Prana entered into it, when 
it immediately got up. All these devas knowing the Prana to be pre- 
eminent and fully comprehending Him as the Conscious Self went out 
of this world with all these.” Kausitaki Up., IT. 9. 


Thus here also the epithet Deva is applied to these senses. 


Consequently the quarrel was among the devas of the senses 
and not between unconscious sense organs. 


Not only the specific epithet Deva is applied to these, but 
in another Upanisad we find that the devas entered into these 
elements. etc, in order to regulate their activities. Thus in the 
Aitareya Arnayaka II, 4. 2. 4 :— 


a Ua saat: Geet afer, vecata wre) aratnyean qa 
Urfegra arg: Wrot sfrar arse Uifagra sifaeeaaqerarsfaratt 
wifasrat fest: strat sya Hail wifagT 

1. Those devatas, Agni and the rest, after they had been created, 


fell into this great ocean. 


4. Then Agni having become speech, entered the mouth. Vayu 
having become scent, entered the nostrils. Aditya having become sight, 
entred the eyes. The Dis, having become hearing, entered the ears. 

Thus it shows that the superintending devas of senses are 
meant by the terms Agni, etc. This entering of the devas 
constitutes another reason for holding that sentient entities are 
meant, and not unconscious elements, etc. Similarly, the 
Bhavisya Purana is to the same effect: — 


Yfreratarrar can: wiadisra: 1 athe: yrmaearai 
qed Aiea aT: 


“The superintending devas of earth, etc., possessed of might 
powers, and inconceivable energies are actually seen by the sages.” 


322 The Vedanta-Sittras 


Similarly, the phrase “the stones float, etc.,” are to be 
explained as priases of the devas within them. And, as a matter 
of fact, they did float om the water when Sri Rama bridged the 
ocean. The devas held up the stones and made them float on 
water. Thus there is nothing unauthoritative in the Vedas. 
Consequently the Vedanta teaching, that Brahman is the sole 
cause of the universe, is firmly established, and is not open to 
objections raised by the Sankhya. 


Adhikarana V. —Brahman the material cause of the 
universe established by reasoning. 


(Objection.) —The Sankhya comes to the attack again, this 
time not relying on the texts, but on pure ratiocination, and 
says that Brahman cannot be the material cause of the universe. 
It is true, that the Sankhya himself admits that in matters 
trascendental, relating to the true nature of the Self and of 
cosmogony, etc., reasoning is of little avail, and must be 
abandoned in favour of the Sruti. It has the following 
aphorism: — 


ofafartand 7 aAdanltaarayanrcre4ny: 1 


Sruti, the sacred Revealation Virodhat because of the 
conflict or contradiction, not, Kutarka bad reasoning. 
Apasadasya, of the inferior person. Atma-labhah, attainment 
of the Self. 


“The attainment of the Self cannot take place by mere false 
reasoning, because opposed to this Scripture.” — VI.35. 


This homage paid by the Sankhya to Sruti is merely a lip 
homage, for the Sankhya appeals to Sruti merely to find fault 
with his opponent. The doubt raised is to this effect. 


(Doubt): —Is it possible for Brahman to be the material 
cause of the universe or is it not? 
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(Parvapaksa): —The opponent says that Brahman cannot 
be the material cause of universe, because the world is of a 
different nature from Brahman. Brahman is conceived to be 
Onnniscient, Omnipotent, All pure and possessing pure joy as 
His nature. The world, on the other hand is admittedly seen to 
consist of ignorance, impotence, impurity, and sorrow. Thus 
there is no dispute that the two, the God and matter, are 
diametrically opposed to each other in their nature. It is a fact 
of daily experience that the effect has the nature of the cause. 
Just as a jar or a crown, or a piece of cloth have the same 
nature as the clay, or the gold or the threads of which it is 
made. Therefore the world being of a different nature to 
Brahman, can not have him as its material cause. We must, 
therefore, search out some appropriate materia) cause of the 
world. And that we find in the Pradhana alone. The world 
consists of joy, sorrow and delusion, and for such a world, the 
Pradhana consisting of Sattva, Rajas and Tamas is the most 
appropriate cause. “But,” says the Vedantin, “we explain this 
by positing the existence of two energies (Saktis) consisting of 
Spirit and Matter, and both dwelling in Brahman, and thus 
there is no difficulty in understanding how this world, as as 
effect, proceeds from Brahman.” But his also does not solve 
the difficulty. The world still remains of a different character 
from its material cause, thé Brahman. From a very subtle 
material cause, like the two energies, Spirit and Matter, it is not 
easy to explain how this gross world, that we see around us, 
comes into existence. Similarly, there are other differences 
between the world and Brahman. Therefore, the world has not 
Brahman for its material cause; because it is essentially different 
from Brahman; and the Scripture must, in matters worldly, 
take the help of Reason to ascertain the truth. This then is the 
Parvapaksa. 


(Siddhanta): —The next Siitra answers this objection. 
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SUTRA II.1.6. 


qyad F217 16 


vad Drsyate, is seen. The coming out of the gross from 
the subtle is a matter of experience. ¢{ Tu, but. 


6. But it is seen, (that a thing totally different from 
another may be the material cause of that thing). — 142. 


COMMENTARY. 


The word “but” removes the doubt above raised. The word 
‘not” of Sitra II.1.4. is understood here also. The statement 
that the world cannot have Brahman for its material cause, 
because it is of a totally different nature from him, is not correct; 
because it is seen in everyday experience, that things entirely 
different in their essential natures, stand as material cause and 
effect. Thus the rise of different qualities from things of different 
nature. (As the quality of intoxication arising from sugar.) Or 
as the birth of living worms from the dead honey. Or as the 
coming out of elephants and horses from the tree of all-desire. 
Or of gold from the philosopher’s stone. Referring to this coming 
out of matter from the Spirit, the Atharvanikas say :— 


aah: Gad Ted a ae yfsrearirsre4ra: asrated | Tet 
Ad: YHA APSHA AAS ary AetaeteS FasL 7 
“As the spider stretches forth and gathers together its threads, as 


herbs grow out of the earth, as from a living man come out the hair, 
so from the Imperishable comes out this universe. —Mundaka, 1.1.7. 


6 


Adhikarana VI. —Non-being not the First cause. 


An objector again comes forward and says: — If the material 
cause be different in its essential nature from the effect, if 
Brahman differs in nature from its effect, the world; then it 
means that the cause and effect beging essentially different, 
the world before its origination was non-existent in Brahman, 
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the cause. In other words, the world was a nothing (Asat), before 
orgination and the one (Brahman) only existed then. But you, 
who hold that the world is a real effect, and is real, cannot 
hold this view. 


To this the author replies : 
SUTRA II.1.7. 


sratetea Se, A, Ufa TaTSCaTT 2 17:17 


3Taq_Asat, non-existing, absolute, nothing. gfe Iti, thus. 
aq Cet, if. 7Na, not. whetete Pratisedha, a denial, a prohibition. 
Ararat Matratvat, because, merely. 


7. If it be objected, that the world is then an 
absolute unreality, we say no, for there was merely a 
denial in the previous Sutra of the sameness of nature 
between the cause and the effect, and not that the two 
are substantially different. —143. 


COMMENTARY. 


The objection raised by the opponent is no real objection. 
Because the denial in the previous Sitra was only with regard 
to the rule that the cause and effect must be of the same nature 
essentially. It was not meant that the substances of the two 
should also be different. (Thus the effect of the union of oxygen 
and hydrogen is essentially different in qualities from the two 
gases but there is no substantial difference between the effect, 
water and the cause, oxygen and hydrogen. The substance is 
the same.) Our position is that Brahman himself becomes 
modified into the world, and then manifests different 
characteritics. The meaning is this. When you say that because 
there is difference of nature between the cause Brahman and 
the effect world, and therefore, Brahman cannot be the material 
cause of the world, do you mean to say, that because all the 
attributes of Brahman do not a re-appear in the effect, therefore, 
the effect is not due to Brahman, or do you intend to say that 
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because only some characteristics appear and the others do 
not, therefore Brahman is not the cause. You cannot mean the 
first, for then there would be no such thing as cause and effect, 
for the cause and effect are not identical in a// characteristics. 
The very relationship of cause and effect implies that there is 
some difference between them. For though the lump of clay be 
the cause of the jar made out of it, yet the jar does not possess 
the lumpiness of the clay, but has a different form altogether. 
If, however, you mean the second, and say that no characteristics 
of Brahman appear in the world, you are evidently wrong. For 
Brahman is Sat or Being, and this characteristic of His re- 
appears in the world, for the world possesses existence. Nor 
can you Say, that because these particular attributes of Brahman 
do not appear in the world, such as His joyousness, etc., 
therefore, the world is not His effect. You cannot pick and 
choose the qualities at random, for then anything may become 
the cause of any other thing; and everything will be the cause 
of everything else, and the law of causation would be reduced 
to absurdity. 


Says on objector, we do not hold any such absurd position. 
But we demand that the particular attributes which differentiate 
the cause trom other cbjects, should re-appear in the effect, 
for the relation of cause and effect is constituted by the 
persistence in the effect of those characteristic points which 
differentiate the cause from other things. The characteristic by 
which the thread differs from gold, persist in the cloth 
manufacturated from the thread, and in the bracelet made from 
gold. 


To this, we reply, that this is not an invariable rule. For 
this rule is violated in the production of worms from the honey, 
and so on. Nor is gold in every respect the same as the bracelet; 
there is the difference of condition between the two. Thought 
the world and Brahman are different, as the philosopher’s stone 
is different from gold, yet they have this in common, that both 
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are essentilly one in substance, as the gold and bracelet. 
Therefore, the world, though an effect, is not unreal. 
The Sankhya opponent comes forward now with another 
objection : 
SUTRA II.1.8. 


HUA Ag WAKTSAAAA AN 2 11:18 


aTatat Apitau, at the time of pralay or the great dissolution 
in re-absorption. gd Tadvat, like unto that, like the effect. 
The cause would become like the effect, when the effect is re- 
absorbed in it at the time of pralaya. Wagtd Prasangat, on 
account of the consequences. 3T@qsstaq_ Asamaiijasam, 
inappropriate. 

(Objection): —\f Brahman is the material cause of 
the universe, then in pralaya, when the world is re- 
absorbed in Him, Brahman would have all the 
consequences of the world (tainted with all its defects), 
and thus the Vedanta’ texts would become 
inappropriate. — 144. 

COMMENTARY. 


If Brahman, with His subtle energy consisting of Spirit 
and Matter, is the material cause of the world, —a world full of 
misery and many a defect, injurious to the progress of the 
human soul; —then when it is re-absorbed in Brahman, at the 
time of pralay, Brahman would become tainted with all the 
concomitant consequences of matter. The force of vat in the 
Sitra is that of ‘va or ‘like.’ As the world is not the final object 
of man, (for admittedly the goal is different) so the Brahman 
would not be the goal of man. For in the state of pralaya the 
world being one with Brahman, the latter will have all the 
defects of the former. (As the pungent, assafoetida when mixed 
with any condiment, scents the whole food with its pungent 
and disagreeable smell.) That being so there would arise 
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inappropriateness, for all those Upanisad texts which declare 
that Brahman is Omnisicient, free from taint, etc., would 
become contradicted. Thus, for this additional reason also, 
Brahman is not the material cause of the world. 


(Siddhanta): —The author sets aside this objection in the 
next Siittra :— 


SUTRA II.1.9. 
A FSA 2 17:19: 


a Na, not. ¢ Tu, so, but. get Drstanta, instances, 
illustrations. ATate Bhavat, because of the existence of. 


9. But this is not so; as there are instances to this 
effect. —145. 


COMMENTARY. 


By the word “tu,” the possibility of the objection is set 
aside. There is no inappropriateness in the Brahman’s being 
the material cause of the universe. For there are instnaces to 
show that the cause is not tainted by the defects of effect. Though 
the world is full of misery, etc., yet the Lord God is all pure, 
etc. He remains always untouched by evil. As in one picture, 
the different colours, like the blue, yellow, etc., remain in 
different parts of the canvas, and do not overlap each other; so 
the qualities of the world remain in their proper locality in 
Brahman. Or, to take another instance. As youth, childhood, 
and old age, which are attributes of embodied beings, belong 
to the body only and not to the embodied Self; or the attributes 
of the blindness, deafness, etc., belong to the senses and not to 
the embodied Self; so the defects of the world do not appertain 
to Brahman. Thus all those modifications belonging to matter 
and antagonistic to the highest end of Man, appertain to the 
energies of Brahman, and are attributes of His Energies (Saktis) 
and remain in His Saktis and do not pervade the pure Brahman. 
We hold that Brahman is the material cause of the world. This 
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theory is not only free from any objections, but the opposite 
theory of the Sankhyas, that the Pradh4na is the material cause 
of the world, is open to the following objection : — 


SUTRA II.1.10. 


Tara SATE] TN 217110 


taut Svapakse, in his own side, in the theory of the 


Sankhya himself. eratq Dusat, because of the fault, or objection. 
a Ca, and. 


10. The objections raised by the Sankhya to the 
Vedanta theory apply with equal force to the Sankhya 
theory itself. —146. 


COMMENTARY. 


“O Sankhya, the faults that you find with our theory, are 
to be found in your theory as well. These have been pointed 
out in another place.” One fault found is that the Upadana or 
the Cause is different from the effect, or the world. In the 
Sankhya also the same objection applies. The Pradhana is 
conceived to be void of sound and the rest. The world generated 
by Pradhana has the attributes of sound, etc. Thus the Cause is 
different from the effect here also. The effect thus being 
different from the cause, the objection that the effect is non- 
existent, and unreal remains. Similarly, when in the state of re- 
absorption, all objects merge into Pradhana and become one 
with it, there is pervasion into the Pradhana of all the effects of 
the world, and so the objection raised in Sutra 8 applies to 
Pradhana also. Similarly, all the objections raised against the 
Brahman theory apply to the Pradhana theory as well. The 
Brahman theory deduces the creation from a conscious Being 
or Spirit; the Pradhana from unconscious matter. Moreover in 
the Pradhana theory of creation, the very motive of creation 
falls to the ground; for the Pradhana being unconcious, can 
have no motive at all. This will be mentioned in greater detail, 
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when examining that theory later on. 
The author now shows that the scriptures, when supported 


by ratiocination, are the cause of ascertaining the truth, and 
consequently reason has its proper place in this system. 


SUTRA II.1. 11. 


dahl TiteorMretearaarqa arate aaa Ta at 
wag: 2171170 


aah Tarka, reasoning, ratiocination, controversial 
reasoning, 3Tafrsarre Apratisthanat, because not having any 
fixity or finality. 3tff Api, also. att Anyatha, otherwise, 
contrary. 34a Anumeyam, to be inferred, inferable. $f Iti, 
thus. WeChet, if. Wat Evam, thus. 31f@ Api, thus, also. atFratet 
Anirmo ksa, want of release. Wag: Prasangah, consequence. 


ll. If it be said that there being no finality about 
reasoning, it is always possible to infer the truth of the 
Opposite; we say “no,” for then the undesirable 
consequence would follow that there would be no final 
release also. — 147. 


COMMENTARY. 


Owing to the difference of the brains of men, their 
reasoning powers are also different. There is no finality about 
reasoning. A position established by reason by one man, is 
found to be demolished the next day by the stronger intellect of 
the other man. Therefore, showing no regard to reasoning, we 
must believe Brahman to be the material cause of the world, 
because the Upanisad teaches so. Even with regards to the 
acknowledged great thinkers, there is no finality about their 
reasoning also. Great thinkers like Kapila, Kanada, etc., are 
seen to refute each other. 


(Objection): — Nor can it be said that there is no reasoning 
which is absolutely unassailable, for then the reasoning by 
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which argumentation is held to be non-conclusive would itself 
become invalid. If every reasoning be inconclusive, then all 
worldly activities would come to an end. Human activities are 
all based upon inference, the future is predicted from the 
present, and past. The actions which have been found pleasant 
or painful in their resuits in the past, are followed or avoided, 
by reasoning alone. For it is inferred that they would produce 
the same consequences, in the future also. 


(Reply). —In this view also, the existence of Release would 
not be established. A proposition established by pure human 
intellect, unaided by intuition, is always liable to be set aside by 
a higher intellect, born in another time or place. Release, 
therefore, can never be obtained by methods evolved by human 
brain, but is to be found by Upanisad method only. 


It is perfectly true, that in certain secular matters, reasoning 
is absolute (such as mathematical reasoning); but in matters 
transcendental, such as the existence of God, of after life, of 
final Release, etc., the pronouncements of human intellect can 
never be perfectly free from doubt; because these are matters 
not within the scope of mind; they are beyond its scope. For 
Brahman is inconceivable, and consequently unarguable. If you 
allow reasoning in the matter of Brahman, then you not only 
contradict the Sruti, but you own assertion becomes 
incongruous. For says the Sruti :— 


Aer deer AIT Wea GAMA Wes aeann: 
aeagradare argentyarataehd: Wet us i 


“This belief which thou hast got, cannot be brought about nor 
destroyed by argument. When taught by the True Teacher the Self 
becomes easily realised. O dearest, Strong is thy resolution. Enquirers 
like thee, O Naciketas, are not many.” Katha Up., 1.2.9. 


The Smrti also is to the same effect :-— 


wee facta qa: weIaTeaearsra: | 
Fal Aaa Fea FeRAT 
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“O Rsis! the sages with their body, senses and mind tranquil, 
realise that Truth, but when it is overwhelmed with dry reasoning, it 
vanishes. ~ 

Therefore, as Sruti is the highest authority in matters of 
Law (Dharma), so also it is the only authority, in matters 
theological (Brahman). Of course, the reasoning auxiliary to 
Sruti is always allowed, for the word Mantavya, used in the 
Sruti itself, shows that Brahman should be mantavya or reasoned 
about also. The Smrti also says that one must interpret a passage 
of law by reasoning and looking to all that precedes it and 
follows it. See Manu, XII. 106. 


Adhikarana VII. —Kandda and Gautama refuted. 


The author has refuted the argument of the Sankhyas and 
the Yoga philosophers as regards God being the operative cause 
only and not the material cause of the world. Now he refutes 
the Smrtis of Kanada and Gautama, and answers the objections 
brought forward by them. According to Kanada and others, if 
Brahman be taken to be the material cause of the world, then 
those philosophies would find no scope at all. For, according 
to them, the bigger atoms are formed by the aggregation of 
smaller atoms. When two small atoms unite they give rise to a 
molecule called dvianu or a dyad, and so the triad, etc. The 
whole world is made up of atoms, which are the ultimate 
material cause of the universe and not the Brahman or Prakrti. 
Brahman being supposed to be all-pervading, cannot be the 
material cause of the world, for it is limited. 


(Siddhanta.)—To this the author replies by the following 
sutra: — 


SUTRA II.1.12. 
wast fereet utara arf ssrA: 1217120 


wet Etena, by this, by the above reasoning fereet: Sistah, 
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the remaining systems like those of the Atomists. 3Taftwer: 
Aparigrahah, not acknowledged by the Vedas, not accepted of 
the Vedas. 31f& Api, also. Sareare: Vyakhyatah, are explained 
or refuted. 


12. Hereby other systems not in harmony with the 
Vedas, are also refuted. — 148. 


COMMENTARY. 


The word Sistah means the remaining. The word 
aparigrahah means those systems which do not acknowledge 
or accept (parigraha) the Vedas as authority on these matters, 
but which rely on reason alone; and which are not 
countenanced by the Veda. The Sitra teaches that by the 
demolition of the Sankhya doctrine given above, the remaining 
theories not comprised within the Vedas are also refuted, such 
as the theories of Kanada and Aksapada, etc., for they are 
opposed to the Vedas on these points. The reasons are the same 
as in the case of Sankhya. 


Nor is there any fixed rule in the theory of the Arambha 
Vada that this is the minimum with which a thing must 
commence. For we see it contradicted in the case of a cloth 
commenced with a large thread in a double cloth; and in the 
case of sound born of akaSa. 


We give below an extract from the commentary of 
Ramanuja, to show the exact bearing of the question treated in 
this section. The translation is from Dr. Thibants’ Vedanta 
Sitras, Ramanuja. 


“Here however a new objection may be raised, one the ground. 
namely, that since all these theories agree in the view of atoms 
constituting the general cause, it can not be said that their reasoning as 
to the causal substance is ill-founded. They indeed, we reply, are agreed 
to that extent, but they are all of them equally founded on Reasoning 
only, and they are seen to disagree in many ways as to the nature of the 
atoms, which by different schools are held to be either fundamentally 
void. or non-void, having merely cognitional or an objective existence, 
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being either momentary or permanent, either of a definite nature or 
the reverse, eithert real or un-real, etc. This disagreement proves all 
those theories to be ill-founded, and the objection is thus disposed 
of.” —Ramanuja. 

Thus even as regards the nature of the atom, there is no 
unanimity of opinion. Kanada and Gautama hold it to be 
peramanent, while the four Schools of the Bauddhas hold it to 
be impermanent. 

Note:—The Vaibhasika Bauddhas hold that the atoms are 
momentary but have an objective existence, (ksanikan artha-bhutan). 
The Yogacara Bauddhas hold it to be merely cognitional (jnana-rapan) 
the Madhyamikas hold it to be fundamentally void (Sunya-rapan) The 
Jainas hold it to be real and non-real (sad-asad-ripan). 


The author raises another objection and disposes it off. 
SUTRA II.1.13. 


WreaT oases CMe ahad U2 17113 tl 


wteat Bhoktra, with the enjoyer, with the jiva. aA: 
Apatteh, from becoming. 3tfart: Avibhagah, non-distinction. 
a Cet, if tare Syat, it may be, @iteaq Loka-vat, as in the 
ordinary life; as in the world. 

13. If Brahman be the material cause of the world, 
then there would be no distinction between the Enjoyer 
(Jiva) and the Lord. To this we reply, it need not be 
SO, aS we See in ordinary life. —149. 


COMMENTARY. 


(Objection). — Your opinion is that Brahman as possessing 
the subtle energy is himself the material cause, and as possessing 
the gross energy he is even the effect. Let us see whether this 
view is sound or not. Now energy is not different from the 
substance of which it is the energy; therefore the Jiva, the 
subtle energy of Brahman, is not different from Brahman. Thus 
your theory of the two energies of Brahman, lands you into this 
contradiction. Thus it follows that the Jiva and Brahman become 
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one. Therefore, the texts like “two birds“ “when it sees the 
other as the Lord,” etc., become null and void and the 
difference established by them is ignored. 


(Reply). —To this objection we reply: —It is not so. Even in 
ordinary life, the energy is seen different from the person 
possessing it. Thus a man armed with a sword is a single man, 
but the sword is different from the man, though it represents 
the energy of the man. Therefore, Brahman possessed with 
Sakti is nothing more than Brahman, yet the Sakti is different, 
from Brahman. Thus there is no fault in this theory of Brahman 
and His two Saktis. 


Adhikarana VIII. — The world non-different from 
Brahman 


Now the author wishes to establish that though the world 
may be considered as having Brahman for its material cause, 
yet it does not follow, that the world is the same as Brahman. 
In the previous Sitra II, 1, 7, and other subsequent Sitras, the 
non-different of the world from Brahman was assumed, and it 
was on this assumption, that the proof was given that Brahman 
was the material cause of the world. The present Sitra raises 
an objection against that very non-difference, and then 
proceeds to refute it, 


The question is : —Is this world, which is an effect, different 
from Brahman or is it not different? The followers of Kanada 
hold the view that the effect is always different from its cause. 
Their reasons are as follows: —(1) The difference of ideas. For 
cause and effect are the objects of different ideas. For a lump 
of clay, which is the cause, is a different idea from the jar, 
which is its effect. (2) The difference of words. The word “jar” 
applied to the effect, is never applied to the “lump” of clay 
which is its cause. Thus the cause and effect are not only 
represented by different ideas in our minds, but by different 
words also. (3) The difference of adaptibility. Thus a jar is 
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used in fetching water from the well, while no water can be 
fetched in a lump of clay. (4) The difference of forms. The 
cause clay is a mere lump in shape; the effect, namely the jar, 
has a different shape, with a broad neck, etc. (5) The difference 
of time. The cause is prior in time, the effect is posterior. Thus 
for all these reasons, the effect is different from the cause. If it 
were not different, then the activity of the persons producing 
the effect would be useless. If a jar be the same as a lump of 
clay, then the activity of the potter is useless. For a jar would 
come into existence in spite of such activity. If it be said, that 
the effect, although always existing, is at first non-manifest; 
and then is manifested; so the activity of the agent is necessary; 
and thus activity is not purpose-less : this view also is not 
correct. The question arises, does the effect exist before 
manifestation or does it not? Or is the manifestation existent 
or non-existent prior to the activity of the agent. The 
manifestation cannot be existent prior of such activity, for then 
that activity will be purposeless, and it would follow that the 
effect should be ever perceptible. Moreover, this would result 
in removing the distinction between the eternal and non-eternal 
things. If it be assumed that one manifestation requires another 
manifestation to account for it, then we are driven into a 
regressus in infinitum. If it be held that manifestation is non- 
real (Asat) then we lapse into the theory of the asat-karyvada; 
according to which the effect does not exist before its 
origination. Therefore the purvapaksa is that the effect is 
different from the cause, and that activity of the agent is not 
necessary for the production of the effect, if the effects were 
unreal. Therefore, the Naiyayikas hold that from a material 
cause, which is Asat, is produced an effect which is Sat. 


(Siddhanta):—This view of the Vaisesikas is refuted by 
the author in the following sitra : — 


SUTRA II.1.14. 


ACASAAAITS TOT TaaT ez: 112 11:114 I 
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‘ad, Tat, therefore, from that, from Brahman the cause of 
the world. 3t-aeay_Ananyatvam, a non-difference, the identity. 
3iesqot Arambhana, the word arambhana as found in the Ch. 
Up. Yteatfes2t: Sabdadibhyah, from the words the beginning of 
which is the term Arambhana. 


14. The non-difference of the world from THAT 
(namely, from Brahman is established in those verse of 
the Ch. Up.) Which commence with the word 
Arambhana. — 150. 


COMMENTARY. 


The word Jat means from that, namely from Braman, 
the material cause of the world, and who possesses two Saktis 
called the Jiva and Prakrti, the Spirits and Matter. This world 
is verily an effect, which is not at all anything other than its 
cause, namely Brahman. How do you know this? We learn it 
from all those passages which commence with the word 
Arambhana. We give those passages below : — 


att yarhagteura aia a ¢ fadtara vada aa were 7 
a tasers werrgia wadifa ae grayrat scr 
adie wiitad: Geary Aarretea Ae starsat SAT Waa TT 
fadtara yada aq arate wart arpa waeltisea 
AaTagTaaTe Aaya yt Vad aaafagd fapratate | 

(1) Harih, Om. There lived once Svetaketu Aruneya (the grandson 
of Aruna). To him his father (Uddalaka, the son of Aruna) said : 
“Svetaketu, go to school; for there is none belonging to our race, 


darling, who, not having studied (the Veda), is, as it were, a Brahmana 
by birth only.” 


(2) Having begun his apprenticeship (with a teacher) when he 
was twelve years of age, Svetaketu returned to his father, when he was 
twenty-four, having then studied all the Vedas, conceited, considering 
himself well-read, and stern. 


(3) His father said to him : “Svetaketu, as you are so conceited, 
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considering yourself so well-read, and so stern, my dear, have you 
ever asked for that instruction by which we hear what cannot be heard, 
by which we perceive what cannot be perceived, by which we know 
what cannot be known? 


HAY WT: A BTN warts Aa Alaa YheaTY|4 Ted Ast 
faara eagransit faart aad yPraeta Beri ti 


(4) ‘What is that instruction, Sir?’ he asked. The father replied : 
“My dear, as by one clod of clay all that is made of clay is known, the 
difference being only a name, arising from speech, but the truth being 
that all is clay. 


Aaa Meas AAA 2 


(5) ‘And as, my dear, by one nugget of gold all that is made of 
gold is known, the difference being only a name, arising from speech, 
but the truth being that all is gold?’ 


faa Waa HT AIA AA a street wate u3 
(6) ‘And as, my dear, by one pair of nail-scissors all that is made 
of iron (karsnayasam) is known, the difference being only a name, 


arising from speech, but the truth being that all is iron, thus, my dear, 
is that instruction.’ 


Aa i waste Udedioqdadaaiqury ae A Aagafata 
wal Kaatag aatfeafa aa Arata are 4 it 


(7) The son said : ‘Surely, those venerable men (my teachers,) 
did not know that. For if they had known it, why should they not have 
told it me? Do you Sir, therefore tell, me that.”’ “Be it is,’ said the 
father. 


aaa Haag seicatangdtay | acardt AQT WsTAS 


That which is Being (/.e., this world which now, owing to the 
distinction of names and forms, bears a manifold shape) was in the 
beginning one only (owing to the absence of the distinction of names 
and forms). He thought may I be many, may I grow forth. —(Ch. VI. 
2e 30) 
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The whole of this is thus explained by Ramanuja: — For these 
texts prove the non-difference from Brahman of the world consisting 
of non-sentient and sentient beings. This is as follows. The teacher, 
bearing in mind the idea of Brahman constituting the sole cause of the 
entire world and of the non-difference of the effect from the cause, 
asks the pupil, ‘Have you ever asked for that instruction by which the 
non-heard is heard. the non-perceived is perceived, the not-known is 
known’; wherein there is implied the promise that, through the 
knowledge of Brahman the general cause, its effect, /. e., the whole 
Universe, will be known? The pupil not knowning that Brahman is 
the sole cause of the Universe, raises a doubt as to the possibility of 
one thing being known through another, ‘How then, Sir, is that 
instruction?’ and the teacher thereupon, in order to convey the notion 
of Brahman being the sole Universal cause, quotes an instnce showing 
that the non-difference of the effect from the cause is proved by 
ordinary experience, as by one clod of clay there is known everything 
that is made of clay?’ the meaning being ‘as jars, pots, and the like, 
which are fashioned out of one piece of clay, are known through the 
cognition of that clay, since their substance is not different from it.” 


In order to meet the objection that according to Kanada’s doctrine 
the effect constitutes a substance different from the cause, the teacher 
next proceeds to prove the non-difference of the effect from the cause,by 
reference to ordinary experience ‘ Vacdrambhanam vikaro namadheyam 
mrttiketyeva satyam.’ Arambhanam must here be explained as that 
which is taken or touched (a-rabh-a-labh; and ‘alambhah 
sparsahimsayoh’); compare Panini III, 3, 113, as to the form and 
meaning of the word. ‘Vaca, “on account of speech,” we take to 
mean “on account of activity by speech”; for activities such as the 
feching of water in a pitcher, are preceeded by speech, ‘Fetch water in 
the pitcher, and so on. For the bringing about of such activity, the 
material clay (which had been mentioned just before) touches (enters 
into contact with) an effect (vikara), /. e., particular make or 
configuration, distinguished by having a broad bottom and resembling 
the shape of a belly and a special name (namadheya), viz.. pitcher, and 
so on which is apptied to that effect; or to put it differently to the end 
that certain activities may be accomplished, the substance clay receives 
a new configuration and a new name. Hence jars and other things of 
clay or clay (mrttika), 7. é., are of the substance of clay, only, this only 
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is true (satyam) 7. e., known through authoritative means of proof, 
only (eva) because the effects are not knows as different substances. 
One and the same substance, therefore, such as clay or gold gives 
occasion for different ideas and words only as it assumes differenc 
configuration, just as we observe that one and the same Devadatta 
becomes the object of different ideas and terms and gives rise to 
different effects, according to the different stages of life, youth, old 
age, etc., which he has reached. The fact of our saying ‘the jar has 
perished’ while yet the clay persists, was referred to by the Purvapaks 
in as proving that the effect is something different from the cause, 
but this view is disproved by the view held by us. that 
origination,destruction. and so on, are merely different states of one 
and the same as causal substance. According as one and the same 
substance is in this or that state, there belong to it different terms and 
different activities. and these different states may rightly be viewed as 
depending on the activity of an agent. (Dr. Thibaut). 


If it be held that the pot is different from the clay, there 
would arise objections as to their having double weight, etc. 
The weight of a lump of clay being one unit, and that of the pot 
another; when it is weighed in the balance, the weigh ought to 
be double. (But the jar does not show any increase of weight. 
Thus the substance remains the same. The jar is not the lump 
of clay plus jar, but the same lump). So also in other respects. 
(The chemical analysis of jar shows the same materials as that 
of the lump of clay.) 


The jar is not an effect like the illusion (vivarta) of silver 
in the shell. For silver is found to exist separately as a distinct 
substance from the mother of pearl. 

Thus also is answered the objection of those persons who 
say that the word 3a ‘iti’ in mrttikd iti eva satyam is useless. 

Nor can you say that the theory of manifestation (abhivy 


kti) has no scriptural authority for it. For we find in the 
Bhagavata Purana the following :— 


Heard HTS MSI MATT | 
aftera smfeaq tara Ufa: caciferar tt 
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“At the end of the Kalpa, the self-luminous Lord manifested 
(abhivyanak) this world which was covered with blinding darkness 
wrought by Time, through His self-luminous Power (ChitSakti).” 


Not is this theory open to the two objections of (1) 
accomplishing a thing which is already accomplished, (2) and 
regressus in infinitum. For it is not acknowledged by us that 
manifestation existed prior to the activity of the agent. Nor do 
we acknowledge that one manifestation requires another 
manifestation to manifest it and so on. 


Says an objector: —If so, then you are open to the objection 
of maintaining the theory of asatkarya (namely, that the effect 
does not exist before its origination). For the activity of the 
agent manifests the effect which did not exist before : and thus 
the activity of the agent creates the effect. To this we reply, this 
is not so. The activity of the agent produces manifestation, but 
does not produce the effect — for the manifestation is not effect. 
The effect is that which has the power of self-manifestation. 


Manifesation is proved by the substratum of which it is 
the manifestation.; In other words, the manifestation of the 
substrate constitutes the manifestation of the world. But the 
manifestation in the form of sansthana Yoga is a constant 
manifestation and thus there is no fault in the theory set out by 
us. On the other hand those who maintain that an effect is the 
result of a cause which is Asat or non-existent (in other words, 
that an effect is altogether different from its cause) are wrong, 
because it is not capable of any proof and is self-contradictory. 
For if it were so, then the result will be as follows: —the effect 
will be non-existent before the activity that manifests it, and 
consequently anything would be the effect of any other thing, 
and everything would produce the same effect and everything 
would come out of everything else. Since non-existence is 
present everywhere, and an effect before its manifestation is 
non-existent, according to you, therefore an effect can be 
produced from anything. Thus not only oil would be extracted 
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from seasamum, but we shall get milk from the same seeds 
also. Because oil being non-existent in the seed, and being the 
result of the activity of the agent, milk may be extracted, 
likewise, from the seed by the same activity. Moreover the 
theory is open to another objection. If the effect were altogether 
non-existent prior to its orgination; then production of a thing 
would be agentless. Nor can you say that some energy inherent 
in the cause would regulate the particular effect which that 
cause would produce, for there can be no relationship between 
an existent cause and a non-existent effect. 


Moreover we have the following dilemma also :—Does 
the origination originate itself or does it not? If the first, then 
there is regressus in infinitum; for one origination we require 
another origination to originate it, and so on. In the second 
alternative the effect being non-existent and non-eternal, the 
origination becomes impossible. Thus both these alternatives 
are wrong. It would follow also that we must perceive an effect 
always Or must not perceive it at all. If you say origination 
being itself an origin, what is the necessity of imagining another 
origin for it; then we say it is the same thing as the theory of 
manifestation; and in that case the theory of origination and 
the theory of manifestation become identical. 


The author now shows from further arguments that the 
effect is non-different from the cause by the following aphorism 


SUTRA II.1.15. 


VTA: 11217115 11 


wa Bhave, in the existence, in the alternative that the effect 
exists. 


Ca, and. Saetet: Upalabdheh, because of the perception. 
15. And because in the effect is perceived the 
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cause.—151. 
COMMENTARY. 


In the effects, like a jar or a crown, we perceive the 
existence of the clay or gold which are the causes of the effects 
called jar and crown. In fact, the recognition of the clay, etc., 
in the jar, etc., would not have been possible, had the effect 
been absolutely different from its cause. An objector may say, 
but we do not recognise the cause in the elephants, horses, 
etc., which are produced from the Kalpa tree, for there is 
nothing in common between the tree, and its effect, horses, 
elephants, etc. To this we reply, that there is no force in this 
objection. Here also there is the recognition of the cause in the 
effect. The Kalpa tree is a physical object, and so also are the 
horses and elephants; therefore, as far as the physical matter is 
concerned, the recognition is possible. But—says an 
objector — there is no recognition of fire in the smoke and smoke, 
being the effect of fire, ought to show fire in it. To this we 
reply, that smoke is really the effect of damp fuel, which when 
coming in contact with fire throws off its earthy particles, in 
the form of smoke. That the smoke and the fuel are identical, 
and that we can recognise the fuel in the smoke, is proved by 
the fact that smoke has smell as well as the fuel, and the smell 
is generally of the same kind as that of the fuel. 


SUTRA II.1.16. 
AraTo&swWaxved 12 11116 il 


aratd, Sattvat, because of the existence. a, Ca, and. 
starve, Avarasya, of the posterior, namely, of the effect which 
his posterior in time of the cause. 

16. The effect is non-different from the cause, because 
it is existent in the cause, identically even, prior to its 
manifestation, though in time it is posterior. Or, because 
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of the existence of the effect, which is posterior in 
time to the cause, in which it exists, even from before, 
as an identity. —152. 


COMMENTARY. 

The effect is non-different from the cause for this additional 
reason also that before its manifestation it exists in latency 
in the cause. Thus says the Sruti:— “Being only was in the 
beginning.” So also says the Smrti : — 

Asai Sa Yet Are VATS HAT AAMT tt 

HITS HIYA Yor att aged ager: ti 

Ge: BIAIS Cat A araTasaarees: 

Wear ara APTA A 

aa Haag sarenerta: feerar: | 

Farsoyyiite Aare Witenes St 1 

Ba fap: wae Ga: Was TTT! 

Wed Gt aaa Bava MANE I 

As in the seed of barley, there exists in latency, the root, 
the stem, the leaf, the bud, the carpels, the ovary, the flower, 
the milk, the rice, the husk, and the seeds; they manifest out of 
the seed when they get proper conditions and materials to 
manifest them. O best of the sages! Similarly, in innumerable 
karmas exist all bodies of Devas and others. When they come 
in contact with Visnu energy they get into manifestation. verily 
that Visnu is the supreme Brahman from whom proceeds all 


this universe, from whom is the sustenance of this universe 
and in whom js its dissolution. 


We can get oil only from seasamum because it exists in 
the seed, though in latency, but not from sand because it does 
not exist in it. Both in the world and in the Brahman the existence 
is the same, and because in Brahman everything exists so it can 
come out of it. We have already established previously the 
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identity of the effect with the cause even after the origination of 
the former. In the next two aphorisms will be established the 
same identity of the effect with the cause, even after the 
destruction of the effect and its merging into the cause. 


SUTRA IL.1.17. 
STATI Tara TATA ATAAGT ATT 2 11:117 


ata Asat, non-existence. Sey, Vypadesat, because 
of the designation. 4 Na, not. $f, Iti, thus. aq Cet, if 7, Na, 
not. @Aatxtet, Dharma-antarena, on account of another 
attributes. areagratd Vakya-sesat, because of the complimentary 
passage. 

17. If it be said that the effect does not exist in the 
cause after dissolution, because there is a text designating 
it as non-being, we reply it is not so, since the word Asat 
or non-being refers to another attribute of the effect and 
does not mean absolute non-existence, as would appear 
from the complementary passage of that text. — 153. 

COMMENTARY. 


An objector says :—Let is be so, but we find the following 
passages also in the Sruti :— 


Sag SAAT STAT! 


Asat was this verily in the beginning.—Taitt. Up., Il. 
6.1. 


Here we see that the effect is called Asat or non-being, 
and consequently the effect does not exist in the cause at the 
time of pralaya, and vanishes absolutely. To this objection we 
reply that this is not so, for the word Asat used in that passage 
does not refer to absolute non-existence, as you take it to mean, 
but it refers to another attribute of the effect, namely :—non- 
inanifestation. The word Sat and Asat should be understood as 
referring to two attributes of one and the same object, namely, 
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to its gross or manifested condition and subtle or unmanifested 
condition. An object existing as cause is in subtle condition, 
and existing as effect it is in gross condition, therefore the 
word Sat means the gross condition of an object, and Asat 
means the subtle condition. Thus the word Asat here refers to 
the subtle condition of the object and is the designation due to 
another attribute of the object as different from the gross 
condition. But how do you explain the word Asat which literally 
means non-being as meaning here the subtle condition. We do 
so in order to make the sense of the passage consistent with 
what follows in the same text. For further on we find the 
following :—(We give the whole passage here in order to 
understand the reasoning). 


STagl SEAT sia At A Wastad | Aaa TaaaaHEa | 
TEMAS sit | Ag AIA | 


Asat indeed was this in the beginning, from it verily proceeded 
the Sar. That made itself its Self, therefore it is said to be self made. 

The words “Asat made itself its Self” clears up any doubt 
as to the real meaning of the word Asat. For if the word Asat 
meant absolute non-being, then there will be a contradiction 
in terms; for a non-being can never make itself the Self of 
anything. Similarly, the world “Asit” or “was,” becomes absurd 
when applied to Asat, in the sense of absolute non-being, for 
absolute non-being can never be said to exist and was means 
existed. An absolute non-being can have no relation with time, 
past or present, not can it have any angency as we find in the 
sentence “Jt made itself its Self.” Therefore the word Asat here 
should be explained as a subtle state of an object. 


SUTRA IL.1.18. 


HPS ST 12 11118 


am: Yukteh, from reasoning. yreeenta, Sabda-antarat, 
from another text of the Vedas. @ Ca, and. 
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18. Being and non-being are attributes of things, 


as iS proved by reasoning and other text of the 
Vedas. — 154. 


COMMENTARY. 

The cause of our thinking and saying “the jar exists” is the fact 
that the lump of clay assumes a particular form of a neck, hollow 
belly. etc., while the material remains the clay only. On the other 
hand we think and say “the jar does not exist” when the clay takes a 
condition opposite to that of the jar, namely, when it is broken into 
two pieces, etc. Therefore, existence and non-existence, when applied 
to objects, show their different conditions only, and non-existence in 
this connection does not mean absolute non-existence. The Smrti also 
declares the same fact; as we find in the Vishnu Purana : — 


Wet Ueead Ted: HUTT ST BUR STSTAT SUT: U1 

The clay assume the form of a jar, the jar becomes a potsherd, 
which in its turn, when broken into pieces, may be reduced into powder 
as dust, but the clay remains the same in all these conditions. The 
further analysis of the dust would reduce into atom of the physical 
plane, but the matter never vanishes. 

Therefore the reason is this that we do not perceive any 
absolute non-existence of the jar and when we say that the jar 
does not exist, we only mean that the jar has been resolved into 
its two halves or into a still more fine condition; there is no 
absolute annihilation of the jar; this is the reasoning or yukti. 


The word Asat being thus explained, the word Sat is its 
opposite, and thus non-being and being really mean the subtle 
and gross state of matter. 


As regards the other text, we find it in the well known 
passage of the Chandogya Upanisat : — 


Rea Ana san sri warattedery it 


The being alone existed in the beginning, one alone without 
a second. 


Thus both through reason and authority of the Vedic text, 
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we come to the conclusion that the word Asat used in the 
Taittiriya passage does not mean absolute non-existence, like 
the non-existence of the horn of a hare, but it means the subtle 
condition into which all objects are resolved at the time of 
pralaya. When this world merges into the supreme Brahman, 
in a very subtle state, that condition of the Universe is called 
non-being or Asat, on account of its extreme subtleness. 
Therefore we come to the conclusion that even prior to its 
origination the world existed, and thus the effect is not different 
from the cause, but is the cause in a different form. The 
saying: — “non-being can never come into being because of the 
impossibility, nor being can be the result of the activity of an 
agent, because of the futility of such agency, but the whole 
process of creation is an indescribable mystery” is a wrong 
statement, and proceeds from not understanding the true 
significance of the words ‘being’ and ’nonbeing’ as applied in 
the Upanisats. For there does not exist something inexplainable 
different from Sat and Asat:— namely the maya of the 
Mayavadins. The latter hold the theory that maya is neither 
being nor non-being but something different from both and is 
utterly inconceivable. 


The author now gives some illustrations, in order to 
confirm the doctrine that effect is something real and is not 
different from the cause. 


SUTRA II.1.19. 


GFeqedq tl2 1717 
Wead Patavat, like a piece of cloth. @ Ca, and. 


19. And as a piece of cloth is not different from 
its threads, so the effect is not different from its 
cause. —155. 

COMMENTARY. 


As the materials of a piece of cloth existed from before in 
the form of threads, and as these threads, when arranged 1n a 


Il Adhyaya, I Pada, VIH Adhikarana, Sa 20 349 


particular way lengthwise and crosswise manifest the cloth, 
similarly this whole universe existed as the subtle energy of 
Brahman, and when Brahman desires to create, it assumes 
manifestation as the external world. The word “And” of the 
Sitra shows that other illustrations like the seed and the tree 
may be given here also. 


SUTRA IL.1.20. 
Sat ST TOFS: 112 17120 0 


aa Yatha, as. @ Ca, and. wronte: Pranadi, the vital airs 
called Prana, apana, vyana, samana and udana. 


20.And as the different vital airs are modifications 
of the chief Prana, so the effect is not different from its 
cause. — 156. 


COMMENTARY. 


As in Yogic trance induced by Pranayama or control of 
breath, all the various life functions such as respiratory, 
digestive, etc., cease for the time being, and these separated 
functions known at Prana, Apana, etc., merge in the main Prana, 
and exist in latency in it, but when the Yogi comes out of the 
trance, these functions manifest themselves and come out of 
the same chief Prana, and take possession of the various organs 
such as the heart, lungs, etc., and manifest their different 
functions; similarly at the time of Pralaya, the universe loses 
all its specific differentiations and merges in the subtle energy 
of Brahman, but exists in Brahman in that aspect, and at the 
time of new creations it emerges from Him, because He desires 
to create, and then assumes different forms called the Pradhana, 
the Mahat, etc. 


The word “and” in the Siitra indicates ihat the last 
illustration of the piece of cloth, and the present one of the life 
functions, should be read together as one illustration. In fact, 
there are no illustrations anywhere with regard to the theory 
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that the effect is something non-real, and different from the 
cause (Asat-karya-vada). No one has ever seen the birth of a 
son of a barren woman, nor the sky-flower, for these are 
contradictions in term. Therefore Brahman, though one only, 
has two energies, the subtle and the gross, the one consisting 
of all the aggregates of egos (Jivas) and the other of all the 
aggregates of matter (Prakrti). In other words, Brahman has 
two energies called Spirit and Matter, and possessing these 
two energies Brahman Himself is thus the material cause of 
the universe, and consequently the universe as the effect is not 
different from the Brahman, but has Brahman for its Self. Thus 
is established the prosposition that the effect is non-different 
from the cause. But Brahman, though manifesting as an effect, 
retains through His mysterious attributes, all His powers in 
their fullness, that He possessed before manifestation. The 
manifestation does not cause any decrease in Brahman. As 
says the Smrti (Visnu Purana.) 


aif wat arq¢ara ae wad wert aafaftad a aeanfta 
cafattnt sacra F: 11 


Om, salutation to that adorable Lord Vasudeva, than whom there 
is nothing greater but who is above all this universe. 


Adhikarana IX. — Brahman the operative cause. 


In the Sittra I. 4. 23, it was shown that Brahman was the 
material as well as the operative cause of the universe. In the 
Sutra Il. I. 6. and the rest have been answered the objections 
raised to the view that Brahman was the material cause of the 
universe, and by answering such objections, the author has 
strengthened the former view. He now confirms the latter view 
also, by showing that none but Brahman is the operative Cause 
of the universe, and he answers the objections of those who 
hold that Mukta Jivas are creators of universes. 
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One side holds the view that Brahman is the operative cause 
of the universe, because of the texts like the following: — 


HAART 


He is the agent, He is the Lord and He is the Creator. 


The other side who hold the view that Mukta Jiva is the 
creator of the universe, quote the following text in support of 
their position :— 


Vate vata sparta 

All beings arise from the Jiva. 

They maintain that if Brahman were the Creator of the 
universe, it would detract from His perfection, because the 
world is full of imperfections. Therefore, they maintain that 
Mukta Jivas alone create the universe. 

Thus arises the doubt—Is God the Creator of the universe 
or is some highly developed Mukta Jiva its cause, because we 
find texts supporting both positions? 

This doubt the author removes by the following sitra, 


showing that no Jiva, however high, can ever produce the 
universe. 


SATSATAS SALUT aaa M aH: 1217127 


gat Itara, of the others. Of those who maintain the view 
that the Jiva is the creator of the universe. Or “itara” may 
mean “of the other, namely, of the Jiva as agent of the universe. ” 
eraqegid Vyapadesat, from the designation. fa Hita, good, 
beneficial 3tHtunfe Akaranadi, not creating, etc. €v@: Dosah, 
imperfection, fault. Wafth:, Prasaktih, result, consequence. 


21. If the other view be held that Jiva is the creator of 
the universe, then the result would be, that the creation 
would be liable to the objection that the Jiva creates 
intentionally that which is not beneficial to it. — 157. 


352 The Vedanta-Sitras 


COMMENTARY. 


Those who hold the view that Jiva is the creator of the 
world must answer the objection “why does it create a world 
which is not beneficial to it.” If man creates the world, why 
does he create is full of imperfections, through which he 
suffers. If man is the master of his own destiny, and there is no 
Lord to award the results of good and bad actions, and if man 
alone was the creator of his world; then he certainly would not 
create it such, which he knows would be painful to him. The 
world, therefore, is the creation of no man, because we find 
that it has the fault of not doing that which is beneficial to man; 
on the contrary doing that which is non-beneficial to him. Thus 
no man willingly wants to labour, etc., but the conditions of 
the world are such, that no man can live in it without labouring 
and undergoing troubles, etc. The world, therefore, is not the 
creation of any man. No wise and independent person is ever 
seen to create his own prison-house, like the silk worm, and 
after creating such a house enter into it wilfully, to suffer all 
the miseries of confinement. Nor does any human being, being 
himself pure, would voluntarily enter into a body full of all 
impurities. The man, prior to creation, being supposed to be 
free and pure, voluntarily confines himself into a body of flesh, 
full of impurities; and enters into a self-created world where 
he has no freedom of action. Nor has any one ever seen any 
Jiva to create the Cosmic matter called Pradhana or the matter 
of the Buddhic and Ahankdric planes, nor the matter of the 
physical plane even. Fire, air, ether, etc., are the production of 
no man. In fact, the brain of man reels in even contemplating 
the wonderful organism of this universe. Therefore, the theory 
that the world is man-made is wrong. On the other hand, it is 
God alone who is the Creator of the universe, and the objection 
why He has created the world full of imperfections while He 
Himself is perfect, will be answered later on. 
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But an objector may say that if Brahman be the creator, 
then He also is liable to the objection of creating a world full of 
misery, and with great effort, and after such creation. He has 
entered into it and thus He also voluntarily creates a world of 
misery, and then entering into it, lives in it. To this the author 
replies by the following stitra :— 


SUTRA II.1.22. 


atten g Varies greg U2 17122 


aiférr Adhikam, greater than the Jiva, Brahman is greater 


than the Jiva. qTu, but. %@ Bheda, difference. Fréymed Nirdesat, 
because of the pointing out. 


22. But Brahman is greater than Jiva, because the 
scriptures declare His difference from the Jiva.— 158. 


COMMENTARY. 


The word “But” sets aside the doubt above raised. Brahman 
is greater than man, because He possesses vast power and 
consequently is something infinitely superior to man. The 
entering of the Brahman into the world which He creates is no 
bondage to Brahman, while the entering of man into the world, 
if created by the man himself, is a cause of bondage of man. 
The difference between man and God is distinctly taught in the 
scriptures. Thus in the Mundaka Upanisat :—(3. 1. 2) 


aM gat weet Praritsatyran sireatt Waar: | 
Wee Gal waranty wears aay: 


Though seated on one and the same tree, the Jiva bewildered by 
the Divine Power sees not the Lord and so grieves. But when he sees 
the eternally worshipped Lord and His glory, as separate from himself 
then he becomes free from grief (and fit for Mukti). 


This verse clearly shows the difference between the Jiva, 


full of sorrow and delusion, and the Supreme Self, full of great 
Lordliness and glory. 
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So also in the Gita (XV. 16 and 17 verses) :— 


Bifaat Gaul cia atyarart wa aI 
at: Galfer wert Heeatsat Ford Ui 


SAA: YOARAA: UTAH ated: | 
at cieaanifaga fasrctera Sar: 


There are two sorts of Jivas in this world, the bound and 
the free; the bound are all these beings, and the free are those 
who rest in the Rock of ages. 


The Highest Purusa is verily Another, declared as the 
Supreme Self, He, who pervading all, sustaineth the three 
worlds, the indestructible Lord. 


Similarly, in the Visnu Purana (Book I, Chap. IJ, Verses 
16 & 24): 


Warren Ua fF ML Wafer Ba: Ys afgeat: 
UTA Wey 

Warqerearmancene Wasnt: | water Rerkrentaeata- 
Aelaeda: 


fam: cawurd Uae ASA WA WA Youre fam 
aaa Asa ae faa | WAT aqaa fA Heras Ul 


He who is higher than matter (Pradhana), Jivas, manifested world 
and time, He is the highest Visnu, about whom the scriptures declare 
“The wise see the highest pure form of that Lord Visnu.” Matter and 
Jiva are distinct from Visnu though they are also two aspects of Him. 
That aspect by which the Lord brings about the union of spirit with 
matter, at the time of creation, and their separation from each other 
during dissolution, is called Time. (Thus the supreme Visnu has four 
aspects, the root of matter called Pradhana, the root of spirit called 


Purusa, the manifested univesed called Vyakta and the time called 
Kala). 


Similarly, in the Bhagavat Purana : — 
Uadlerraigna wepfereatstr ag qt: | 
A Asad Barretdten afeetarsra it 
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This is the glory of the Lord, that His devotees, though plunged 
in all defilling matter, are not defiled by its contact, nor bound by her 
energies, because their mind is always refuged in the Lord. 


Moreover in the siitra I. 2. 8, it has been shown that the 
Lord though living in the world and in the Jivas is not tainted 
by this contact. Thus the Lord possessed of inconceivable and 
infinite power creates the world by His mere will, enters into it 
in order to sport, in it, and with it; and when it begins to 
decay, He destroys it and rejuvinates it, just as a spider. By 
such a creation, etc., of the world there does not accrue to the 
Lord the slightest taint. 


An objector says :—Man and God are however one in 
essence, the difference between them is that of degree aione, 
just as the difference between the space confined within a jar 
and the infinite space outside it. Space is one and not different. 
To this we reply, it cannot be so, because we do not admit that 
the supreme Brahman is liable to division or limitation like 
space (we cannot cut off a portion of Brahman and say the so 
much is Jiva and other is Lord). Nor is the Jiva and Brahman 
related like the reflection of moon in the water and the moon in 
Heaven. “Reflection no doubt does not possess all the glory 
and the perfection of the original and man being a reflection of 
God is lower than God, but essentially the same.” But we do 
not admit this, because the Lord being formless, it is impossible 
that there should be any reflection of Him. Reflection can be 
of matter only, no one has ever seen the reflection of spirit. 
The third illustration, given by the Advaitins that of the King’s 
son is also inapt. A king’s son brought up among the shepherds, 
considered himself so and never knew his lineage. Once a wise 
man passed that way and told him thou art not a shepherd’s 
child but the son of the king. No sooner he heard it, his delusion 
vanished and he realised his own greatness. Similarly, so long 
as man is overpowered by ignorance, he thinks himself man, 
but when knowledge comes, he knows that he is God. To this 
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we reply, that God being one, according to this theory, and 
man being essentially God, the delusion which a man is under 
must be the delusion which affects God, and thus it detracts 
from the Omniscience and Omnipotence of God. There existing 
no other being but God, the ignorance which makes man think 
himself separate from God, and a distinct individuality, must 
be an ignorance indwelling in God Himself. God is thus subject 
to delusion and illusion. 


SUTRA I1.1.23. 


BIMM aor ASTAAAT: 2 17:123: 


aigurfaad Asmadivat, like stone etc. @Ca, and. aq Tat, of 
that. 3tqaaft: Anuppattih, impossibility. 

23. And as stones, etc., are not creators of the 
universe, so the Jivas, which are equally finite, have no 
power to create the world, for it is impossible that any 
Jiva should create the world, just as it is impossible for a 
piece of iron, wood, etc.—159. 

COMMENTARY. 

The Jiva though sentient is as much non-independent as a 
piece of stone, or wood or iron or a clod of clay; and 
consequently it is not possible for such a Jiva to be the creator 
of the world out of himself. The Sruti also says that the Lord 
is the creator as the following text :— 

ora: Wate: VIET SATA 

“He is the ruler of all beings, he is within every body.” 

Similarly, Gita also says : — 


SA: VATA Eqavi sata fareate | 
UA Vasant SarsSthal AAA Ut 


“O Arjuna, this Iswara, dwelling in the hearts of men, 
makes them work by his mysterious power, and causes them to 
revolve, as though mounted on a potter’s wheel.” 
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SUTRA II. 1.24. 
BTeeayratd el attrafeg U2 17124 0 


sae Upasamhara, completion, beinging to an end. @9rrd. 
DarSsanat, because of the seeing. Na, 4 not. 3f@ Iti, thus. aL 
Cet, if. 7Na, not. efttaq Ksira-vat, like milk. The word @q has 
the force of an instrumental case here : See Sittra of Panini. a4 


qed frat etc. fF Hi, because. 


24. If it be said that Jiva is the creator because we 
see him bringing to conclusion many acts, we say it is not 
so, aS 1S the case with the milk. — 160. 


COMMENTARY. 


The Jiva is not perfectly inert like a piece of stone, etc., 
he has the power of action, because we see him bringing to a 
finish any act that he commences. Nor is this agency of the 
Jiva a delusion, because there is nothing to show that the Jiva 
is not the real agent in the acts that he does. If it be said let the 
Jiva be an agent, but he is an agent only subordinate to the 
will of God, we reply it is not so, for we have first to imagine a 
God, whom we do not see in the world, and next to add further 
that he is the mover of all other sentient beings of the world; 
the theory therefore that God is the inciter of all souls to action 
is wrong, On account of its very clumsiness. Therefore, the 
Jiva himself is the agent, through his own self-initiated activity, 
and not because he is impelled to action by any external laws. 


To the objection raised in the last paragraph the author 
replies by saying, it is not so, for as in the case of milk. Because 
the Jiva has the power of agency only so far as the cow produces 
milk. The cow has no power of her own to produce milk, for 
the production of milk is not a voluntary act of the cow. It is 
the prana force that is primary agent in the production of milk, 
as says the Smrti, “it is the prana that changes the food into 
various humours of the body such as chyle, milk, etc.” 
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Similarly, though we see the Jiva producing some effect, yet 
he is not independent in his act. The primary agent is the 
supreme Lord. This will be further explained in Sitra II. 3. 
39, where it will be shown that the activity of every Jiva proceeds 
from the Highest Self as its cause. 


If it be said that we do not see the hand of God in the acts 
of men, to this the author answers by the next Sutra. 


SUTRA II.1.25. 
ealfeafeta with 217125 


earfead Deva-adi-vat, like devas and the rest. The word 
Vat has the force of sixth case here. sfe Iti, thus. Another reading 
is. 3f4 Api, ‘also.’ te Loke, in the world. 


25. God, though invisible, is the creator of the world, 
just as the devas, though invisible, are seen to work in the 
world. — 161. 

COMMENTARY. 


Devas like Indra, etc., are not visible, yet we see their 
activities in the world, such as the production of rain, etc. 
Similarly, God though not perceptible in the world, is the unseen 
creater of it. 


The author now gives another reason to show the absurdity 
of holding any Jiva to be the author of the universe. 
SUTRA II.1.26. 


PUMA Hh AaAAca SATAY AT 2 17126 


@et Krtsna, entire, complete. Wafth: Prasaktih, 
employment activity. Fraaaca Niravayavatva, without form, 
without members, indivisible, without parts. 9Téq Sabda, text. 
eareata: Vyakopah, contradiction, violation, stultification. aT 
Va. or. 


26. Either the Jiva is entirely absorbed in every 
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activity, or else there would be a violation of the text 
that Jiva is without parts. —162. 


COMMENTARY. 


He who holds the theory that the Jiva is the creator, must 
accept the conclusion that inasmuch as the Jiva is without parts, 
its entire self is present in every act. But this cannot be said, 
because in raising a light thing like grass, etc., we do not see 
the employment of the entire force of the Jiva. When the Jiva 
puts his entire self into any action, all his power is manifested 
therein. As in raising a heavy stone, the Jiva puts in all his 
power, but he does not do so in raising a light straw , and so the 
exertion in raising a straw is infinitely less. Nor can you say, 
that in the latter case, the entire Jiva is not active but only a 
portion of it. Because it is an admitted fact, that Jiva is partless. 
Therefore, we cannot say that the entire Jiva is present in the 
act of raising a stone but only a portion of it is present in 
raising a straw. You may say, where is the harm if you admit 
that the Jiva has parts. To this we reply that then you will be 
stultifying all those texts of the scripture which declare that the 
jiva is without parts, as for example : — 

This self is atomic and is to be known by mind alone in which the 
chief prana has completely withdrawn his five-fold activities. The mind 
of all beings is entirely interwoven by those five pranas an is 
consequently never quiet. But when the mind is perfectaly pure, then 
the soul manifests its powers. 


Thus the soul is atomic and consequently partless. As 
regards those texts which say that that worlds is produced by 
the Jiva, we have already explained that the word Jiva there 
does not mean the individual soul, but the living Lord. 
Therefore, the theory that the Jiva is the creator of the world is 
untenable. 


Now we shall consider whether the above two objections 


apply to the agency of Brahman. The objector may say that 
Brahman is also entire and indivisible, therefore if in all acts 
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He puts Himself in His entirety than in raising straw, etc., He 
will employ His entire powers, but that is not possible, because 
it is done by a fraction of His power, or rather it is possible to 
the accomplished by a portion of His power. On the other hand, 
if He puts in only a portion of His power in any activity, then 
there is violence done to those texts which declare Brahman to 
be partless and actionless. 

Thus the same two objections apply in the case of Brahman 
being the agent, as in the case of the Jiva. To this the author 
replies. 


SUTRA IL.1.27. 
ART MSTA M2 11127 


sft: Sruteh, from the scripture, on account of revelation. 
@ Tu, but. yg Sabda, word. Revelation Wear Milatvat, 
because of the root. 

27. But the above defects do not apply in the case of 
Brahman, because the scriptures so declare it, and the 
Word of God alone is the root from which we learn 
anything about these transcendental subjects. — 163 

COMMENTARY. 

The word “tu” removes the above doubt. The word “not” 
is understood in this Sitra, and is to be drawn from II.1.24. In 
the case of Brahman being the agent, the above imperfections 
do not apply. Why do we say so, because the scripture declares 
it to be so, such as : — Brahman is transcendental, inconceivable, 
pure knowledge and yet He has a form, He is possessed of 
knowledge; and though He is one, he is manifold also, and 
though He is partless He has parts, and though He is 
immeasureable He is yet measured, He is the creator of all, yet 
unmodified Himself. Similarly, in the Mundaka Upanisad, III. 
J. 7. 


Geed agornfanad Yanted ad Banat fate | 
qiagt afeatan a wvafeata Pifed qerary 7 
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The Lord shines forth as great, divine and inconceivable. He 
appears as smaller than the smallest, He is far off as well as near, and 
to the discerning. he is verily here in the cavity of the heart. 

This text also shows the paradoxical and transcendental 
powers of Brahman. Similarly, another text says :—Lord 
Govinda is without parts, is one, His form is mere existence, 
intelligence and bliss. While another text says :— He has a crown 
of peacock hair, has a very pleasant form and unobstructed 
intelligence. In the Gopala Upanisad we read, though one He 
shines forth as many. In the Mandukya Upanisad we find Him 
described as partless and yet having parts. 


STA SAAATAGS gare aTA: Fea: | slat fated a4 a OP: 
We ST: | PART SPA: 

He who knows the Lord as partless and yet full of infinity 
of parts, as the destroyer of all false knowledge and blissful, is 
verily a sage and no one else; he is verily a sage and no one 
else. 

Similarly in the Kathopanisad (II. 21) we find Him 
described as measured though immeasureable : — 


sre et asthe Prat aft Gala: | 
HAAS ASA ATTAEle 120 Ui 


Sitting He goes afar, resting He moves everywhere, who other 
than my Self is able to know that God who is the dispenser of pleasure 
and pain. 


So also Rig Veda, 10. 81. 3 (Svet. Up. Ill. 3) says :— 
ada: mforard aq aeitshiarerergar | 

ada: aferecites adarger fersater 

fagavaated faadt Wat faadt aged fasrereare | 
Pageant afr Aacatatanypar Sr Fa WH: 113: 


That one God, having His eyes, His face, His arms, and His feet 


in every place, when producing heaven and earth, forges them together 
with His arms and His wings. 


362 The Vedanta-Sitras 


So also in Svetasvatara Upanisad, IV. 17 :— 
Ue dat agent werent Get SAT aa Afearfears|e: | Gar weiter 
TrTashrageadt 4 Udiggryared Water 017 Ut 


This God is the creator of all, is the Highest Self, He is always 
present in the hearts of men, with heart of love and the mind 
concentrated, the wise who know Him verily become immortal. 


a fagaigafaaratiat: crear wit adfaq a:) 
Waraagqafaorer: A aA atheerrarered: 16 I 

He is the creator of all, He is the heart of all, the source of 
Atman, the Omniscient, the Creator of time, possessed of all auspicious 
attributes and knowing all. He is the Lord of all matter and spirits, He 
is the Lord of all gunas, He is the cause of transmigratory existence 
and release, bondage and freedom. 


So also in VI. 19 :— 

Pract Fftra wird Prad frenqi armarr ue aq 
SEPA 19 Ut 

He is partless and actionless, pure and taintless, all peace, He is 
the supreme bridge of immortality, He is like fire that remains when 
the fuel is all burnt. 

These texts of Svetasvatara Upanisad show very distinctly 
the possession by the Lord of powers which appear to us self- 
contradictory, and hence impossible. But in matters 


transcendental, we are to be guided by scripture and not by our 
mere reasoning. 


But says an objector, are we renounce our reason in favour 
of scripture, when there is pure contradiction, such as the 
assertion, the fire has drenched the cloth. Is not such a statement 
a logical absurdity? To this the Siitra replies “Sabda-milatvat.” 
The knowledge of Brahman and His attributes being founded 
on the scripture, and the scripture alone, we have no right to 
say that the scriptures are illogical, if they describe God as 
having attributes which are paradoxical. These inconceivable 
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attributes must be accepted by us with regard to Brahman, 
because the only proof of Brahman is the word alone. Nor is it 
sO mysterious altogether. We see some distant analogy of it in 
the inconceivable powers of certain gems and charms to 
produce magical effects. Because a thing is inexplicable or 
inconceivable, there is no reason to hold it impossible. 


To sum up : there are three sorts of proofs, namely : - 
sensuous (pratyaksa), inferential (anumana) and scriptural 
authority or the word of God (Sabda). In the case of first two 
kinds of knowledge, there is always room for mistake and 
hallucination. Thus a sensuous perception may be a pure 
hallucination, caused either by hypnotic suggestion or disease 
of the senses. A man may see a person standing in front of 
him, or the cut off head of Chitra, while as a matter of fact this 
may be all due to pure hypnotism. Thus “Pratyaksa” or sense- 
knowledge is not always absolutely reliable. Similarly the 
knowledge based upon inference is also liable to error. 
Ordinarily the proposition is true when we say “there is no 
smoke without fire;” but in some cases, the person would not 
be justified in inferring the existence of fire from mere smoke. 
A great fire, when quenched by water, gives rise to a large 
amount of smoke, a person seeing such smoke and suffering 
from cold may go to the place where that smoke is rising from, 
but will be disappointed when he sees there charred coals and 
no fire. Thus inference is also liable to error. The only proof 
which is free from all these possibilities of errors is the word, 
whether it is the word of God as recorded in the scripture or 
the word of an inspired sage called Apta or the perfect. or the 
word of a person who is competent and honest. Thus the 
staements “There is snow on the tops of the Himalayas, there 
are gems in the depths of the Oceans” are always true. The 
word not only corroborates perception and reason, it is 
sometimes independent of both, and often declares that which 
neither reason nor perception can ever tell us. Thus a man who 
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has been once deceived by seeing an illusory decapitated head 
may take a real decapitated head to be an illusion. But when he 
is told, from the voice of silence, that it is a real head and not 
an illusion, his ignorance is removed and he gets true 
knowledge. So also a traveller suffering from cold, may be 
running towards the place where smoke is rising, thinking that 
he will find relief there. But a person who knows the real nature 
of that smoke, may save him from disappointment, by saying 
“do not go there, there is no fire, smoke is rising from the fire 
that has just been quenched by the rains.” 


The word as an instrument of proof supports and 
corroborates perception and inference. Thus a man may have a 
jewel necklace on his throat, but having forgotten it may be 
searching it everywhere. But when he is told “thou has the 
necklace on thy throat;” he is saved all further trouble and 
anxiety. So also the word is the only means of knowing things 
which cannot be known either by perception or reason, or at 
least, which cannot be known by every man by his own 
perception and reason. Thus the movements of the heavenly 
bodies and their influences, have been declared to us by the 
astronomers and the experts in that department. The word, 
therefore, of these persons is our only means of knowing when 
a certain celestial phenomenon will take place, such as an eclipse 
or the rising of a comet. Thus here also we see, that the word 
is a higher means of knowledge, than our own perception or 
reason. In worldly matters, the word is admittedly superior in 
its probative force to perception and reason. Much more is it 
sO in matters other-worldly, where we have to depend on the 
testimony of seers and saints, and the highest testimony of all, 
the word of God or Scripture, As says the Sruti : — 


“The non-knower of Vedas can never think even of the 
Supreme.” Therefore, the scripture being self-proved, is not 
open to any objections. 
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SUTRA II.1.28. 
strat ad fafaarsa fF 2 11128 01 


areatt Atmani, in the Self, in the Lord. &Ca, and Wa Evam, 


thus. faferat: Vicitrah, manifold, variegated. @ Ca, and. f€ Hi, 
because. 


28. And thus is the power of the Self, because 
manifold objects are seen (to be produced from the tree 
of all desires). - 164. 


COMMENTARY. 


As from the Tree-of-all-desires or from the philosopher’s 
stone possessing lordly powers and inexplicable mysterious 
energy, there come out elephants, horses, etc., and as those 
wonderful creations are mysterious, and are credible simply 
on the authority of scriptures, similarly is the power of the 
Atman, the Lord of all, the Supreme Visnu, who gives rise to 
Devas, men, and lower beings. If we can believe, on the authority 
of scriptures, in the wonderful powers of the Tree of-all-desires, 
or in the philosophers’ stone, why should we not believe, on 
the same authority, in the mysterious powers of the Lord. It is 
scripture alone that gives us any information of the existence 
of these mysterious things. We do not question, when animals 
come out of the Tree-of-all-desire, whether they are created by 
the entire tree or by a portion of it, or whether any particular 
part of the tree has power to produce any particular animal. 
We see and mark the result, and leave the things as a mystery, 
admitting that there is no scope for reasoning here. Similarly 
is the case with the Lord in His creative agency. We should not 
question whether the Lord is active in His entirety in any 
particular creative act, or whether it is done by a portion of 
His energy. We must simply accept the statement as we find it. 


The word “Atmani” is exhibited in the locative case in the 
sutra in order to show that the Self is the receptacle or support 
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of all effects. The second “ca” is in order to indicate that when 
such wonderful things are believed by us as the existence of the 
Tree-of-all-desires, or the philosopher’s stone, why should we 
hesitate to believe in the mysterious power of the Lord. The 
word “Hi” implies that the facts above mentioned are well 
known in all these Puranas, etc., therefore, the conclusion is 
that the theory that Brahman is the agent of creation, is more 
reasonable than the theory of any Jiva being such agent. The 
next Sutra strengthens this view. 


SUTRA II.1.29. 


aga SraTSt 12 11129: 


faqat Sva-pakse, in one’s own view, in the opponent’s 
theory that the Jiva is the creative agent. @ratq, Dosat, because 
of the defect of imperfections. @ Ca, and 


29. And because all these objections are similarly 
applicable to your view also, therefore, it is not to be 
accepted. — 165. 


COMMENTARY. 


The objection raised by you to our theory equally applies 
to your theory also. If Jiva is the creative agent, does he create 
with his entire energy or a portion of his energy. In the case of 
Brahman, the objection has been answered by us already, but 
in the case of Jiva being the agent, there is no possibility of 
getting out of the difficulty. 


Now the author raises another objection and answers it. 
The doubt arises whether Brahman shows any partiality to any 
Jiva and if so whether it is possible for such a Brahman to be 
the creator. The text says Brahman is pure truth, knowledge 
and infinity. He is mere being, etc. In these texts we do not 
find any energy attributed to Him. It is seen that beings 
possessed with energy or power (Sakti) have only the capacity 
to produce wonderful results, such as a carpenter and others. 
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A man may have the whole knowldge of the art of carpentry, 
but it he has not power, he cannot accomplish any thing. To 
this objection, the author answers : — 


SUTRA IL.I.30. 
Cattea T TESA 2 17 130 U0 


aad Sarva, all, all powers. 3¥at Upeta, endowed with, 
possessed with, this is a word formed with the affix “tric.” 
The crude form is “Upetr.” @Ca, and, alone. aq Tat, that, the 
possession of such power. agitated Darsanat, because it is seen. 


30. The Lord alone is possessed of all powers, because 
it is so seen in the text.—166. 
COMMENTARY. 
; The supreme Self alone is endowed with all sorts of energies 
(Sakti) Because we find Vedic texts to that effect — 


Svet. Up., I. 3. :— 


AF AAMT MA STALL SATAN CATON TST | A: SHUTOUT 
Fifaent aft arenerrernratterfarcacetan: 113 i 


They immersed in meditation, saw the self energy of the God, 
concealed in its own qualities. Who one alone pervades and presides 
over all other causes, such as time, nature, destiny, etc. 


So also Svet. Up., IV. 1. :— 


a Wenlsautl ager vifwanng anthraary Pifearat cere | 
fardfa ara faucet a ea: a At ager BpstaT WaT 


“He who, one and without any colour, creates many colours 
through His manifold powers, and who places in them all beneficial 
objects with His purposes hidden, who at the time of Pralaya withdraws 
within Himself the whole universe. May He endow us with good 
understanding.” 


So also Svet. Up., VI. 8. :— 
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AA HA HUTT farelat A Ae SAV AHSA GVA | UT 
wiknfafata spac carsifaent Arata as i 


There is no effect and no cause known of Him, no one is seen 
like unto Him or better. His high power is revealed as manifold, as 
essential, and so His knowledge, force, and action. 

Similarly in the Smrti we find described as possessing 
powers of various sorts; such as Visnu Sakti is said to be the 
highest. 


No doubt these powers are all inconceivable as says the 
Smrti:— He is without hands and feet, His power is 
inconceivable, He is the Lord of Self, not to be found by 
reasoning, and possessed of thousands of powers. Therefore, it 
follows that Brahman is the agent in the act of creation, etc., 
because of His being endowed with infinite and inconceivable 
powers. The texts declaring that Brahman is the true knowledge, 
bliss, etc., reveal His essential nature, while on the other hand, 
the text like Devatma Sakti, etc., of the Svet. Up., declare His 
manifold powers. Consequently the nature of Brahman is one 
which is endowed with powers. Therefore in the text “He willed, 
etc.,” “He saw, etc.,” we find Him possessed with the power 
of volition (Sankalpa) and the rest. Both sorts of texts —those 
declaring Brahman, to be mere knowledge, existence, bliss, 
etc., and those declaring Him as willing, thinking and creating, 
etc., —are of equal validity and authority, because both are Srutis 
and there is no difference in them as such. 


The author raises another objection and answers it again. 


(Objection). —Brahman cannot be the creator or agent, 
because He has no sense organs. Though Devas and others are 
possessed of powers, yet they are seen to be active agents in 
creation, because they have got sense organs and not because 
they have got merely powers. But Brahman is without sense 
organs, how can He be capable of world activity. Even the 
same Svet. Up. (III. 19) that you have quoted, to prove the 
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possession of all powers by Brahman, declares definitely that 
He has no sense organs : — 


MO orarat Aa WEA WAAAY: S POAT: | Taha ae a 
Hl TMT AT AAT FSS AeA 19 I 


He sees without eyes, He hears without ears, without hands and 
feet. He hastens and grasps, He knows whatever is knowable, but of 
Him there is no knower; they declare Him to be the first, and the 
mighty persons. 


To this objection the author replies : — 
SUTRA II.1.31. 


FaentUrcaratet Saree 2 171370 


fawtorcated Vi-karanatvat, on account of the absence (Vi) 
of instruments of (Karana) action and perception, that is, on 
account of the absence of sense organs. 4 Na, not. $fe iti, thus. 
aa Cet, if. ATat, that, that objection. St Uktam, explained 
or answered. 

31. If it be objected that Brahman cannot be the agent 
of creation, because He does not possess sense organs, 
then we reply that this objection has already been met by 
the scripture itself. — 167. 

COMMENTARY. 

The objection that Brahman cannot be the agent, because 
He has no sense organs, is answered by the very text of the 
Upanisad quoted by you to show that He possesses no sense 


organs. The three verses of Svet. Up. are given below in order 
to understand the context (Svet. Up., VI Verse 7 to 9): — 


ctiterron wei Ra a Saar wed a saa 

fed uta ata Ueda faarn ta werreniteay it 

a we cre catot a fad A ad WAvaNafayS BAA | 
area wiafatadta sad tanntaent arrears a It 
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tae aad afar cite a aigtat Aa a aes fers Be IUT 
apcurferarferat 4 ares Hfyasatra a aera: 119 


We know that God who is the adorable Lord of all the worlds, 
who is the highest Lord of all lords, who is the highest God of all 
gods, who is the Master of masters and who is Greater than the great 
one (Prakrti)—7. 

Of Him there exists no (prakrtic) body nor sense organs, nor 
such activity. There is no one equal to Him nor superior. His power is 
seen to be the highest, and is sung to be manifold — the natural powers 
consisting of knowledge, force and activity. —8. 

There is is no master over Him in this world, nor any ruler of 
Him. Nor is there any mark by which He can be known. He is the 
great cause, the Lord of the lords of the senses, there is no father of 
Him, nor any lord over Him—9. 

Note. —The Logoi like Rudra, Brahma, etc., are called Lords or 
Iswaras; Indras, etc., are called Devatés or Gods, Daksa and other 
Prajapatis are called Masters or Patis. These are the various classes of 
divine hierarchies. The powers of the Lord are threefold, called 
Jaanasakti, Balasakti, and Kriya-sakti. They are innate or svabhaviki. 
“There is no mark of Him” means, there is nothing in this world by 
which His existence and powers can be inferred, they are known only 
through revelation. 


Though in the verse beginning with “He has neither hands 
nor fect, etc.,” it was mentioned that the Great Spirit did every 
act without the instrumentality of sense organs, yet the present 
verses clear up any doubt, that might have remained, as to how 
there can be any activity without sense organs. This being 1s 
called Purusam-Mahantam, the Great Spirit, because He is the 
Ruler of all spirits. When it is said He has no activity or sense 
organs or body, it is meant that His body is not made of Prakrtik 
matter, nor are His sense organs of the same. Consequently 
His activity is not Prakrtik but super-prakrtic. When, therefore, 
the Sruti says He has no karya, it only denies such physical 
activity, because He certainly does possess activity of the highest 
order, as He is endowed with parasakti. That Sakti or power is 
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natural to Him and hence it is called svabh4viki. In fact, is the 
very essence of His Self. It is to this parasakti, this svabhaviki 
Sakti that He manifests His threefold powers, namely, that of 
Jnana, Bala and Kriyd-- Knowledge, Force and Activity. Since 
no one possesses this transcendental attribute, this parasakti, 
therefore, no one is equal to Him. It follows from this that no 
one be superior to Him. So also, though he is devoid of Prakrtik 
sense organs, yet He possesses organs which are the essential 
parts of His nature, and hence there is possibility of activity in 
Him. 

Others say, the above text about His grasping without hands 
and hastening without feet, etc., does not prohibit the possession 
by Him of the sense organs. It only prohibits the exclusive use 
of a particular organ, for a particular purpose. Ordinary beings 
grasp only through the hand, and can run with the feet. But 
with the Lord there is no such restriction as regards the sense 
organs; with Him every organ is capable of being used for the 
purposes of every other organ. In fact, the same Upanisad 
further on says that all His organs are universal in their activity. 
It says :— 


ada: urforore aq adatstariquy ada: sfraeciten 
adage fesse 16 1 


His hand and feet are everywhere, so also His eyes, head and 
mouth; He hears everything in the universe because His ears are 
everywhere. He exists enveloping this all. 


So also in the Bhagavata, it is declared that every limb of 
His is endowed with the power of performing all functions of ° 
all the senses. This extraordinary power of the sense organs of 
the Lord was manifested in His last avatara of Sri Krsna, at the 
time of forest-picnic, in Brindavana, among His companions 
of boyhood. In this view of the about verses, che word “Karyam” 
should be explained as “to be accomplished.” In other words, 
when the Sruti says there is no “Karya” for Him, it means 
there is nothing to be accomplished by Him, because He is 
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already perfect and full. In this interpretation the word 
“Karana” or sense organs may be explained as something to 
be laid down, something to be done. The rest is the same as in 
the first explanation. 


In the next Sitra, the question is raised, whether Brahman 
has any motive to create the universe. The prima facie view is 
that He has no motive, because He is perfect and this view is 
set forth in the next Sutra. 


SUTRA II.1.32. 


A Wasaga 2 11132 


Na, not. Walsrtarard Prayojana-vattvat, being endowed 
with a motive. 


32. The Lord has no inclination towards creation, 
because He has no motive. — 168. 


COMMENTARY. 


The word “Na” is understood in this sitra from the last 
one. The word “Na-prayojana-vattvat” is a compound word 
meaning “because being motiveless.” The usual form would 
have been “A-prayojana-vattvat.” The Lord can have no urging 
towards creation, because being perfect He has no motive to 
create. In the world, every activity is seen to exist on a motive 
beneficial either for one’s own-self, or for the sake of another. 
The motive beneficial to His ownself, cannot exist in the case 
of the Lord. because He being perfect, all His wishes are ever 
fulfilled, as the scripture repeatedly declares. Nor is His motive 
to do something beneficial to others, because the creation 
evidently is for the sake of punishing the Jivas, and making 
them suffer the pains of birth and death. An all-compassionate 
Lord would not create a universe, merely to punish the erring 
Jivas for their misdeeds. And no one creates anything without 
a motive. Therefore, it follows that the Lord has nothing to 
urge Him to creation. 
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This objection is answered in the next sutra. 
SUTRA II.1.33. 


aenay citerehacray 2 11133 0 


eiteae Loka-vat, as in the world, as in an ordinary life. ] 
Tu, but. item Lila, sport, play. @aery Kaivalyam, merely. 


33. The motive of the Lord in creating the world is a 
mere sport only, as we see in ordinary life. — 169. 


COMMENTARY. 


The word “Tu” removes the above doubt. Though all-full 
and desiring nothing, yet the motive which prompts the Lord 
towards the creation of this wonderful world is mere sport only, 
and has no object beneficial to Him in view. As in ordinary 
life, men full of cheerfulness, when awakening from sound 
sleep, begin to dance about without any object, but from mere 
exuberance of spirit, such is the case with the Lord. This lila 
or the sport of the Lord is natural to Him, because He is full of 
self-bliss. As says the Mandukya Upanisad (karika) : — 


anne gftehicas arerefatea arat 
SAAT CATA STATA HT ETT I 


Some think that the creation is for the sake of enjoyment (of the 
Creator), while others think that it is for the sake of recreation. (to 
shake off the lethargy of the Pralaya sleep or the ennui of the solitude 
of Pralaya). This (act of creation) of God is His nature (without any 
motive). What motive can there be for one who has all His desires 
satisfied? —(Man. Up. I. 9.). 


To the same effect is the Smrti (Narayana Samhita): — 
qemnten eta warsradast F | 

qed HAAS AMT AAT ATLA 
QOTaea AAS WaT: et: | 

WAT srearereaayret: C2: feng creat Racers: 11 


The creation, etc., of Hari does not depend on any motive, He 
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does so out of sheer joy, as the drunkard dances through frenzy. He 
who is full of all bliss can have no motive whatsoever. When even the 
Muktas has got all their desires fulfilled through Him, what unfulfilled 
desire can there be in the case of the Lord who is the Self of the 
universe. 

But a man intoxicated with drink has no consciousness of 
what he is doing. Is the Lord also devoid of consciousness, like 
the drunkard? For then He would not be omniscient. We do not 
say so. All that we say is that man does play and become 
sportive, through the mere exuberance of spirit and sheer 
joyfulness of life; such is the case with Brahman. The Advaitins 
explain the words “as we see in ordinary life” by the well- 
known example of respiration that goes on even in deep sleep, 
and which is altogether involuntary and motiveless. This analogy 
however, is open to the objection that Lord is subject to deep 
sleep and loses consciousness, as man does. The example given 
by the Visistadvaitins is that of a prince who amuses himself 
without any motive, at the game of balls. This analogy, however, 
is open to the objection that playing at a game of balls is not 
altogether motiveless, for the prince gets some pleasure by the 
play. 


Adhikarana X. — The Lord is neither partial nor cruel. 


The author again raises an objection and then goes on to 
remove the doubt. The theory, that Brahman is the Creator, is 
open to the objection that the Lord is either partial or cruel; 
for He creates Devas and men, some of whom enjoy happiness 
and others suffer misery. This theory is, therefore, not a 
congruous one. But the texts say that the Lord is neither cruel 
nor partial. How can then such a Lord be the Creator? To this 
objection the author answers by the following sitra : — 


SUTRA II.1.34. 


Soreefuay j Ardara aM fe aetafer U2 17 134 Ut 
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arg Vaisamya, inequality, partiality. 7a Naighrnyena, 
cruelty. 4 Na, not. @Taeteate Sapeksatvat, because the creation 
depends upon the karma of creatures, because of having regard 


to karma : @at Tatha, so. f€ Hi, because. agtafa DarSsayati, the 
scripture declares. 


34. There exist no partiality and cruelty in the Lord, 
because the pleasure and pain, suffered by beings has 
regard to their karmas, and so also the scriptures 
declare. — 170. 


COMMENTARY. 


In Brahman as Creator, there exists no fault of partiality 
or cruelty. The difference of condition in which creatures are 
born, and the pleasure and pain which they suffer, depend on 
their own karmas, and the Lord creates the environment, in 
which the creatures are placed, with the strictest regard to 
such karma. The proof of this is the scripture itself. For in the 
Kausitaki Upanisad, III. 8, we find the following :— 


Wa wad ary aad enale dé aerarprade Way at arate 
a aieat cia qa 


For He makes him whom He wishes to lead up from these worlds 
do a good deed, according to the tendencies created by his past karmas, 
and the same makes hiin whom He wishes to lead down from these 
worlds, do a bad deed, according to bad tendencies generated by the 
past karmas. 


Note. —Every act of man is really done under the will of the 
Lord. A man can do a good or bad deed, only if the Lord so wills it. 
for He is the sole agent in this world. But this world of the Lord is not 
capricious and lawless. The man who has done good karmias in the 
past, gets further energy from the Lord to do better karmas in this 
life, and thus rise higher. It is in this way only that the Lord makes 
him whom He wishes to lead up from these worlds do a good deed. 
And so also the reverse. The wish of the Lord has always regard to the 
karmas of the Jiva. 
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Jivas get the condition of Devahood through the will of the 
Lord, similarly they get the condition of the denizens of hell 
through the same will of the Lord. The Lord is the operative 
cause of the suffering and the enjoyment of the Jivas. But this 
will of the Lord has always regard to the karma of the Jiva. 


SUTRA IL.1.35. 


a eaitasrnfafa eartfecarcs 2 11135 0 


4 Na, not. @4 Karma, karman, actions, acts of the Jivas. 
staat Avibhagat, because of non-distinction. 3fet Iti, thus 


aq Cet, if. A Na, not. 3tatferat Anaditvat, because of 
beginninglessness. 


35. (The theory of karma) cannot (explain the 
inequality and cruelty seen in this universe, because when 
the creation first started) there was no distinction (of souls 
and consequently) of karmas. This (objection however) 
is not valid, because there is no beginning of 
creation. —171. 


COMMENTARY. 


An objector may say your theory of karma only pushes 
the difficulty one step back. No doubt, it explains to some extent 
the inequalities and sufferings of Jivas in their present life. They 
may be the results of acts done in the past life. But since in the 
beginning of creation, there were no Jivas, nor were their acts, 
they must have been created with inequalities, in order to act 
differently. If they had been created all equal, there is no reason 
to hold that their acts would have been difrferent. The Sruti 
also says “the Being or the God (Sat) alone existed in the 
beginning, one only without a second” (Chandogya, VI. 1.). 
This shows that when the creation started, there was no karman 
or Jivas, distinguishable from Brahman. He alone existed, all 
in all. To this objection, raised in the first half of the Sutra, the 
next half gives the answer, by saying ‘this is not so, because of 
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the beginninglessness” The karmas and the Jivas are 
beginningless, just like Brahman, and this is the theory adopted 
by the author. Thus there is no fault, because every subsequent 
karma is motived by the tendencies generated by the past 
karmas. In Pralaya, the karmas, good or bad, done by the Jivas 
are not absolutely destroyed. The next kalpa is conditioned by 
the karmas of the past. So also in the Bhavisya Purana : — 


quaurarice faery: arreard GaanHurr | 
stfacar Haorge A fata: HIS 


The Lord Visnu makes the Jivas do good or bad deeds in 
accordance with their past karmas, nor is there any conflict in this 
position, because the karmas have no beginning. 


If you say that karmas being beginningless, the theory is 
tainted with the fault of regressus in infinitum, we say it is not 
so, because we find authority for it in reason also. The well- 
known case of the seed and the tree is in point. Is the seed first 
or the tree? Nor is it any objection that God being bound to 
create according to the karmas of the Souls, loses His 
independence. The Lord certainly is independent, but He is 
not capricious and whimsical. Had He created the world with 
perfect disregard to the karmas of the Jivas, He might have 
proved His omnipotence to some minds, but to the majority, 
His act would have appeared capricious and cruel. In fact, the 
authorities clearly show that the substance and karma and time 
are equally co-eternal with the Lord, and He creates the 
universe, with a full regard to all these three. It is not only the 
karma that conditions the universe, but the substance (or the 
matter stuff), and time are also important factors in creation. 
Of course, these three are subordinate to ISwara, but He never 
disregards their existence in His act of creation. The Lord is 
not partial or cruel, or wanting in omnipotence. In fact, the 
theory of karman and the beginninglesness of creation reconcile 
all the difficulties. You cannot say that this theory is open to the 
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same objection as the theory of specific creation. You cannot 
say it is the falling of the smuggiers unwittingly into the hands 
of the tax-collectors. 

Note. — Certain merchants, in order to evade customs duties, went 
by a roundabout way, to avoid the customs house. In the dark night, 
they missed their way, and after wandering for some time, they took 
shelter in a roadside house. In the morning, it was found that the 
house in which they had taken shelter, was the customs house which 
the traders were trying to avoid. Thus they had not only to pay the 
tax, but punished also for trying to cheat the customs. This maxim is 
called “Morning in the customs house.” 

Out theory is not open to this objection of “Morning in 
the customs house.” In order to avoid the imputation of cruelty 
and inequality to the Lord, we have explained the eternity of 
creation, and you cannot say that since the Lord is not bound 
to regard the karmas, because He is independent, His creating 
a world full of misery, simply to punish the souls for their 
karmas, brings you back to the same difficulty, which you were 
trying to avoid. The Lord, being perfectly independent, certainly 
could have created a world all full of joy, and with complete 
disregard to the karma of the Jivas. But then His actions, instead 
of being regulated by any law, would have been lawless, and it 
would not be a creditable attribute of the Lord. Therefore, His 
creation of a world with perfect regard to the karma of the 
Jivas, and to time and substance, does not detract from His 
omnipotence. But it rather shows forth His great wisdom and 
compassion. Though He can act against all the laws of matter, 
spirit and karma, yet He is not doing so, and His making the 
Jivas act in accordance with the tendencies generated by their 
beginningless karma, is a matter for His glory, and not an 
instance of His partiality. 
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Adhikarana XI. —The grace of the Lord ts not 

partiality. 

In the previous Sitras, it has been shown that Brahman is 
neither partial nor cruel. Now is taken up the question, whether 
the Lord by showing special grace to his devotees, is not open 
to the objection of partiality. It is a fact, that the Lord shows 
“partiality,” to His devotees, for He specially protects them 
and specifically fulfills their desires. The doubt therefore 
arises: —Is not this special protection of His devotees and this 
fulfilling of their want, a mark of partiality in the Lord? He will 
protect His devotee from the mouth of the lion, but He will 
allow ordinary men to be devoured by the beast. This objection 
the author answers by saying that it is not so. 


SUTRA IL.1.36. 
SATA ASATSTIAA SF 12 11 136 


saueid Upa-padyate, it is proved to exist, it is reasonable 
that it should be so. @ Ca, and. Saetsaa Upalabhyate, is found 
(in the scripture.) @ Ca, and. 


36. Such partiality to His devotees is reasonable 
in the Lord, and is_ observed also in_ the 
scriptures. —172. 


COMMENTARY. 


The special grace shown by the Lord to His devotees is no 
doubt “partiality,” but the Lord, the kind lover of His devotees, 
has such “partiality,” and it is reasonable that it should be so. 
It is the natural, inherent power of the Lord, to show forth His 
grace on those who have Bhakti, and devotion for Him. This 
special grace is not an arbitrary functioning of the Lord’s will, 
but it also has regard to the factor of bhakti or devotion in the 
Jiva on whom such special grace is shown. Nor does this 
conflict with the statement that the Lord is free from partiality. 
For this sort of “partiality,” to His devotees, instead of being a 
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fault in the Lord, has been praised in the scriptures as adding 
to His glory. For the scripture says that this is the highest jewel 
among the perfections of the Lord, this grace on His devotees. 
If the Lord had not this quality of showing special grace, then 
all His other attributes, however great, would not have been 
attractive to mankind, and would not have evoked devotion and 
love towards Him. This shows the reasonableness of the 
existence of this “partiality,” in the Lord. 


Not only is this reasonable, but the revelation and the 
tradition also declare it :— 


ATTA UAT CRAY FT AIM A AAT HAT) AAT Guia VA 
PRATT street faquyat ay CAML U3 


This Self cannot be gained by dissertations (devoid of 
devotion), nor by mere keen intellect, nor by much hearing. It 
is gained only by him whom the Self chooses. to him this Self 
reveals His form. —(Mundaka, III. II. 3). 


aot wet Freep Tensiafayrera | 
frat fe iPatscardng aaa fire: 11 


Of these, the wise, constantly harmonised, worshipping 
the one, is the best; I am supremely dear to the wise, and he is 
dear to me. —(Gita, VII. 17.) 


AAS Aasyagy aA gearhead a fra: | 
B athet FAT eT Af a Ay ATTRA 
The same am J to all beings; there is none hateful to Me nor 


dear. They verily who worship Me with devotion, they are in Me, and 
I also in them. —(Gita, 1X.29.) 


AAT VAT TAY WAA ANAT AUT | 
Aa A ater: Mae afar ea: 
Even if the most sinful worship Me, with undivided heart, he 


too must be accounted righteous, for he hath complete faith in 
Me. —(Gita, IX.30.) 
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fard safe eater starorha Proreote | 
mites ONE A A sA: WoTvate 


Speedily he becometh virtuous (his sins being all destroyed) and 
desists from his evil ways, and attains to eternal peace. O Kaunteya, 
know thou for certain, that My devotee perisheth never. — (Gita, [X.31.) 


SUTRA II.1.37. 
aaetaqays 2 11137 1 


wad Sarva, all. af Dharma, attributes, qualities. saa7: 
Upapatteh, because of the reasonableness, because of being 
proved. @ Ca, and. 


37. And because it is proved that all attributes are 
present in Brahman, however conflicting they may be 
with each other, therefore He is just to all, and 
“partial” to His devotee. —173. 


COMMENTARY. 


It has been proved above, that in the supreme Lord, whose 
essential nature is inconceivable, there exist all attributes and 
qualities, whether harmonious in themselves or self- 
contradictory. It follows that along with His perfect justice and 
equality, He has this attribute of showing favour and partiality 
to His devotees. The wise, therefore, do not find any greater 
difficulty in reconciling the existence of these two heterogenous 
attributes in Him, than in any other similar pair of attributes 
which are opposite to each other, and which still exist in him. 
For example, He is essentially all-knowledge, and yet possessing 
knowledge; He is essentially formless and colourless, and yet 
possessing the most ravishing form that enchants the heart of 
His devotees; similarly though He is perfectly just and equal 
to all, yet he does show favour and special grace to His devotees. 
Not only the pair of opposites exist in Him, but all harmonious 
attributes also are to be found in him; such as He is forgiving, 
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kind, compassionate and merciful to all. The Smrti also says to 
the same effect (KtUrma Pirana) : — 


tadanng Tar faeagreat shred | 
aaa erat: aA Aarerat Hest tl 


“The Lord is described as possessing self-contradictory 
and opposite attributes, because He has supreme power. Though 
He has these attributes, yet no evil or false hood should ever be 
attributed to Him. On the contrary, all these conflicting 
attributes should be reconciled with each other so far as 
possible. 


Thus it has been proved that the Lord though equal to all 
is yet the friend of His devotees. 


Here ends the first Pada of the second Adhyaya of the 
Vedanta Sitras and the Govinda Bhasya. 


SECOND ADHYAYA. 
SECOND PADA. 


POT A a: Aree Ahwanvears | 

fecarqarattn faa peoTntereact Sere I 

I salute Vyasa, called also Krsna, the island-born, who 
has removed with the sharp edge of the sword of his reason, 
the thorny bushes of the heterodox systems, like the Sankhya 


and the rest, and who has thus made this world a plain ground 
for the Lord Krsna to play upon. 


Note. —The Sankhya author Kapila, as well as the Buddhists and 
Jainas, maintains that the world is without any God. Kapila says that 
the world orginates from matter (Pradhana.) The Buddhists maintain 
that atoms are the cause of creation. The Jainas hold the same view. A 
class of Buddhists holds the view that the whole world is void, while 
all three are united in the view that there is no Creator of the world in 
the sense of a conscious and intelligent being Philosophers like Kanada 
(the Author of VaiSesika Sitras) and Patafijali appear to have admitted 
the existence of a God, but practically they are as atheistic in their 
tendencies as the Sankhyas and the rest, because they do not admit the 
God as taught in the Vedas. Vyasa, seeing this world full with the 
thorns of the false philosophies of Kapila and the rest. and finding it 
impossible that the Lord should tread this earth with His soft feet and 
be not pierced with the thorns, prepared the way for His coming, by 
cutting away these wild growths, with the sword of his sharp reasoning. 
The Lord Krsna manifested Himself, after the world was prepared 
for His coming, by the Vedanta teaching of Vyasa. 


In the first pada of the second Adhyaya, the author has 
answered the objections raised by his opponents to the system 
propounded in his sitras. He had been on the defensive in the 
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last chapter. Now he takes up an aggressive attitude, and attacks 
the position of his opponents and refutes their systems by 
proving the uncritical and unphilosohical nature of their 
doctrines. This was necessary in order to protect the weak- 
minded from going astray, and from abandoning the ancient 
highway of the Vedas, and from being attracted by the fallacious 
arguments of these plausible systems, and wandering in the 
pleasant labyrinths of these philosophers, and thus losing their 
way and getting destroyed. The author first takes up the Sankhya 
system and refutes it. 


The Sankhya professor Kapila has made a collection of 
sittras in which he has enumerated various tattvas or primeval 
principles or elements of creation. According to him, Prakrti 
is the name given to the original root of matter, and it is 
defined by him as the state of equilibrium of the three attributes 
of matter, namely, Sattva or rhythm, Rajas or activity, and 
Tamas or inertia. From the Prakrti comes out Mahat, the Great 
Principle, from Mahat proceeds Ahankara, from Ahankara the 
five Tanmatras, the two sorts of senses (the cognitive senses 
and the senses of action) and the gross elements. Thus the 
twenty-four tattvas are Prakrtik, namely, (1) Mahat, (2) 
Ahankara, (3) to (7) the five subtle elements called the 
Tanmatras, the Tanmatra of sound, of touch, of colour, of taste 
and of smell, (8) to (18) the five Jiana-indriyas and the five 
Karma-indriyas and Manas. The Jiiana-indriyas are the senses 
of hearing, touch, seeing, tasting and smelling; the Karma- 
indriyas are organ of speech, the hands, the feet, the generative 
and the excretive organs, (19) to (24) the five elements (ether 
or akasa, air or vayu, fire or agni, water or apas and earth or 
prthivi). Added to these twenty-four is the class of Spirits or 
Purusas or Egos. This constitutes the twenty-five tattvas or 
classes of the Sankhyas. The three primeval qualities —Sattva, 
Rajas and Tamas when in equilibrium constitute Prakrti. The 
essential nature of Sattva is joy, of Rajas, pain and of ‘Tamas, 
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delusion. As the world is the effect of these three qualities, we 
find in it joy, pain and inertness. The same object may possess 
all these three gunas, at one and the same time, with regard to 
different persons looking at it, and to the same person at 
different times. As a beautiful girl is an object of joy to the 
accepted lover, an object of pain to the rejected rival and an 
object of indifference to an ascetic; or as a wife, when in good 
humour, is a source of joy; when in anger, a source of pain, 
and when away from her husband, a source of delusion. Such 
is this would ful! of joy, pain and delusion. 


It has been mentioned above, that the senses are of two 
sorts. Ten of them are external, one is an inner sensory called 
also Manas; thus altogether there are eleven senses. The Prakrti 
is eternal and all-pervading. It is the root or the primeval cause, 
and no further cause of it need be enquired into, as we find in 
Sitras |. 67 of the Sankhyas. 

Ae Aeranayet ATL 

Since the root has no root, the root (of all) is root-less, (that is to 
say, there is no other cause of Prakrti, because there would be a regressus 
in inflinitum if we were to suppose another cause, by parity of reasoning, 
would require another cause, and so on without end.) 

It is not limited and is the material cause of all. It is all- 
pervading as asserted in Sutra VI. 36 of the same. 


Pant Hraagria fasta | 
She,Prakrti, is all-pervading,because here products are seen 
everywhere. 


Karika (3) says : — 


qeuafertantetearen: wanfatercnear: aa | 
Ursvtentd fact, 7 wafert fafa: Gee: 0 
The Mula Prakrti or the Root-matter is not produced. The Great 


Principle (Mahat) along with Ahankara and the fiveTanmatras make a 
group of seven, which are both producer and the produced. Sixteen are 
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the produced only (the eleven senses and the five elements); and the 
Spirit or the Egos are neither the producer not the produced. 

To sum up, out of the twenty-five tattvas of the Sankhyas, 
Mila Prakrti is never produced, though producer of everything 
else. Its opposite, the Purusa or the ego, is also eternal and 
never produced. But it produces also nothing, because it is 
changeless. Between these two poles of Spirit and Matter, lie 
the twenty-three other tattvs seven of which are both producers 
and produced, the remaining sixteen being produced only. 


This Prakrti, eternally producing everything, herself 
insentient, but the cause of the enjoyment and liberation of 
innumerable sentient beings, and though super-sensuous and 
incognisable by any perceptive means, is yet to be inferred by 
her effects. Though one, she has many heterogenous attributes, 
and through her power of modification, she produces this 
wonderful world, beginning with Mahat and the rest; and thus 
she is the operative and the material cause of the universe. 
Purusa, on the other hand, is attributeless, all-pervading 
consciousness, and separate for every separate body, is to be 
inferred from the existence of this organised life, because no 
organised life can exist, but for the sake of something else. As 
is to be found in Sittra I. 66 :— 

PIAA aca THA | 

(The existence) of Soul (is inferred) from the fact that the 
combination (of the principles of Prakrti into their various effects) is 
for the sake of another (than unintelligent Prakrti or any of its similarly 
unintelligent products). “But the application of the argument in this 
particular case is as follows :— 

(1) The thing in question, vwiz., Prakrti, the Great one,’ and the 
rest (of the aggretes of the unintelligent) has, as its fruit (or 
end), the (mundane) experiences and the (eventual) libration 
of some other than itself: — 


(2) Because it is a combination; and 
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(3) (Every combination), as a couch or a seat, or the like, (is for 
another’s use, not for its own, and its several component 
parts render no mutual service.) 


Since Purusa is free from all action and modification, 
neither produced by anything, it follows that it is agentless and 
without enjoyment Suffering and enjoyment, as well as agency, 
belong to Prakrti and not Purusa. But the man mistakes the 
Purusa as agent or enjoyer through illusion. When Prakrti and 
Purusa come together, their very juxtaposition produces an 
interchange of attributes among each other; namely, 
consciousness appears in matter, and agency and enjoyment 
in spirit. This is Adhydsa or super-imposition, or falsely 
attributing the qualities of the one to the other. Nature is really 
unconscious, but the vicinity of Spirit makes it appear as if 
conscious. On the other hand, the Spirit is neither the agent 
nor the enjoyer, but the vicinity of matter causes it to look as if 
it was so. From this want of discrimination, arises all the 
suffereing of the soul, while liberation consists in realising this 
difference. 


The person who has become indifferent to Prakrti has 
attained Moksa. Such in short is the thoery of the Sankhyas. In 
this system the means of the right knowledge (Pramana) are 
three. namely : —sensuous perception, inference and testimony, 
as is to be found in Sutra I. —88. 

faferet warat | afecegt aatrentfraatatg: 1} 

Proof is of three kinds : there is no establishment of more, because 
if these be established then all (that is true) can be established (by one 
or other of these three proofs, wz., ‘sense (pratyaksa), ‘the recognition 
of signs’ (anumana) and ‘testimony’ (Sabda), to the exclusion of 


‘comparision’ which is reckoned in the Nyaya as a specially distinct 
source of knowledge, etc.) 


As regards Pratyaksa or sensuous perception and testimony 
we have not much difference with the Sankhyas, because these 
two things deal with accomplished objects. Our difference with 
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them is as regards certain inferences which they have drawn. 
By a certain mode of reasoning, they have deduced the 
conclusion that Pradhana is the cause of the universe; it is the 
reasoning which is fallacious. If we can refute their arguments 
about Pradhdana being the cause of the universe, we practically 
refute their whole philosophy, because this is the central point 
of their system. Their argument regarding this is contained in 
three Sutras, namely, 1. 130, 131 and 132. 


Uftarond | 


130. — Because of their measure, (whici. is a limited one, Mind 
and the rest are products; whereas the only two that are uncaused, 
viz., Prakrti and Soul are unlimited). 


Aqaid 
131.—Because they conform (to Pradhana.) Mind and the rest 
are products, “because they will (follow) and correspond with Pradhana, 
i. e., because the Qualities of Pradhana are seen in all things:” and it 


is a maxim that which is the effect is derived from the cause, and 
implies the cause.) 


VWinayvete i 


132.—And, finally, because it is through the power (of the cause 
alone, that the product can do aught, as a chain restrains an elephant 
only by the force of the iron that it is made of.) 

(Doubt): —Now arises the doubt, Is Pradhana both the 
Operative and the material cause of the universe, or not? 


The Parva paksin says : — Pradhana is the operative as well 
as the material cause of the universe, because the world consists 
of three attributes of Sattva, Rajas and Tamas, and so we infer 
that the primal cause also must have in it these three attributes. 
For nothing can be in the effect which is not in the cause. As 
we see in the case of jars, etc., that their material cause is clay 
which belongs to the same category as the jar. Moreover, inert 
objects can become agents, for we use active verbs in connection 
with such objects. Such as “the tree brings forth fruits, ” “the 
water is moving.” Therefore, Pradhana alone is the material 


II Adhyaya, II Pada, I Adhikarana, Siu 1] 389 


cause of the universe and creator of it as well. 


(Siddhanta):—To this view the author replies by the 
following Sitra. 


SUTRA II.2.1. 


CHUA ST AAT A 2 1217 10 


tat Racana, construction. arya: Anupapatteh, on 
account of the impossibility. @ Ca, and. 7 Na, not. Sarr, 
Anumdanam, the Inferred One, namely, Pradhaina whose 
existence we infer from the existence of the world. 


1. The Inferred One (Pradhana) is not the cause 
of the world, because it is impossible for her to have 
created the universe (since she is unintelligent). — 174. 


COMMENTARY. 


Pradhana is called ‘Anumanam’ or the Inferred One, 
because her existence is purely hypothetical. (Just as the 
ether of the modern scientists is anentity postulated merely to 
explain certain phenomena, such as those of light, magnetism, 
etc., so Pradhana is postulated by the Sankhyas in order to 
explain in the cause of the universe.) This hypothetical Pradhana 
is neither the material nor the operative cause of the world. 
The world shows wonderful construction and design, and it 1s 
impossible for unintelligent matter, to have produced this 
wonderful universe, without the directive action of an intelligent 
agent. No one has ever seen a beautiful palace constructed by 
the fortuitous coming together of bricks, mortar, etc., without 
the active co-operation of intelligent agents, like the architects, 
masons, and the rest. The word ‘and’ in the Sittra is employed 
in order to indicate by implication, that the argument based 
upon Anvay (undistributed middle) has no proving force. 

Note. ~The argument based upon Anvaya is a sort of fallacy. For 
example, to infer that all cows must be white, because whiteness is 
present (Anvaya) in some cows. Whiteness is merely an accidental 


390 The Veddnta-Sttras 


attribute. Whiteness is not the cause of the class-characteristic of cows. 


Physical objecis like flowers, beautiful jars, etc., no doubt, 
have the presence in them of the quality of producing pleasure. 
But the feeling of pleasure is altogether an internal feeling, 
and we cannot say that flowers and pots have the nature of 
pleasure in them, though they excite pleasure in man. Pleasure 
is altogether an attribute of the soul and not of matter. So 
Matter cannot be said to have the quality of joy, or delusion, 
etc. 


Note. — For a fuller discussion of the this point see Vedanta Sitras, 
Ramanuja, S.B.E., Vol. XLVIII, page 484. 


SUTRA II.2.2. 


Wats 212120 


Wau: Pravrtteh, because of the activity. @ Ca, and. It has 
the force of “only” here. 


2. And because the inert matter becomes active, only 
when there is the directive action of intelligence in 
it.—175. 


COMMENTARY. 


The phrase “of the inert matter, when an intelligent entity 
is a directing energy” must be supplied in the Sitra to complete 
the sense. The activity, properly speaking, aught therefore to 
the attributed to the directive intelligence, rather than to the 
inert matter. That which sets matter into motion is the real agent. 
We do not say that the chariot moves of itself, but that the 
charioteer is the real mover of the carriage by directing the 
movements of the horse. Therefore, the phrases like the “tree 
brings forth fruits,” really mean that the Inner Guide, the 
Supreme Lord directs the activity of the tree, and makes it 
bring forth the fruits. The fruit, therefore, is really produced 
by the Lord, through the instrumentality of the tree. This we 
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learn from the scripture, describing the Inner Ruler (see 
Brhadaranyaka Upanisad. II. 7, 3 to 23.) This will become 
clearer further on. 


The force of and in the Sutra is that of only. “I do” can be 
asserted only by an intelligent Self. Every activity is seen as 
the result of an intelligent agent. Inert matter therefore has no 
agency. To put it in other words, matter or Pradhana has no 
self-initiated activity of its own. 


It you say that it is possible for the world to have been 
created by the mere coming together of Spirit and Matter, or 
Purusa and Prakrti, and by the mutual superimposition of the 
attributes of the one on those of the other, then we ask the 
following question. What is the cause of this superimposition, 
which takes place by the mere coming together of Spirit and 
Matter? Does it inhere as a substance in them or is it a 
modification of Spirit and Matter? It cannot be the first, for in 
that case the liberated souls would also have this 


superimposition, for it is one of the innate qualities of Spirit. ‘ 


Nor can it be the latter, for if supe imposition be the modification 
of Prakrti, then it itself being an effect, cannot be the cause of 
its own self. The question therefore remains, what is the cause 
of this Adhy4sa or superimposition. Nor can it be a modification 
of Spirit, for according to. your system, Spirit is changeless. 


An objector says, the milk by its own inherent quality is 
changed into curd; or the water falling from the clouds though 
having one taste becomes bitter, sweet, acid, etc., according to 
the fruit in which it enters, whether it be that of a mango or or 
a toddy or of Nim, etc. Similarly Pradhana also, though 
homogeneous like water, becomes modified into different kinds, 
according as it comes in contact with the different karmas of 
the jivas. The differences in the bodies and environments, etc., 
of souls are the effects of the past karmas of these brings. To 
this the author replies by the following Sitra. 


- 
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SUTRA II.2.3. 


WAS SA TAT 12 1213 0 


Wad Payas, milk. 3 Ambu, water. @q_ Vat, like. Ba Cet, 
if. @t Tatra, there. 31f& Api, also. 

3. If it be said that Pradhana of herself modifies 
into her various products, like milk or water, without 
the guidance of any intelligence, we reply, there also 
the intelligence guides the change. —176. 

COMMENTARY. 

Even in the case of the change of pure water into different 
saps and juices, or the change of pure milk into curd, it is the 
directive action of intelligence that produces the change. And 
this we infer from the example of chariot, etc. We may not see 
the intelligent driver of the chariot, but we infer his existence 
from the motion of the car; similarly, though we may not see 
the intelligence working in the tree or the milk, we can infer 
its existence from these changes. Nor is this a question of 
inference only, but we have the sacred authority of the scripture 
as well. (See the Antaryamin Brahmana of the Br. Upanisad). 


SUTRA II.2.4. 
eatrtnrrattaayarta ata 12 12 14 0 


watettes Vyatireka, in the absence of anything else, different. 
arraftad: Anavasthiteh, because of the non-existence, because 
of the non-necessity. @ Ca, and, also. sraatcatd Anapeksattvat, 
because of the independence. 

4. As before creation there existed no other cause 
except Pradhana, so there would be no necessity of any 
other cause than the Pradhana herself to produce her 
changes. — 177. 
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COMMENTARY. 


The force of ‘ca’ in the Sutra is that of also. There is this 
additional reason also to be adduced against the Sankhya theory. 
According to it Pradhana independently can produce the whole 
creation. Before the beginning of creation, there existed no 
other cause than Pradhana. Nor was there any necessity for 
the existence of any other cause, for all the changes which 
Pradhana undergoes are self-initiated. There is no mover or 
stopper of the motion of Pradhdna except the Pradhana herself. 
This theory of the Sankhyas is, however, to be given up because 
the true theory is that it is the presence of Purusa that starts the 
changes in Pradhana. Thus even according to Sankhya theory 
Pradhana herself is not the sole creator. but in some mysterious 
way the proximity of Purusa initiates the change. This goes 
against the theory that the pure inert matter or Pradhana this 
producer of change. The Sankhyas, therefore, cannot 
consistently say that Pradhana of herself produces all changes 
without any extraneous help. The theory of proximity is open 
also to objection. If the proximity causes the change, the Purus 
a is always in proximity with Prakrti, and in the state of pralaya 
also this proximity cannot be broken. The result would be that 
creation would start even during pralaya. The Sankhya may 
say the karmas of the jivas being dormant in pralaya, no creation 
can start then. To this we reply, what is there to prevent the 
awakening of karmas in pralaya. Thus the theory of the 
Sankhyas is self-contradictory. 


Says the Sankhya philosopher “we see that grass, creepers, 
leaves, etc., transform themselves, through their inherent 
nature, into milk, without the help of any other cause. Similarly, 
Pradhana also transforms herself into Mahat, etc., without the 
guidance of an intelligent principle.” To this the author replies 
by the following Sutra. 


SUTRA 1.2.5. 
STS MATS A PONSA 2 1215.0 
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3taa Anyatra, elsewhere, namely, elsewhere than in cows. 
aTurata, Abhavat, because of the absence. @ Ca, and, only. 4 
Na, not. gumfeadq Trna-adi-vat, like grass, etc. 


5. It is not like the transformation of grass, etc., (into 
milk, when eaten by a cow) because there is absence of 
such transformation in another place (namely, when eaten 
by a bull). —178. 


COMMENTARY. 


The word ‘ca’, and, has the force of only. This argument 
of the Sankhyas is not sound. Because it is not natural for the 
grass to always transform itself into milk when eaten by an 
animal. It is only when a female animal eats it that it is so 
transformed. When eaten by a male animal no such change is 
visible. If it was natural for the grass to always change itself 
into milk, irrespective of the locality or the person absorbing 
it, then we shall see grass changing into milk even when lying 
at a quadrangle of a street. But we do not see any such change. 
Therefore, it is not the natural quality of the grass to change 
itself into milk, but it is only when it comes in relation with a 
particular animal, that it is so changed. And here also it is the 
will of the Supreme Lord that brings about the change, not 
because an animal has eaten it. 


It has been proved that Pradhana being inert has no self- 
initiated activity of her own. But even if we admit for argument’s 
sake, that she has such an activity, it will not help much the 
cause of the Sankhyas. The author shows this in the next sutra. 


SUTRA II.2.6. 


SAAT SAAT ATATS M2 12 16 Ul 


anqmmsft, Abhy-upagamepi, even if it accepted. ate, 
Artha,-purpose. 3tHratd, Abhavat, because of the absence. 


6.—Even if it be accepted that Pradhana has self- 
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initiated activity, yet it is a useless theory, because it 
serves no purpose. —179. 


COMMENTARY. 


The word “not” is understood in this and the subsequent 
three sutras. The theory of the Sankhya is that Pradhana is 
moved to activity in order to cause experience and liberation 
of the jiva. Her object is that the jiva after enjoying her, and 
finding her full of evil, should become indifferent to her, and 
thus attain liberation, which consists in such indifference. The 
activity of Pradhana is purely altruistic, with the object of giving 
experience and joy to the soul. She has no purpose of her own 
to be served by her activity. In the Sankhya Sutra, III. 58, it is 
thus stated :— 


Wage: Ure Tae seam aN gos HS HATA II 

Pradhana creates for the sake of another, and though it be 
spontaneous — for she is not the enjoyer —just like a camel that carries 
the saffron for the sake of his master and not for himself. Sankhyas 
believe that the jiva is actionless though the experiencer. They say that 
the jiva can be a non-agent and yet experience the fruit of activity, just 
like a person who may not cook food himself yet all the same eat it 
when cooked by another. 


For such an activity of Prakrti is not a reasonable 
proposition to be accepted. It serves no purpose, even if such 
an activity be accepted. For what is the aim of such activity? It 
is either to produce experience in the jiva, by showing him the 
various sides of Prakrti, or to produce liberation of the Purusa, 
by making him indifferent to her charms. The first object, 
namely, to produce experience in the jiva, cannot be the result 
of any activity of Prakrti. for it is admitted that before there 
was any such activity in Prakrti, the Purusa existed as a mere 
intelligence, actionless, changeless, self-satisfied. Why should 
such a Purusa, go out of his bliss of isolation, to see the 
enchanting play of Prakrti? Merely because the Prakrti is active, 
is no reason for holding that Purusa must undergo the change 
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in the shape of looking at her. It, therefore, follows that the 
activity of Prakrti cannot be the cause of the experience of the 
Purusa. Nor can such activity be the cause of liberation of the 
Purusa, because before such activity, the Purusa was already 
in a state of liberation. Why should the Prakrti make herself 
active in order to produce the liberation of the Purusa, when it 
was already liberated? 


If it be said that wherever the Prakrti is active it is bound 
to produce some change in the consciousness of Purusa, for it 
is in proximity with Prakrti, and thus the mere activity of Prakrti 
is the cause of experience of the Purusa, then we say that your 
proposition is rather too large. Merely because a soul is in 
proximity with matter, is no reason why it should be affected 
by the activity of such matter; for then even the muKta souls 
would also be affected by such activity, and fall into bondage 
again, since matter is all-pervading, and the proximity of spirit 
and matter is eternal and impossible of removal. 


The Sankhyas say that if the Prakrti is not active by her 
own inherent power, then we have another theory to propound. 
The correlation between spirit and matter, is like that of a blind 
and a lame. One has no power of motion, the other has no 
power of vision. The spirit is lame and is void of all power of 
motion. Prakrti is blind, though possessing all power to move. 
Each by himself is incapable of achieving any result. But when 
the lame (spirit) comes in contact with the blind (but moving 
matter), it makes this blind matter become active and directs 
all her movements. Or to take another illustration, as a magnet 
itself without motion, can set in motion the iron in its proximity, 
so the spirit, itself motionless and changeless, sets in motion 
Prakrti, when both come in contact with each other. Thus this 
reflection of spirit in matter, makes the matter appear intelligent, 
and sets in motion her creative activity. To this theory of the 
Sankhyas, the author replies by the following Sutra : — 
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SUTRA II.2.7. 


qearnatate eet aes 2 1217 0 


Wee Purusa, man. 37 Asma, stone, magnetic stone. Aq 
Vat, like. gfet Iti, thus. MaCet, if. aarsf Tathapi, so also. 


7. If it be said that Prakrti creates like the lame 
man directing the blind, or like the magnet moving 
the iron, even then the theory is open to 
objection. — 180. 


COMMENTARY. 


The insentient matter has no power of self-initiated activity, 
and the instances of the lame man guiding the blind, or the 
magnet moving the iron, do not remove the difficulty. The 
inability of the Pradhana to act independently remains the same. 
The lame man, though incapable of walking, yet possesses the 
power of seeing the road and of guiding another, etc. Similarly, 
a blind man, though incapable of seeing, has the capacity of 
understanding those instructions and acting upon them. In the 
case of the magnet and the iron there is the bringing of the 
magnet in the proximity of the iron. But the soul is ever 
actionless, without any attributes, and incapable of any such 
change. If it be said that the soul undergoes no change, but its 
mere proximity produces the change in Prakrti, then the soul 
being always near to the Pradhana, it would follow that creation 
also would be eternal, and there would never be any 
emancipation for the soul. Moreover, the lame and the blind 
are both conscious entities, and the iron and the magnet are 
both insentient matter, and consequently the instances given 
are not to the point. 


The Sankhyas hold that the creation depends upon the 
superiority and inferiority of the gunas, and the world results 
from a certain relation between principle and subordinate 
entities, as consequence of such difference of gunas. This view 
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is refuted by the author in the next sutra. 
SUTRA II.2.8. 


SATA IST 2 1218 


aifeet Angittva, the relation of being the principal. 3™ja77: 
Anupapatteh, on account of the impossibility and 
unreasonableness. @ Ca, and. 


8. It is impossible that any one of the gunas may 
be the principal in the state of Pralaya and hence the 
world would not originate. —181. 


COMMENTARY. 


Pradhana has been defined to be the equilibrium of the 
three gunas, Sattva, Rajas and Tamas. In the state of Pradhana, 
no guna is superior or inferior to the other. Every one of them 
is equal to the other, and consequently the relation of subordinate 
and principal could not exist then. Nor can you say that Iswara 
or Kala (Lord or Time) brings about the disturbance in the 
equilibrium, and this makes some gunas superior to the other, 
because you Sankhyas do not admit the existence of the Lord, 
nor do you hold Time to have any separate existence of its own. 
Thus Kapila, is Sutras I. 92 and I. 93, asserts that the existence 
of God cannot be proved, and the world is not created by any 
intelligent being : — 


sarhteg: | 


It is not proved that there is a God. I. 92. 


WMA GAT ARTA A are PARE: | 
SHAMS AA Hlcay ll 
And further it is not proved that He exists, because whoever exists, 
must be either free or bound, and of free and bound, He can be 
neither the one nor the other. Because either way He would be 
inefficient. Since, if He were free, He would have no desires which as 
compulsory motives would instigate Him to create, and if He were 
bound, He would be under delusion. He must be on either alternative 
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unequal to the creation, etc., of this world. I. 93. 


In sutra II. i2, the Sankhya denies the separate existence 
of Time. 


feaqnrerearcnrgenfesz: 1 
Space and time arise from the ether. 


Nor can it be said that the soul is the creator, because 
according to your theory, the very nature of the soul is perfect 
indifference to every thing. SitraI. 163. the Purusas therefore, 
being perfect Udasins, have no interest to bring about the 
breaking of the equipoise of the Prakrti and making one guna 
superior to the other. hence the creation is not caused by the 
relative superiority and inferiority of the gunas. Moreover, 
admitting that in every successive creation and in Pralaya, the 
gunas will always be unequal in their force, but in the first 
creation there will be nothing to bring about this inequality. In 
other words that admitting for argument’s sake, that there is 
inequality among the gunas in the ordinary state of creation 
and may have come about without any reason, it would follow 
that in Pralaya also the inequality will be brought about without 
any reason, and then Pralaya would be no Pralaya. For creation 
would start up then also. And if inequlity can be brought about 
without any cause, it may also follow that in the beginning it 
may be not also brought about without any cause. 


But, says, the Sankhya, we must infer that the gunas are of 
various nature and of wonderful attributes, because we see their 
effect in this world and therefore the objections raised by you 
do not apply. To this the author replies by the following sitra. 


SUTRA II.2.9. 


Sarat a ATH TTL N2 1219: 


ara Anyatha, otherwise. 3tfirdt Anumitau, in case of 
inference. @ Ca, and. # Jiia, intelligence. yiftw Sakti, power. 
feral Viyogat, because of being destitute of. 
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9. Even if it be inferred otherwise, yet the Pradhana cannot 
create, because it does not possess the power of being a 
conscious entity. — 182. 

COMMENTARY. 


Even if it be admitted as an inference that the gunas must 
have different attributes and mysterious powers, still it does 
not answer the difficulty raised by us. Pradhana being supposed 
to be insentient, has not the power of self-conciousness. Being 
thus destitute of it, it has not the idea of any plan or design. It 
cannot Say, as an intelligent entity would say, “let me create the 
world in such and such a way.” Creation never proceeds from 
dead matter, not over shadowed by intelligence. (No more than 
a house can be built by mere bricks and mortar without the 
supervision and active agency of the architect and masons.) 
Without the directive action of intelligence, the gunas, however 
wonderful in their powers and attributes, can not of themselves 
create the universe. 


The author concludes this portion by the following sitra. 
SUTRA II.2.10. 


faufaererrepearea sre 2 12.110 0 


feufaeerd Vipratisedhat, because of contradiction. @ Ca, 


and 3ataastay Asamajijasam, objectionable, not harmonius : 
untenable. 


10. Because (the theory of the Sankhyas is full) of 
internal contradictions, hence (it not being a consistent 
theory) is untenable. — 183. 

COMMENTARY. 


There are internal contradictions in this philosophy 
propounded by Kapila, hence it is inconsistent and untenable 
and should be rejected by those who desire the highest good. 
For example, it holds that Prakrti is active for the sake of Purus 
a alone, who is the experiencer, the seer, the supervising agent. 


\ 
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It holds the soul to be something different from all bodies and 
vehicles. Thus in I. 139, it declares :— 


shfeeataken: FArT 1 1139 


“Soul is something else than the body, etc.” —1.139. 


Peta a. 4 1140 0 


Nature is a compound and a combination because that which is 
combined is for the sake of the other. —1.140. 

Thus in these two sitras, the Spirit and Matter are 
contrasted. The Spirit is single, indivisible and non-material, 
the Matter is composite and divisible, and exist only for the 
sake of the soul. But later on, this very soul is defined to be as 
actionless, changeless, attributeless, devoid of all agency, fruition 
and sentiency. It is said to be a pure isolation. In one place it 
says that Jadah or matter is non-luminous and luminosity belongs 
to the soul. But in the next siitra it contradicts itself when it 
says “the soul has not intelligence for its attribute” Thus 
intelligence belongs neither to the soul nor to the matter. 


Note. —We give below the original Sankhya sitras to understand 
this passage properly :— 


Pryonfeferretareg 1 1147 


And Soul is something else than the body, etc., because there is 
(in Soul) the reverse of the three Qualities, etc. (because they are not 
seen in it.)—J.141. 


atfersarareate 1 1142 t 


And Soul is not material because of its superintendence over 
Nature. (For a Superintendent is an intelligent being, and Nature is 
unintelligent). — 1.142. 


PAHS: 1143 


And Soul is not material because of its being the 
experiencer. —1.143. 


macared Ward: 1111144 11 


It is for Soul and not for Nature, because the exertions are with a 
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view to isolation from all qualities , a condition to which Soul is 
competent, but Nature not. —1.144. 


SWAIN WRIST: 117: 1145 


Since light does not pertain to the unintelligent, light, which 
must pertain to something or other, is the essence of the Soul which, 
self-manifesting, manifests whatever else is manifest. —I.145. 


Frforard a Faqerat 11146 


It (Soul) has not Intelligence as its attribute, because it is without 
quality. 146. 


The Sankhyas are further inconsistent inasmuch as that in 
one place they say that it is Soul that undergoes bondage, owing 
to its want of discrimination, and that it attains release when it 
discriminates between the gunas and itself, while at another 

place it says that bondage and release belong to the gunas and 
» not to the Soul, which is eternally free. As in Sitras IJ. 71 & 
172. 


| Feadalt etait qeeeafactargd | Wepre, Ta aL, 
TAAL 
Bondage and Liberation do not belong actually to Soul, and 
would not even appear to be but for non-discrimination. But in reality, 


the aforesaid Bondage and Liberation belong to Nature alone : —so he 
asserts. — 71. 


It really belongs to nature, through consociation, —like a beast, 
i. e., through her being hampered by the habits, etc., which are the 
cause of pain; —just as a beast, through its being hampered by a rope, 
experiences Bondage and Liberation; —such is the meaning. — 72. 

Thus there are many internal contradiction in this system 
the Sankhyas and they can be easily found out by any one who 
studies them carefully. 


Adhikarana IT. — (The refutation of the atomic system). 
The author now refutes the theory of the Vaisesikas. They 
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hold the opinion that there are four sorts of atoms, namely, 
earthy (physical), watery (astral), fiery (mental) and aerial 
(buddhik) : These atoms are partless, but possess the quality of 
colour, touch, taste and smell, ard are spherical in form. At 
the time of Pralaya, they exist in a latent state, without orginating 
any effect, but at the time of creation, they originate this world 
by combining together in forming binary and _ ternary 
compounds : owing to their being in contact with the Souls, 
having Adrsta in them. In this theory, two ators are brought 
into activity by the action of adrsta of the soul residing in them. 
The souls in the atoms set them in motion, and thus there takes 
piace the union of two atoms, and a binary is formed which is 
“small.” Thus three causes operate to produce a binary, namely, 
two atoms, samavayi cause), their union (aSamavayi cause), 
and the adrsta of the souls, which brings about the union and 
which thus constitutes the operative cause (nimitta cause). And 
so on. Similarly, from three binary molecules, set in motion by 
the adrsta of the souls within them, there is produced the “big” 
called the ternary. Two atoms cannot produce a ternary, for a 
thing requires a bigger cause and larger number of atoms. A 
bigger effect must have a larger cause. Similarly, four ternaries 
give rise to a quanernary, and so on bigger and bigger things 
are produced. Thus by the conglomeration of the molecules 
are produced the big (visible) earth, the big waters, the big 
fire, the big air. The colour, taste, scent, etc., seen in the effect 
are dependent on the particular colour, etc., inherent in the 
ultimate atoms which are samavayi cause. The qualities latent 
in the cause produce the qualities in the effects which are 
manifest. thus the world comes into existence. When the Lord 
wishes to destroy the world, He withdraws from the binaries, 
the active force of affinity which had brought about the union 
of two atoms. When this affinity is destroyed, the two atoms 
fall asunder, and thus the binary ceases to exist. The binary 
being thus destroyed, the ternary and others are also destroyed, 
and thus the earth, etc., cease to exist. Thus when the thread is 
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destroyed the cloth is destroyed. The qualities of colour, etc., 
cease also with the ceassation of their substrate, the binaries, 
etc. This is the method of the dissolution of a world. The atoms 
in this system are called parimandala or spherical. the size of 
an “ultimate atom” (parimandala) is called parimandalyam. A 
binary is called in this system anu or “atom.” While the name 
paramanu is given to the “ultimate atoms.” The size of a binary 
is called short or small, Hrasva, or atomic. While the size of 
the tenary is called big or mahat (or rather that which has a 
perceptible magnitude. ) 

Note. —The word parimandala is the name of the “uitra atom” in 
this system : while the anu of other systems corresponds with the 
dvyanu or binary of this. Similarly, the worlds hrasva or short and 


mahat or big are differently used here. Every binary is a hrasya, 
everything above the binary is mahat. 


(Doubt): — Here arises the doubt, is it is a consistent theory 


to hold that the world is produced by the atoms (without the 
guidance of the Lord)? 

(Purvapaksa): —The adrstas of the souls bring about the 
union of atoms by setting in motion the two atoms. The atoms 
being thus set in motion, come into union, and thus a binary is 
produced; and so on. There is no inconsistency in this view, 
and it is right view. 


(Siddhanta): — The creation is not thus brought about. The 
next stra shows this. 


SUTRA II.2. 11. 


Wed dhiag ar geaahtaoserary 2 12 117 1 


Wed Mahat, big that which has magnitude. er Dirgha, the 
Jong, that which has extension and is prceptible to the senses. 
‘aq, Vat, like. €@T Va, or it has the force of “and” here. @t4 
Hrasva, short, the binary, the sub-atomic molecule. 
uftaoserzry Parimandalabhyam, from the atomic. 
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Note. — May not these four words be the names of the four kinds 
of ethers known to the Theosophists? Parimandala the most subtle, 
literally the all-spherical, would correspond with the atomic plane. 
The hrasva would be the sub-atomic. mahat would be the super-etheric, 
and the dirgha would be the etheric. 


11. And as the origination of big (magnitude) and 
long (extension) from the short (dimensionless) and the 
atomic (sizeless) is untenable, so is the rest of the 
VaiSesika system. — 184. 


COMMENTARY. 


The word “or” has the force of “and” here. The word 
“untenable” is to be supplied from the last siitra to complete 
the sense. The theory of the VaiSesikas is untenable in its entirety, 
as their view of the origination of the ternary from the binary, 
and the atomic, without the aid of the Lord is untenable. The 
other portions of this system, such as their account of the origin 
of earth, etc., is equally untenable, along with their theory of 
the sizeless atoms and dimensionless sub-atoms giving rise to 
the ternary having magnitude and dimension. There are inherent 
self-contradictions in this theory. It holds that the atoms are 
without magnitude, but still they give rise to ternaries and others, 
which have magnitude. This is unreasonable, for no amount of 
adding up of atoms without magnitude, will give birth to a 
molecule with magnitude. A piece of cloth is produced by the 
threads which themselves have parts, and six sides by which 
they can be joined with each other. If the threads were partless, 
they could not have given rise to a piece of cloth. Therefore it 
must be admitted that the atom has also a magnitude and 
occupies space. Otherwise the union of thousands of atoms 
would not give rise to anything more than an atom, and would 
not differ in extension from a single atom. Consequently there 
would not arise other kinds of extensions known as mahat, 
dirgha, etc. It is merely a mental idea that a product having a 
larger bulk must have a larger number of constituent atoms. 
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But even if it be admited, then the atoms themselves must be 
admitted to have parts, and those parts will have further parts, 
and thus there will be regressus in infinitum. Moreover, a 
mustard seed will be similar to a mountain, for both have an 
infinity of parts. Therefore, to say that the ternary which is big 
and long, is produced by the binary, which in its turn is produced 
by the atom, is to assert something which is void of sense. 
This sitra should not be explained, as some have done it, 
as refuting an objection raised to the Vedanta theory of Brahman 
being the general cause; for this chapter deals in refuting the 
theories of the opponents and not in suppoting one’s own theory. 


The Vaisesika system is open to further objection, as shown 
in the next sitra. 


SUTRA I1.2.12. 


saaete A Halaedeura: 1212 112 


s7aatsft Ubhayathapi, in both ways, on both assumptions 
also. 4Na, not. 4 Karma, action, motion. 3¥@: Atah, therefore. 
aeqvra: Tat-abhavah, the absence of that. 


12. On both assumptions (whether the adrsta in 
the atom or the in the soul) there is no motion, and 
consequently there is absence of the origination of the 
world. — 185. 


COMMENTARY. 


The argumentative philosophers (the Vaisesikas) hold that 
the world is produced by the successive formation of compounds 
like binary, tenary, etc., owing to the union of atoms. Now 
arises the question, how is this primal motion brought about? 
Is it caused by the adrsta residing in the atoms or caused by the 
adrsta residing in the souls? It cannot be the first; for the adrs 
ta, which itself is the resultant of the good and bad deeds of the 
soul, cannot possibly reside in atoms. It must inhere in the 
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soul. Nor can it be caused by the adrsta residing in the soul; 
for the adrsta residing in the soul cannot produce motion in 
the atom. Thus on both these views the motion of the atom is 
not explained. A third alternative may here be set up by the 
VaiSesikas, namely, that the motion originates in the atoms, as 
soon as they come in the proximity of the souls charged with 
any definite adrsta. But this also is not a reasonable view. For 
there can be no proximity or contact between the souls which 
are partless, and the atoms which also are partless for there 
can be no contact between two objects, both of which have no 
parts by which they can come in contact. Thus in both these 
ways adrsta cannot be the cause of the first motion given to the 
atoms. We have already proved before that an insentient object 
cannot move another, because of its inertness, until it is set in 
motion by a sentient being. We have seen that all motion of 
objects are initiated, guided and directed by intelligence and 
intelligent beings. Nor can the soul be the cause of the primal 
motion of the atoms at the beginning of a creative period. 
Because in Pralaya, according to the Vaisesikas, the soul itself 
lies dormant without possessing any intelligence, and hence is 
in no way superior to the atom. Nor can it be said that the 
primal motion of the atom is caused by the will of the Lord in 
conformity with the Adrsta of the jivas, because His will is 
eternal and so the creation ought to be eternal. During the 
Pralaya—say the VaiSesikas—there is no creation because the 
Adrsta of the jivas do not mature and are not awakened, and 
consequently the will of the Lord is not active. The reply to this 
is that this view is also wrong, because all the materials being 
present, the creation ought to take place, irrespective of the 
maturity. Consequently there is no definite cause found, which 
can explain the primal motion of the atoms, for neither the 
Adrsta residing in the jivas or in atoms, nor the will of the Lord 
is a determined cause. The atoms being thus without any 
motion, in the beginning of the creation, they cannot come 
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together and form an aggregate. Since they cannot come 
together to form the aggregates, the molecules binary, etc., 
cannot be produced and consequently there can be no creation. 
On a parity reasoning, there can be no pralaya also. 

Note. —The refutation of the Vaisesika system is only with regard 
to their explanation of the first motion of the atoms. The Vedanta does 
not deny the existence of the atoms, but it denies the Vaisesika doctrine 
of the Karmas of the souls being the cause of the primal motion of the 
atoms. The Vedanta holds that creation depends entirely on the will of 
the Lord, and that will is not influenced by the Karmas of the soul. If 
the Adrstas be the cause of the motion, then there is nothing whatever 
to prove, that these Adrstas, which spring from the diverse actions of 
souls, performed during many lives, should remain in a condition of 
latency without maturity, for the full period of the Pralaya. If the Adrs 
tas had any power of their own, irrespective of the will of the Lord, 
why should they remain dormant, for this long period of time? The 
atomic theory, therefore, is bound to fall back upon the Vedanta 
doctrine, that it is the will of the Lord that keeps the Adrstas immature. 


SUTRA I1.2.13. 
AAAS ATT ATA ETA: W212 113: 


waara Samavaya, concomitant cause. This is a technical 
term of the Vaisesika philosophy. 34wTaTq. Abhyupagamat, 
because of the acceptance, because of the acknowledgement. 
a Ca, and aratq Samyat, from equality because of equality, 
by parity. arvafterd: Anavasthiteh, because of the non-finality, 
because there result a regressus in infinitum. 


13.The Vaisesika doctrine is untenable on account of 
the acceptance by it of the (fictitious) relation called 
Samavaya, from which results by parity of reasoning an 
infinite regress. — 186. 
COMMENTARY. 
The Vaisesikas admit the relation called Samavaya, and 
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hence their doctrine is untenable. Why is it so? Because the 
Samavaya relation is equal to any other relation, and hence it 
requires another Samavaya to explain it, and that Samavaya 
would require another Samavaya to explain it. The atoms come 
together to form a binary molecule through the relationship 
called Samavaya. If there was no Samavaya relationship, there 
would be no conjunction of atoms. But this Samavaya 
relationship is a mere assumption, for like every other 
relationship, it is equally inexplicable. If two atoms come 
together through Samavaya relationship, it would require 
another Samavaya to bring about this relationship. Thus there 
would be an infinite regress. The Samavaya produces the notion 
of quality, action and general characteritics. Thus it is a mere 
relation like any other relation, and if it were not so it would 
prove too much. As a mere relation we have already said that 
it requires another Samavaya to explain it, and is open to the 
objection of Anavastha. If it be said that the relationship 1s to 
be assumed in order to account for the inseparable connection 
between two things, and that this relation is the essential nature 
of the thing, then it must be assumed everywhere. It cannot be 
said that the nature of Samavaya is inseparable connection, for 
that also is open to the same objection. For then every quality 
would be found everywhere, in other words, the holders of this 
doctrine of Samavaya will have to admit that the quality of 
smell would be found in the air, the quality of sound in the 
earth, the quality of form in the Atman and the quality of 
intelligence in light. In other words, every quality would be 
found everywhere, because Samavaya being a unity it would 
be present everywhere. But this is not a fact, therefore, Samavaya 
relationship is an incongruous assumption. 

Note. —For the explanation of the word Samavaya, see Vaisesika 
Sitra, S.B.H., Vol. VI, page 27. (Vaisesika Philosophy). 
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SUTRA I1.2.14. 
Frade a ara 2 12 114 


faery Nityam, eternal. Wa Eva, even @ Ca, and. Tareq 
Bhavat, because of the existence. 


14. The world would be eternal beause Samavaya 
is eternal. — 187. 


COMMENTARY. 


If the Samavaya is admitted to be eternal, then the world, 
of which it is the relation, would also be eternal. But this is 
untenable, for even the VaiSesikas do not believe the world to 
be eternal. 


Note. —In Samavaya, (which in modern chemical phraseology 
may be described as the affinity which brings about the union of atoms) 
is an eternal cause, then creation would be eternal, because affinity is 
eternal. If Samavaya be considered as the destructive cause, which 
separates the atoms, then the Pralaya would be eternal. If the atoms 
have the tendency of affinity in them, then the creation would be 
eternal; if they have the opposite tendency then the dissolution would 
be eternal. Thus the Samavaya cause, translated as the combinative 
cause, is open to this objection also, for it leads to the absurdity of 
eternal creation or eternal dissolution. 


SUTRA II.2.15. 
warenraredt faut Serre 2 12115 1 


wurfenrar Rupd-adi-mattvat, because of possessing 
colour, etc. Because the atoms of the Vaisesikas possess colour, 


taste, smell and touch. @ Ca, and. faada: Viparyayah, the 
reverse the opposite. ayia Darsanat, because it is observed. 
15. The Vaisesika theory is further untenable because 


its atoms have colour, etc., and because the reverse is 
also oberved in them. —188. 
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COMMENTARY. 


The Vaisesikas admit that the atoms of earth, water, fire 
and air possess the attributes of colour, taste, smell and touch 
and that they are eternal and partless. But the reverse of this is 
the logical result of their assumption, and their atoms ought to 
be non-eternal and having parts. Because it is so observed in 
ordinary life. Anything that possesses colour, etc., is liable to 
destruction. Such as jars, etc. The atoms therefore of the 
VaiSesikas must therefore have the seed of destruction in them, 
and must be made up of parts like a jar. Thus this doctrine is 
full of inherent contradictions. 


SUTRA II.2.16. 
STAM A SITTIN 12116 


saat Ubhayatha, in both ways, whether you accept the 
atoms to have colour, etc, or you do not accept it so. @ Ca, 
and. aad Dosat, because of the difficulties. 


16. And there are difficulties in both cases. — 189. 
COMMENTARY. 

If it be accepted that the atoms have not colour, taste, etc., 
then we cannot explain the possession of these qualities by 
earth, water, etc., for that which is not in the cause can not be 
in the effect. If we take the contary view, and hold that the 
atoms have colour, taste, etc., then the theory is open to the 
objection raised in the last sutra. Thus in both ways, the atomic 
theory is untenable. 


SUTRA II.2.17. 
STOR TATA AATAAT AAT 2 12117 11 


smaftaerq Aparigrahat, because it is not accepted (by the 
orthodox sages like Manu, etc.) @ Ca, and. 3tTq Atyantam, 
altogether, totally. 37am Anapeksa, disregard. 
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17. The atomic theory is not accepted by 
authoritative sages, therefore it is to be disregarded 
altogether. — 190. 


COMMENTARY. 


Some regard may be shown to the doctrine of Kapila and 
the rest, because authoritative sages like Manu and others have 
accepted portions of their philosophy. But this doctrine of 
atoms, being opposed to the Vedas, no sages have accepted any 
portion of it, hence it is undemonstrated and should be 
disregarded by every one who aims at the highet end of man. 


Adhikarana II. —The Buddhist doctrine examined. 


Now the author disproves the Buddhistic teaching. The 
Buddha had four disciples, who founded four systems of 
philosophy, called respectively Vaibhasika, Sautrantika, 
Yogacara and Madhyamika. The Vaibhasikas hold that every 
external object, which is perceived, is real. The Sautrantikas 
hold that there is no proof whether external objects really 
exist or not, the ideas only exist, and the external objects are 
inferred from these ideas. Thus the Vaibhasikas hold that the 
external objects are directly perceived, while the Sautrantikas 
maintain that the outward world is an inference from ideas. 
The third class, the Yogacaras hold that ideas alone are real 
and there is no external world corresponding to these ideas. 
The outward objects are unreal, like dream objects. The 
Madhyamikas maintain that even the ideas themselves are 
unreal, and there is nothing that exists except the void (Sinyam). 
Such were the doctrines held by these four classes of Buddhists. 
All of them agree in maintaining that every existing object has 
only a momentary existence. The first two classes, namely, the 
Vaibhasikas and Sautrantikas, hold that all outward things may 
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be classed under two heads, namely, physical and mental, the 
physical itself is sub-divided into two parts, Bhita or elements, 
and Bhautika or elementals. Similarly, all mental objects are 
divided into two classes, mind or citta, and mental or caittika. 
They further hold that there are five Skandhas, namely, Ripa, 
Vijhana, Vedana, Sanja and Sariskara. Among these the four 
so-called elements earth, water, fire and air are produced by 
the aggregation of four kinds of atoms earthy, watery, fiery and 
airy, possessing respectively the attributes of hardness, fluidity, 
hotness and mobility. These four elements compose the bodies 
and senses of the various beings. All external objects thus 
constitute one Skandha, called the Ripa Skandha, consisting 
of elements and elementals. The second Skandha called Vijfiana, 
is the stream of consciousness which gives the notion of egoity. 
In other words, this I-ness is the Vijfiana Skandha. This is also 
called the Atma, the enjoyer, the agent the third Skandha called 
Vedana consists of the sentiency of pleasure and pain. It may 
be called the Skandha of feeling. The fourth Skandha called 
the Safijfia consists of names such as Deva Datta, etc. All words 
thus constitute this fourth Skandha. The fifth Skandha, called 
Samskara, consists of the attributes of the mind, such as 
affection, hatred, delusion, merit, demerit, etc. The four last 
Skandhas collectively are called Citta-Caittika, mind-mental, 
or internal objects. All activities depend upon them and they 
constitute the inner motive of every thing. All internal objects 
are thus Catus-Skandhi or belonging to any one of these four 
Skandhas. All external objects belong to one Skandha alone, 
namely the Rupa Skandha. Thus the whole world consists of 
these two kinds of objects, internal and external. Except these 
two, there exists nothing else like ether, etc. 


(Doubt): — Now arises the doubt, is this theory valid or 
not? 


(Purvapaksa): —This theory is valid, because is explains 
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all world-activity. 


(Siddhanta): —This is not so, as shown in the following 
Sitra. 


SUTRA I.2.18. 


ayaa sraeqenra aque: U2 12118 Ul 


ayaa: Samudayah, the aggregate, all objects. BAT, 
Ubhaya-hetuke, having two causes, namely the external and 
the internal 3if& Api, also. a& 3turfta: Tat-apraptih, there is 
non-establishement of that. There is not proved the world order. 


18. Even admitting that the whole aggregate has as 
its cause these two classes of objects, still there is not 
explained the world-order. — 191. 


COMMENTARY. 


The above theory of the Bauddhas which classifies all 
objects under two heads, one aggregate being called the 
external, the other internal, is not sufficient to explain the world 
order. because all aggregates are unintelligent and there is no 
permanent intelligence admitted by the Bauddhas which can 
bring about this aggregation. Accroding to the Bauddhas every 
thing is momentary in its existence, there is no permanent 
intelligent substance, who brings about the conjunction of these 
Skandhas. If it be said they come together of their own internal 
motion, then the world would become eternal, for Skandhas 
being eternal, and possessing motion of their own, they will be 
constantly bring about creation. Thus this theory is untenable. 


The holder of the Buddhistic doctrine here says : —In our 
system there is a concatenation of cause and effect, beginning 
with Avidya. 


Note. —Thus though Avidya arises desire, aversion, etc., which 
compose the Samskars Skandha. From this arises cognition or the 
kindling of the mind which composes Vijiana Skandha. From this 
arises the six sense organs which compose the Vedana Skandha And 
from sensation again arises Avidya. Thus the circle goes on. 


IT Adhyaya, II Pada, HI Adhikarana, St 19 415 


We Buddhists hold this theory of the circle of causation, 
and as this circle is not refuted by any one and is admitted by 
all, and as it, moves like the Persian wheel, by which water is 
drawn from the well, so our theory is not open to any objection 
raised by you. Thus Avidya produces Samskara, from which 
comes out Vijhana, Nama-rapa, the body, the touch, the 
sentiency, the thirst (trsna), the activity, the birth, the species, 
the decay, the death, the grief, the lamentation, the pain, and 
despondency. 


Note. —These are all technical terms of the Buddhist. Avidya 
means the idea of permanency ina thing which is really impermanent. 
such as the idea that the flame is permanent while it is momentarily 
changing. From this Avidya arise desire, aversion, etc., which constitute 
the Samskara Skandha. From this Samskara Skandha arises that vague 
consciousness which exists in prenatal condition, and this consciousness 
is called Vijnana. From this Vijfiana arises the four elements earth, 
water, fire and air, which constitute the body of all beigns. and this is 
called Nama. From this Nama (the four elements) are formed the 
bodies of all beings and which ts called Rup, because the bodies are 
either black or white. This emoryonic body is called Nama-Rutpa. The 
embryo then develops the six senses called the sat-ayatana. From these 
senses, by their mutual contact, arises sparsa, touch or contact. with 
external objects. From this contact with external objects arises feeling 
or Vedana. From this Vedana arises desires or thirst, whence 
successively arise Upadana, etc., mentioned above. Thus goes on this 
eternal cycle of causation. For futher explanation see not to the next 
sutra. 


This theory is refuted by the atithor in the next sutra. 
SUTRA II.2.19. 


setae fate rarer aca 2 12119 


gatat Itara-itara, mutual, one another. Weracatd, 


Pratyayatvat, because of being the cause. One being the cause 
of the other. The word pratyaya here means the cause. 3f¢ Iti, 
thus. Aa Cet, if. ahr Utpatti-mattra, merely production, 
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of the origin merely. fftracary Nimittatvat, because of there 
being efficient cause only. 


19.If it be said that the world is produced by the 
mutual causality of Avidya, etc., we say no, because they 
are merely the efficient cause of the immediately 
subsequent links. — 192. 


COMMENTARY. 


If you say that this aggregate or the world is formed by the 
mutual causation of Avidya and the rest, as described above, 
we Say it is not so. For your link of causation explains only the 
origin of the subsequent from the previous. It only explains 
how Viyndn arises from Samskara, etc. It does not explain how 
the aggregate is brought about. An aggregate called Sanghata 
always shows a design, and is brought about for the purposes 
of enjoyment (A Sanghata like a house may be explained to 
have been produced by a putting together of bricks, mortar, 
etc., but they do not explain the design). You say that there is 
no permanent Atma. Your Atma is momentary only. For such 
a momentary soul, there can be no enjoyment or experiencing. 
Because the enjoying soul has not produced the merit or demerit 
whose consequences it has to enjoy. It was produced by another 
momentary soul. Nor can you say the momentary soul suffers 
the results of the acts done by its ancestral soul, for then that 
ancestral soul must be held to be permanent and not momentary, 
and if you hold any soul to be permanent, you give up your 
theory of the momentariness of everything. But if you hold 
everything to be impermanent your theory is open to the 
objection alreay made. Hence the theory of the Saugatas is 
untenable. 


NOTE. —The series beginning with Nescience comprises the 
following members : —Nescience, impression, knowledge, name and 
form, the abode of the six, touch, feeling, desire, activity, birth, species, 
decay, death, grief, lamentation, pain, mental affliction, and the like. 
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The commentators agree on the whole in their explantations of 
the terms of this series. The following is the substance of the comment 
of the Brahmavidyabharama : Nescience is the error of considering 
that which is momentary, impure, etc., to be permanent, pure, etc. 
Impression (affection, sarmskara) comprises desire, aversion, etc., and 
the activity caused by them. Knowledge (vijfiana) is the self- 
consciousness springing up in the embryo. —Name and form is the 
rudimentary flake —or bubble-like condition of the embryo. The abode 
of the six (satidyatana) is the further developed stage of the embryo in 
which the latter is the abode of the six senses. Touch (sparga) is the 
sensation of cold, warmth, etc., on the embryo’s part. Feeling (vedana) 
the sensation of pleasure and pain resulting therefrom. Desire (trsna) 
is the wish to enjoy the pleasurable sensations and to shun the painful 
ones. Activity (upadana) is the effort resulting from desire. Birth is 
the passing out from the uterus. Species (jati) is the class of beings to 
which the new-born creature belongs. Decay (jara). Death (maranam) 
is explained as the condition of the creature when about to die (mumurs 
a). Frief (Soka) the frustration of wishes connected therewith. Lament 
(parivedanam) the lamentations on that account. Pain (duhkha) ts such 
pain as is caused by the five senses. Durmanas is mental affliction. 
The ‘and the like’ implies death, the departure to another world and 
the subsequent return from there. (Dr. Thibaut.) 


SUTRA II.2.20. 


SAUTS TA Ta ATA 12 12 120 


Sut Uttara, in the next, in the subsequent. Sate Utpade, 
on the origintion, on the production. @ Ca, and, Gafatrarq, 
Pirva-nirodhat, because there is stoppage or cessation of the 
preceding. 

20. There can be no causal relation between avidya 
and the rest, because when the subsequent is produced 
the preceding one ceases to exist. —193. 

COMMENTARY. 
In this Sitra the author criticises the view that Avidy4, 


etc., give rise to the terms in their subsequent series. He shows 
that Avidya, etc., cannot stand even in causal relation to the 
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next term in the series. The Buddhists being the upholders of 
the doctrine of momentary existence of everything, admit that 
when a thing comes into existence in a subsequent moment, 
the thing that existed in the preceding moment has totally ceased 
to exist. An effect produced in a subsequent moment is the 
result of the total destruction of the cause that existed in the 
preceding moment. This being their doctrine the series of 
Avidya, etc., cannot stand to each other in the relation of cause 
and effect. For the cause having totally ceased to exist cannot 
stand in the relation of the orignator to the effect which comes 
into existence in the subsequent moment. Because we always 
perceive that the cause subsists in the effect as the thread subsists 
in the cloth. But the Buddhists hold that existence originates 
from non-existence, for they maintain that the effect cannot 
manifest without the destruction of the cause, the tree cannot 
appear until the seed is destroyed. 


This view is next refuted by the author. 
SUTRA II.2.21. 


BTAfel Ula aT ATE AAT 12 12127 


atafa Asati, if there was non-existence, if the effect 
originates from the non-existence of the cause. Waa Pratijiia, 
admitted principle. Satta: Uparodhah, contradiction. @PTaer. 
Yaugapadyam, simultaneousness. 3tet, Anyatha, otherwise. 


21. If the cause ceases to exist when the effect 
manifests itself, then there results contradiction of the 
admitted principle that the universe is caused by the 
Skandhas. Otherwise there would arise simultaneousness 
of the cause and effect. — 194. 


COMMENTARY. 


; The admitted principle of the Buddhists is that the world 
originates from the Skandhas. If, therefore, it be said that an 
effect may originate even when the cause is totally non-existent, 
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then it would contradict the admitted principle. Non-existence 
being present everywhere, any thing will arise anywhere, always. 
If, however, it be said that the antecedent momentary existence 
of the cause lasts so long as the effect does not originate, then 
we are landed in the other difficulty, namely, the cause and the 
effect exist simultaneously together, for the cause would then 
remain in the effect. This would also go against the accepted 
doctrine of the Buddhists that everything is momentary merely. 
Therefore, is follows that the effect does not originate from 
non-existence. 


The author next refutes the tenet that there can be absolute 
annihilation of the substance. The Buddhists hold that substances 
like jar, etc., totally cease to exist like the flame of the lamp. 
The author disproves this theory next. 


SUTRA II.2.22. 


ufercerraferater Preroritaferedate i212 122 u 


ufaawear, Pratisamkhya (destruction) depending upon the 
volition of some conscious entity. 3taferaeat A-pratisarkhya, 
(destruction not depending upon any voluntary agency. Prva: , 
Nirodhah, destruction, cessation. 3tafd: Apraptih, non- 
establishment, non-demonstration. aiferesetq, Avicchedat, 
because there is no complete interruption. 


22. Nor can there be established the two sorts of 
destrutions, the volitional and the non-volitional, because 
there is never any complete intertuption. — 195. 


COMMENTARY. 


Pratisamkhya-nirodha is the destruction of things dependent 
upon the volition of some conscious agent. Thus when a man 
says I shall destroy this jar and takes a hammer and reduces it 
to pieces. The other form of destruction which is non-dependent 
on the will of any sentient agent is called Apratisarikhya- 
nirodha. These two, together with Akasga_ or space, which is 
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defined to be the absence of all obstruction or covering are the 
three kinds of non-entities believed by the Buddhists. A 
destruction like this is called Niranvaya Vinasa or absolute 
destruction or Nirupakhya Sunyam or total void. Everything 
else is momentary only. As is found in the following aphorism. 
“Everything which is an object of conception other than these 
three (the two sorts of Nirodha and Akasa) is temporary and 
composite.” 


The author will refute later on the theory that AkaSa is a 
non-entity. At present he refutes the wrong doctrine of the two 
sorts of nirodha. These two sorts of nirodhas cannot be 
established or are impossible because (Avichedat), on account 
of the absence of interruption. An object which is existent cannot 
be absolutely annihilated, for the words origination and 
destruction of a substance really mean only change of condition 
of the substance. It only undergoes modification or a change 
of condition, but the substance is a unity and remains 
permanent. You cannot say that when a candle is burnt out, it 
is totally annihilated. As we find in other cases that destruction 
is only a change of condition, we can easily infer that in the 
case of the candle also there can be no total destruction. 

Note. —It is no longer a matter of interence now, but a positively 
proved fact that when a candle burns out, it is not lost. but undergoes 
a change of condition. The first experiment shown in Chemistry 1s 


generally to prove the proposition that substance can never be 
annihilated. 


We do not certainly perceive the candle when it is burnt 
out, but the materials of which it consisted, continue to exist in 
a very suble state and hence they are imperceptible. If there 
were the absolute annihilation of even a single real substance, 
then in the next moment you will see the whole universe reduced 
to annihilation, and you yourself will not exist to see it. 
Consegently absolute anhihilation is an impossibility and cannot 
be proved. 
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Note. — The following extract from Dr. Thibaut’s Vedanta Sitras, 
S. B. E.. Vol. 34, page 410. explains the reasoning of this Sitra very 
clearly: — 


A series of momentary existence constituting a chain of causes 
and effects can never be entirely stopped; for the last momentary 
existence must be supposed either to produce its effect or not to produce 
it. In the former case the series is continued; the latter alternative 
would imply that the last link does not really exist, since the Bauddhas 
define the satta of a thing as its causal efficiency (cp. Sarva-dargana- 
samgraha). And the non-existence of the last link would retrogressively 
lead to the non-existence of the whole series. 


The author next refutes the notion of release as entertained 
by the Buddhist. 


SUTRA II.2.23. 
STAM A STAT 2 12123 


sae Ubhayatha, in either case. 4 Ca, and. @atq Dosat, 
because there are objections. 


23. In both cases there are objections and hence 
the very idea of release is not established. — 196. 


COMMENTARY. 


The word ‘not’ is understood in this and the three 
subsequent sutras from the sitra II. 2. 19. The Buddhists 
define Moksha or release to be the cessation of the series of 
Avidya and the rest, which constitute the world cycle called 
Samsara. Does this release accrue from direct knowledge of 
the truth or of itself? It cannot be the first, for then the 
acceptance by the Buddhists of the form of destruction called 
Apratisankhyd-Nirodha would be useless; nor can it be the 
latter, for then al] the disciplines and methods of meditation 
laid down by the Buddhists become useless. Thus their teaching 
cannot stand the test of reasoning, and in this system release 
can never be established. 
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The author next refutes the doctrine of the Buddhists that 
Akasa is an absolute non-entity. 


SUTRA II.2.24. 


STATS AAPA 2 12 124 


atrentst Akase, in the case of Akasa or space or ether. @ 
Ca, and aifagrera Avisesat, because of no specific difference. 


24. The tenet of the absolute non-existence of Akasa 
is also untenable because there is no difference in this 
case also. — 197. 


COMMENTARY. 


The doctrine that space is an absolute non-entity is not 
tenable. Why do you say so? Avisesat, because there is no 
difference in the case of Akasa from any other kinds of 
substance which is an object of perception. We perceive space 
when we say “the hawk flies in space.” The space, therefore, is 
as much a real substance, as the earth, etc. As we know the 
earth by its quality of smell, water by its quality of taste and so 
on, so we know from the quality of being the abode of objects, 
the existence of space, and that it has the attribute of Sound. 
Thus Akasa is a real substance and not a non-entity. You 
Buddhists also say that air exists in Akasa. If Akasa was totally 
non-existent, what would be the receptacle of air? Nor can you 
say that space is nothing but the absence of any occupying 
object. This also cannot stand to reason. Consequently Akasa 
is not a negative substance of the logicians. The logicians hold 
that absence or Abh§ava is of three sorts. —Prak-abhaba, prior 
non-existence, as the non-existence of the jar before its being 
made by the potter, second Pradhvasta-abhava, or absence by 
destruction, as when a jar is broken into pieces, third Atyanta- 
abhava, absolute non-existence, as the horn of the hare, which 
is absolutely a fiction. Akasa is none of these three kinds of 
absence. If Akasa be a non-entity, then the whole universe 
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would become devoid of space. For if you say that Akasa is 
nothing, but the absence of covering or occupying body, then 
it can not be the covering of earth, etc., and if Akasa is non- 
perceptible, because there is an occupying body like earth, 
etc., then we are landed into a position that the whole universe 
is without space, because something or other exists everywhere. 
If you say that Akasa exists then there would be non-perception 
of earth, etc. Thus on neither view the definition of Akasa given 
by you is tenable. 


Note. —Nor is it possible to hold that Space is nothing else but 
the non-existence (abhava) of earth, and so on, for this view collapses 
as soon as set forth in definite alternatives. For whether we define 
Space as the antecedent and subsequent non-existence of earth, and so 
on, or as their mutual non-existence, or as their absolute non- 
existence —on none of these alternatives we attain the proper idea of 
Space. If, in the first place, we define it as the antecedent and subsequent 
non-existence of earth, and so on, it will follow that, as the idea of 
Space can thus not be connected with earth and other things existing 
at the present moment, the whole world is without Space. 


If, in the second place, we define it as the mutual non-existence 
of earth, and so on, it will follow that, as such mutual non-existence 
inheres in the things only which stand towards each other in the relation 
of mutual non-existence, there is no perception of Space in the intervals 
between those things (while as a matter of fact there is). And, in the 
third place, absolute non-existence of earth, and so on, cannot of course 
be admitted, and as non-existence (abhava) is clearly conceived as a 
special state of something actually existing, Space even if admitted to 
be of the nature of abhava, would not on that account be a futile non- 
entity (something ‘tuchcha’ or ‘nirupakhya.’) (Dr. Thibault.) 


SUTRA II.2.25. 


STTETAT U2 12125 0 


amyeqd: Anu-smrteh, because of the memory, or 
recognition. @ Ca, and. 


25. The fact of memory or recollection also proves 
that things are not momentary. — 198. 
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COMMENTARY. 


Anusmirih or remembrance is the idea or cognition of what 
was previously perceived. It is also called recollection or 
recognition. In recollection we recognise the thing that was 
perceived in the past, and assert about it, “this is the thing that 
was seen before.” This at least proves that the person who 
recollects cannot be a momentary thing. Therefore, all things 
are not momentary. You cannot say that this recognition of the 
thing, is only the recognition of similarity, as when we say 
“this is the Ganges” or “this is the flame which we saw before.” 
In the case of the Ganges and the flame, no doubt, it is a false 
assumption to say, it is the same as it was before, for the water 
in the river is not the same, nor the particles which constitute 
the flame. In their case, there is no oneness of the object. The 
perception is merely of similarity. But unless there be one 
permanent knowing subject, who can perceive the similarity, 
in the past with the present, he cannot assert “this is the Ganges 
or this is the flame which was in the past.” In other words, the 
knowing subject must be permanent and not momentary. It 
may be possible, that sometime doubts may arise as regards an 
external object, and one may not be able to assert whether it is 
identically the same object which was perceived in the past or 
something similar to it. But with regard to the Self, the cognising 
subject, there can never arise any such doubt “whether J am 
the same who was in the past.” For it is impossible that the 
memory of a thing perceived by another should exist in one’s 
own self. Nor can you say, that there is unity of succession, 
and that one impression vanishes after given birth to a similar 
impression, and this current of impressions gives the notion of 
unity. For if successions of impressions are identical with the 
preceding ones, then it practically comes to the same thing as 
the admission of a permanent chain of similar impressions, 
and this permanent chain may well be called Auma, and thus it 
would also refute the Buddhistic theory. But if it is not admitted, 
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then the fact of recollection or remembrance cannot be 
explained. Moreover, what do you mean by “momentariness”? 
Do you mean by it that which is related to a moment, or that 
which originates or is destroyed in a moment? It cannot be the 
first for even a permanent object must be related to a moment, 
for many moments must pass over it. Nor can it be the second, 
for we do not perceive objects coming into existence in a 
moment or vanishing in a moment. Thus the theory of 
momentariness of all things is refuted. These very arguments 
refute also the theory of Drstisrsti. For this theory, which posits 
that creation is constant and going on at every moment and 
depend upon one’s seeing it, is only the theory of momentariness 
in another garb. Consequently things are not momentary. 

The author next takes up the theory of the Sautrantikas 
and proves its untenableness. They maintain that objects leave 
their ideas in our consciousness — ideas of their having certain 
colour, form, etc., and though they may vanish and exist no 
more, they exist in our consciousness as ideas, and are inferred 
as such. Therefore, the ideas are only existing things, and their 
manifoldness is caused by the manifoldness of external objects. 
This view is set aside in the next Sutra. 


SUTRA II.2.26. 
ASMA SZESCAT Ut 12 126 Ui 


Na, not. 3Tad: Asatah, of the unreal, of the object which 
is destroyed and no longer exists. 3tqtecatd_Adrstatvat, because 
it is not perceived or seen. 

26. Of that which no longer exists, there can be no 
persistence in cognition, because it is nowhere seen to be 
so. — 199. 

COMMENTARY. 


The Sautrantikas hold that a thing that has perished imparts 
its form to the cognition, and on the foundation of that form, 
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yellow colour and so on, the thing itself is inferred. The special 
cognitions, such as yellow colour, etc., cannot be the forms of 
things that have perished, and exist only in cognition; for we 
never see it in actual reality. When the substance perishes, the 
qualities that inhere in that substance perish along with it. We 
do not sce the qualities passing over to another object, when 
the substance itself is gone. Nor can you say that objects like 
jars, etc., are merely inference and have no real external 
existence. When a person sees a jar, he says “I see the jar,” he 
does not say“! have the idea of a jar in my mind, and I infer 
there must be something outside of me which I call a jar.” For 
this kind of idealism is contradicted by the very pronouncement 
of our conciousness, which declares that the jar exists outside. 
This is a special objection to the Sautrantika theory. It follows 
therefore that the existence of jar, which is an object of 
perception, is not inferred from the idea of jar formed in our 
cognition. Such existence is intuitively given by the very fact of 
perception. 


The author next shows a common defect which taints both 
these theories of the Vaibhasikas and the Sautrantikas. 
SUTRA II.2.27. 


serarrarata aa Fares: 2 12127 01 


Serer, Udasinanam, of persons who are perfectly 
indifferent and non-active. 31f@ Api, also @Ca, and. way Evam, 
thus. fafeg: Siddhih, accomplishment. 


27. If things were all momentary, then even persons 
who are non-active, will accomplish all their objects 
without any exertion. —200. 


COMMENTARY. 


If things originate from non-existence, because every thing 
is momentary, then persons who never exert will accomplish 
their objects by their mere laziness, because effects are produced 
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without any real cause. In the theory of universal 
momentariness, the thing does not exist in the next moment, 
and so there can be no effort to attain a thing desired or to 
ward off a thing not desired, for there would remain no motive 
for such exertion, because the good things would be obtained 
without exertion, and evil warded off similarly. A believer in 
this doctrine would never exert either to attain heaven or release. 
But the Buddhists, however, are inconsistent in their actions, 
for believing in the momentariness of all objects, they still 
exert for Moksa. As a matter of fact, every one believes that in 
order to attain an end he must employ appropriate means and 
exert properly. Consequently these two schools merely tend to 
delude mankind. For they lay down practices for the attainment 
of heaven, and final release for souls which in their theory are 
momentary, and believing that entity can arise from non-entity, 
they still exert for the realisation of their objects, and as if they 
believed that the world originated not from a non-entity, but 
from the Skandhas which (according to them) are real 
substances. Their theory being thus self-contradictory deserves 
no serious consideration. 

Note. —This refutation of the Vaibhasika and the Sautrantika 
system proceeds upon a misconception of the true doctrine taught by 
these schools. They are not so absurd as the Brahmanical commentators 
have made them out. It is very doubtful whether the Sitras themselves 
refer to these doctrines, for they do not employ any words which can 
lead to the existence of these doctrines. Badarayana wrote long before 
the rise of these modern Buddhistic schools and it is not likely that he 
would have referred to them. If the Sutras are interpreted as referring 
to these schools which arose in quite historical times—some five 
hundred years after Christ, then we are faced with the difficultly of 
assuming that Badarayana wrote after 500 A.C. 


Adhikarana IV. — (Yogacara theory considered). 


The Vaibhasikas and the Sautrantikas being thus refuted, 
now come forward the Yogacaras. They say that the Lord Buddha 
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assumed the existence of external things, and in his system of 
Vaibhasika and Sautrantika he showed the relation of those 
things with thought, merely out of deference to those weak- 
mined disciples of his, who were attached to external things. 
As a fact, the Lord did not believe in the reality of the external 
world. His highest doctrine is represented by the Yogacara 


system, according to which the Vijiana Skandha or cognition 
alone is real. 


According to this system, an object like jar, etc., which is 
perceived in cognition, is nothing more than cognition. The 
Vijnana modifies itself into the form of the object. You cannot 
say that without external objects the worldly business cannot 
be transcated, for to this we reply that in dream also there are 
no external objects, and still all activities are performed with 
the thought objects. Even those who believe in the reality of 
external objects, have to admit that those objects are cognised 
in so far as the mind becomes modified in the shape of those 
objects. If it were not so, there would not arise phrases like ‘I 
know the jar, I know the cloth. Thus all worldly activities can 
well go on with mere cognition, and all practical thought and 
intercourse are rendered possible by cognition alone. What is 
then the necessity of assuming an external object corresponding 
to these idea? Nor can it be objected that thought-forms of 
internal cognitions being very minute and subtle, cannot have 
the form of the large and big things like a jar or a mountain. 
But a little consideration will show that we cannot object that 
how can a small thing like the mind contain big things like 
these. Mind or idea itself is the power of illumination. It 
illumines or shines forth, it has a form and because it has a 
form it has the possibility of shining forth in the shapes of all 
these objects. (And the smallness of the mind is no reason 
against its containing large objects, for a small object like the 
retina of the eye contains within it all the visible external world). 
Says the objector, if there were no real external objects what 
causes the mind to assume the manifold shapes? To this we 
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reply the mind assumes difference shapes owing to the different 
Vasanas or desire-impressions submerged in it. (Just as these 
Vasanas or desire-impressions left in the mind create the dream 
world in sleep, so the external world in the waking consciousness 
is also the result of the Vasanas). The manifoldness of cognition 
is thus caused by the manifoldness of the Vasanas. and this we 
can easily find out by a little thinking. For wherever there is 
Vasana there is a change of mental form, corresponding to the 
Vasana, but whenever the series of Vasands are stopped. the 
mind also stops. Moreover you also admit that the cognition 
and the object of cognition are always co-existent, and that the 
act of perception is one. We never see an object without the 
corresponding conception of it, onsequently there is no 
necessity of admitting the existence of an external object 
corresponding to the internal idea. But as a matter of fact the 
object of knowledge is identical with cognition, and is not 
separate from it. We are conscious of only one form namely, 
the idea, though this idea appears to us at the same time as an 
external object. The latter, however, is an error. And since we 
are always conscious of ideas and things together only, it is 
useless to assume that the thing is something different from 
the idea. Thus the ideas only exist. 


(Doubt): — Now arises the doubt, is every thing merely an 
idea, and is it possible to have practical thought and intercourse 
without external objects, just as it is done in dream. 

(Purvdpaksa): — Yogacaras say, all practical purposes are 
well rendered possible by admitting the reality of ideas only, 
for no good purpose is served by the additional assumption of 
external objects corresponding to internal ideas. 


(Siddhanta): — The external world really exists as is shown 
by the author in the next Satra. 


SUTRA II.2.28. 
ATA SATS: 112 12 128 11 
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4 Na, not. 3t4T4@4: Abhavah non-existence of the external 


things. 3aetet: Upalabdheh, because they are perceived, 
because we are conscious of them. 


28. The external things are not non-existent, 
because our consciousness bears testimony to their 
existence. —201. 


COMMENTARY. 


As it is the consciousness alone-by which we judge the 
existence or the non-existence of a thing, we must admit that 
the external things are existent, because our consciousness Says 
they are existing. Moreover the very words we use show that 
we admit the existence of external things. We say “the 
knowledge of a jar,” a sentence which assumes that knowledge 
is different from the jar. No theory is worth consideration by 
the wise which goes against the testimony of one’s 
consciousness. The Yogacaéra may say “I do not affirm that | 
have no consciousness of an object, I also feel that the object 
appears as an external thing, but what I affirm is that, that I 
am always conscious of nothing directly but of my own ideas, 
and hence the so-called appearance of the external things is the 
result of my own ideas.” To this we reply that the very fact of 
your consciousness proves that there is an external object giving 
rise to the idea of externality. (“That the outward thing exists 
apart from consciousness, has necessarily to be accepted on 
the ground of the nature of consciousness itself. No body when 
perceiving a post or a wall is conscious of his perception only, 
but all men are conscious of posts and walls and the like as 
objects of their perception.” Dr. Thibaut.) 


Moreover in the sentence ‘I know the pot’ there are three 
things given, the knower the “I,” the knowledge and the object 
of knowledge. The verb to know is an active verb requiring an 
agent as well as an object. The whole world believes it so and 
makes others believe it also. Therefore, to say that there is only 
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knowledge, but no object of knowledge, is merely to court 
ridicule and derision. Consequently it is established that an 
object is separate from knowledge. 


Says an objector, “if a jar and the rest are separate from 
the knowledge of them, how is it that this knowledge arises in 
cognition.” If you say that it shines forth in consciousness, 
then by the knowledge of the one jar we ought to know 
everything external, for all external things have the common 
attribute of being different from knowledge, being the other. If 
one thing which is non-knowledge is known, every non- 
knowledge must be known. To this we reply, it is not so. All 
external objects, no doubt, have this thing in common that they 
are different from the percepient subject. They all come under 
the category of non-self. That is to say, the general relation of 
the non-self to the self, is known by knowing one one-self. But 
there are many non-selves and their special relation to the self 
are different; one object is yellow, another is red and it cannot 
be said that the knowledge of the yellow object is the same as 
that of the red object. For yellowness and redness are two 
different ideas altogether, and there must be two external objects 
to give rise to two different ideas. 


Ideas and things certainly are concomitant, they always go 
together. But this concomitance instead of proving that things 
are unreal and that ieas only are real, proves just the countrary. 
For the very fact that they go together shows that they are 
different things and not one. Moroever, the Lord Buddha, while 
denying the reality of external things admitted the separate 
existence of the external world. For he says ‘the form which is 
perceived internally appears like an external object.’ He uses 
the world ‘like’ an external object, which shows that he admitted 
the reality of the external objects. Otherwise he would not have 
used this world. For no one makes a comparison with a thing 
which is absolute unreality. No one says he is like the son of a 
barren woman, or like the mare’s nest. 
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Note. —The following quotation from Sankara is clearer: — “No 
body when perceiving a post or a wall is conscious of his perception 
only. but all men are conscious of posts and walls and the like as 
objects of their perception. That such is the consciousness of all men, 
appears also from the fact that even those who context the existence 
of external things bear witness to their existence when they say that 
what is an internal object of cognition appears something /ike the 
external. For they practically accept the general consciousness which 
testifies to the existence of an external world. and being at the same 
time anxious to refute it they speak of external things as “/ike something 
external.” If they did not at the bottom of their hearts acknowledge the 
existence of the external world. how could they use the expression 
“like something external.” No one says, “Visnumitra appears like the 
son of a barren mother.” If we accept the truth as it is given to us in 
our conscioussness, we must admit that the object of perception appears 
to us as something external, not /ike something external. 


Now the author refutes the theory that external objects 
need not exist at all, because all different idea can well be 
explained as originating from Vasanas without the necessity of 
believing in the real existence of any external objects. The 
opinion of the Yogacaras is that all practical thought and 
intercourse are possible without assuming the existence of 
things, in addition to the ideas. As in dream a person has 
intercourse and practical communication with other things and 
objects, while they are nothing but his own ideas, similarly in 
the waking state also, without any external things, the 
manifoldness of ideas may be explained through the Vasana. 
This view is refuted in the next Sitra. 


SUTRA I1.2.29. 
Serato 7 Tacs feared 2 12 129 


aeraiq, Vaidharmyat, on account of difference of nature. 
a Ca, and, 4Na, not. tatafead, Svapnadivat, like dreams and 
the rest, f.e., like hypnotic suggestion, mirage, illusion. 
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29. The ideas of the waking state are not like 
those of the dream state. because they are of a different 
nature. — 202. 


COMMENTARY. 


In the dream state and in the state of reverie and hypnotic 
suggestion there are not external objects like jar, etc., and all 
experiences therein and different ideas are caused merely by 
one’s own consciousness, and not by anything really outward 
to the person dreaming, so also it may be in the waking state. 
This view is not possible, because the ideas of the dreaming 
state are different from those of the waking. The objects of the 
dream state have not the same characteristics as those of the 
waking state. The objects perceived in dream are memories of 
waking experiences. In the waking state they are perceptions 
and not memories. The objects in the dreaming state instantly 
change their forms and are found to be unreal, as soon as a 
man awakes from sleep. In other words, the dream objects are 
sublated by waking consciousness. On the other hand. the object 
perceived in the waking state do not change so instantaneously. 
Even after hundreds of years, they will have the same appearance 
as now. Moreover, we never have the consciousness of their 
being unreal. They are never sublated. True, we have said above. 
that things perceived in dream are mere memories, but this is 
only a partial statement of act. The true opinion of Badarayana 
is that the supreme Lord really creates objects in the dream 
state, and makes the soul experiences them. They are, therefore 
also real, only the difference is that the Lord creates them for 
a temporary purpose and for a particular soul only; while the 
external world He has created for all souls and for the Cosmic 
period, and given them greater fixity. This opinion will be 
fully expounded in the Sutra III. 2.1., where he will show that 
all dream objects are also creation of the Lord and not of the 
soul. 
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The author now refutes the view that manifoldness of ideas 
can be explained by the manifoldness of Vasanas without the 
assumption of external objects. 


SUTRA II.2.30. 
A Ma STATE: 12 12130 Ul 


a Na, not. Ata: Bhavah, existence of mere ideas without 


corresponding things, or existence of mere Vasanas. 3>{Ucts#!: 
Anupalabdheh because they are not perceived. 


30. The Vasanas do not exist without corresponding 
external objects, because it is never so perceived in 
experience. —203. 


COMMENTARY. 


Vasanas can have no existence according to your theory, 
for you hold that there are no external objects. We know that 
Vasanas are produced by external objects; where there is no 
external object there is no Vasana. This is demonstrated by the 
rule of identity and difference. We never see any Vasana 
originating without any external object. The Yog4caras cannot 
explain how the Vasanas originate. And as they do not believe 
in the existence of external objects, they cannot explain the 
existence of Vasands even. According to their doctrine, the 
existence of V4sanas is impossible, as they do not admit the 
perception of external things. The variety of Vasanas is caused 
by the variety of external objects, according to us. 


Vasana is really a kind of mental impression or Samskara. 
This Sarhskara or impression cannot exist without some 
permanent substratum, in which it may inhere. But the 
Yogacaras do not believe in any permanent substratum, hence 
for this reason also their so-called Vasanads or mental 
impressions cannot exist. this the author shows in the next Sitra. 
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SUTRA II.2.31. 
erforancareet 2 121370 


aforecatd, Ksanikattvat, because of momentariness. 4 Ca, 
and. 


31. The Vasanas have no permanent substratum, 
because of their theory of universal momentariness. — 204. 


COMMENTARY. 


The word ‘Na’ is understood in this Sitra from the 
preceding aphorism. According to your theory there is no 
permanent substratum in which Vasanas may inhere. For you 
believe that everything is momentary. According to you, the 
external ideas that we have during an earth life (Pravrtti Vijfiana) 
and the Cosmic ideas which cease only with cessation of a 
world period or Pralaya (A-laya Vijfiana) and which exist in the 
Monad are all momentary. Thus there being no conscious self 
which is permanent in past, present and future, it is not possible 
to have remembrance, recognition and so on, which are subject 
to mental impressions dependent on place, time and cause. All 
these Vasanas, memories, and thoughts, practically presuppose 
some absolutely unchangeable Self or principle, equally 
connected with the past, the present and the future. 
Consequently this Vijnana-matra-vada is unworthy of further 
consideration, for it cannot explain how the Vasanas can exist 
without a permanent substratum, and how they can be manifold 
in the absence of that substratum. 


Adhikarana V. — (Madhyamika theory refuted). 


The Yogacara being thus refuted, now comes forward the 
Madhyamika who holds the doctrine of universal void. He says 
“The Lord Buddha admitted the existence of external objects 
and of ideas, only for the sake of those less intellectuai pupils 
of his, who could not at once grasp his real doctrine of universal 
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void. All the preceding theories of the momentariness of things 
and ideas are so many concessions to these, and may be 
considered as rungs of the ladder leading to this theory. This is 
the real doctrine of the Lord, and as a matter of fact, neither 
the external objects nor the ideas exist in reality. The only reality 
is Sinyam, the Great Void and the reaching of this nothingness 
constitutes Release or Moksa. This is the true secret taught by 
the Lord and it is proved thus : —Siinya or nothing is self-existent 
and self-proved, because no cause need be assigned for its 
production. It is only a thing, which exists, that requires a 
cause to explain its origination. But No-thing requires no such 
cause or explanation. Further a thing which is (Sat) must 
originate either from some existent thing or not. It cannot 
originate from a thing which is existent or from a being, because 
we do not see a tree to originate with sprout, leaves, etc., so 
long as the seed is not destroyed. It is only when the seed is 
destroyed, that the tree originates. Thus a Sat or a thing cannot 
originage from a being. Nor can it originate from a non-being 
(Abhava), for we do not see the origination of tree, sprout, 
etc., from a seed which has been roasted. Similarly, no-thing 
can originate of itself, for then it would be dependent upon 
Atma which would be a useless assumption. Nor can any motive 
be assigned for a thing originating from it-self. Nor can it 
originate from anything else, for then it would follow that any 
thing might originate from any thing, for all things, alike are 
other things. Thus there being no origination, there is also no 
destruction. Therefore the words like Origination, Destruction, 
Being. Non-being are mere illusions and the only reality is the 
Sinyam. 
(Doubt): —Here arises the douct. Is it true to believe that 
Sunyam is the only reality or is it not? 

(Purvapaksa): ~The Siinyam is the only reality because it 

is self-proved while other things being based upon illusion have 

no real existence. The Great Void constitutes reality. 
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(Siddhanta): —The Stinyam is not the reality as is shown 
in the next Sutra. 


SUTRA II.2.32. 


PAM TATA 2 121320 


deat Sarvatha, in every way. 20d: An-upapatteh, 
because of the improbability. because of its not being proved. 
a Ca, and. 


32.The doctrine of the Void is in every way 
unproved. —205. 


COMMENTARY. 


The word ‘Na’ is understood in this Sitra. What is the 
Siinyam of yours, is it a being or a non-being or both being and 
non-being? In any way, you cannot establish your doctrine. If 
you Say it is a being, then you give up your position and admit 
that Sinyam is a being; if you say it is a non-being then your 
declaration amounts to this, that you establish that every thing 
is nothing. But you must admit yourself to be a being and your 
reasoning also to be something, and not nothing and this also 
contradicts your theory that all is nothing. If you say it is both 
being and non-being, then it also contradicts your own theory 
and lands you into undesirable results. Moreover the means of 
knowledge by which Sinyam is to be proved must at least be 
real and must be acknowledged to be true, for if such means of 
knowledge and arguments be themselves nothing, then the 
theory of nothingness cannot be established. And if those means 
and arguments be true, then something certainly is proved, 
and then also the theory of universal nothingness is disproved. 
Thus Siinyavada is disproved in every way. Thus it is to be 
inferred that the Lord Buddha taught these three self- 
contradictory doctrines in order to delude the world. At one 
time he teaches the reality of the external world, next the reality 
of ideas only, and lastly general nothingness, and thus he has 
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made it clear that his object was to delude the Asuras. The 
doctrine of the Lokayatikas or materialists, being perfectly futile, 
the author of the Sitras has made no attempt to refute them. 
Thus the Buddhistic doctrine being refuted, its sister doctrine 
the Mayavada also stands refuted. The doctrine that creation 
depends upon perception (Drsti Srstvada) and the doctrine that 
the creation is an illusion as the illusion of the snake in the 
rope (Vivarta-vada) have also this is common with the 
Buddhistic teaching, that they also believe the things to be 
momentary. Hence the refutation of Buddhism refutes these 
theories also. 


Adhikarana VI. —The Jaina theory examined. 


Now the author shows the faults of the Jaina theory. The 
doctrine of the Jain asist hat substances are of two kinds, Jiva 
or souls and Ajiva or Non-souls. The Jiva is sentient, and 
intelligent, has the size of the body which it occupies, and has 
parts or members. The Ajiva or NON-SOULS are of five kinds, 
namely, (1) Dharma or Merit, (2) Adharma or De-Merit, (3) 
Pudgala or Bodies, (4) Kala or Time and (5) Akasa or Space. 
Dhrma or Merit is that which causes the motion or progress. 
Adharma or De-Merit is that which causes the stationariness 
of a thing. Both these are all-pervading. The Pudgala or Body 
is that which possess colour, smell, taste and touch. It is of two 
sorts, namely, Atomic, and Molecular or compounded of Atoms. 
Air, Fire, Water, Earth, Bodies of Creatures and the various 
planes or Worlds are Compounds and not Atomic. The Atoms, 
which are the causes, are not of four sorts, but of one 
nature.Through a modification of their nature, they assume 
different forms like earth etc. Time is a particular Atomic 
substance, which is the cause of the distinction of past, present 
and future. Space is one, infinite and is that which contains 
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others and has dimensions. These six substances (the Jiva and 
the five non-Jivas) are called Dravyas and this world consists 
of them. Among these, with the exception of the Atoms, the 
remaining five are called Asti-kaya, the Pudgala-Asti-kaya and 
the Akasa-Asti-kaya. The word Asti-kaya denotes, the substance 
that occupies different parts of Space. In other words, any space- 
occupying substance, may be called an Asti-kaya. The Jainas 

describe seven categories, which are helpful for the purposes 

of the release of the Souls. They are these substances arranged 

in a different order, namely (1) Jiva or Soul, (2) Ajiva or Non- 

Soul, (3) Asrava or influx or channel, (4) Nirjara or decay or 

exhaustion of passions, (5) Samvara or hinderance or 
obscuration, (6) Bandha or bondage, and (7) Moksa or release. 

Among these, the Jiva has already been defined, namely, the 

substance which has knowledge, etc., as its qualities. Ajiva or 
Non-Soul is every thing which is the object of enjoyment of the 

Soul. The Asrava or channel is that through which the Soul 

flows towards the external objects; it is the channel of 
communication between the Soul and the world, in other words, 

the senses are called Soul. The Samvara or the obscuration are 
indiscrimination, want of dispassion, etc., which hinder the 
opposite attributes of discrimination, etc. Nirjara or exhaustion 
is that which destroys totally or which exhausts the source of 
lust, anger, etc., such as austerities, like plucking off of hairs, 
sitting on hot stones, etc. Bondage is the current or cycle of 
birth and death, caused by eight kinds of Karmas. These eight 
kinds of Karmas are comprised under two heads, namely, four 
Ghatika Karmas or particular evil deeds which obstrct the 
natural innate knowledge, wisdom, seeing, vigour and pleasure 
of the Jiva. Four Aghati Karmas, which are particular kinds of 
virtuous acts, by which is accomplished the connection of the 
Soul with the Body, the wrong notion of identifying the Soul 
with the Body, and indfference towards pleasure and pain, as 
well as desire of pleasure and avoidance of pain. Release or 
Mukti consists either in remaining stationary in Space above 
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all worlds,or in which there is constant progress towards higher 
regions. This is to be accomplished by means of the practices 
taught in the Jaina scriptures. They cause liberation from these 
eight kinds of Karmas, and manifest the true nature of the 
Soul. Their practices are called the three jewels, namely, the 
right knowledge, the right seeing and the right conduct. They 
establish these substances by their system of reasoning called 
the Sapta-bhangi-nyaya, called also Syad-vada. (1) Syad-asti, 
somewhat it is or may be it is, (2) Syad-NA@sti, somewhat it is 
not or may be it is not, (3) Syad-avaktavyah, it may be pre 
licated a little, or may be it is not predicable, (4) Syasti-asti- 
ca, may be or somewhat it is or it is not, (5) Syad-asti-ca- 
avaktavyah-ca, may be or somewhat it is and is not predicable, 
(6) Syad-nasti-ca-avaktvyah-ca, may be or somewhat it is not 
and is not predicable, (7) Syad-asti-ca-nasti-ca-avaktavyas-ca, 
may be somewhat it is and it is not and it is not predicable. 


The word ‘Syad’ is an Indeclinable and has the sense of 
“somewhat,” “somehow,” “not fully.” The word “Sapta- 
bhangi” means that system of reasoning in which the seven 
rules are refuted (bhanga-broken). Those seven rules are (1) 
Existence or Sattwam. (2) Non-existence or Asattwam; (3) Sat- 
asattwam or existence and not existence, (4) Sad-asadvila- 
Ksanatvam, something different from existence and non- 
existence, (5) Sattve-sati-tad-vilaksanatvam, while there is 
existence it is different from it, (6) Assatvesati-tad-vilaks 
anatvam, while there is non-existence yet it is different from 
it, (7) Sad-asattve-sati-tad-vilaksanatvam, while there is 
existence and non-existence, yet it is different from it. Thus 
there are seven kinds of theories regarding the reality of 
substances or world, some holding it to be existent or real, 
others holding it to be non-real, a third class holding it to be 
neither real nor non-real, and so on. To disprove these several 
theories of existence, is the object of this Saptabhangi-nyaya, 
or the reasoning by which the seven theories are refuted, This 
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is necessary everywhere, forevery object is either real or non- 
real, eternal or non-eternal, different or non-different and is 
manifold on account of these attributes. If the object is absolutely 
existent then it will exist always, everywhere, in every mode 
and no one will every desire either to acquire it, or abandon it 
(as no one every desires to acquire air or reject it since it exists 
everywhere). A thing which one already has can never become 
an object of acquisition, nor is it possible to abandon it, just as 
gravity which is everywhere cannot be abandoned. If, however, 
the substances do not exist absolutely, but exist only to some 
extent, and sometimes and for some person and place and 
somehow, then only it is possible to make exertion to acquire 
it, Or attempt to reject it. All exertions and cessation of exertion, 
are possible only with regard to objects which are not absolute 
existences. All objects are either Dravyas or different 
modifications of Dravyas, and called Prayaya. The Dravaya or 
substance alone is qualified by the attribute of Sattwa or real, 
while Paryaya or modifications has the quality of Asattwar or 
non-real. Paryaya or modification is the particular state in 
which the substance may exist. They have different conditions 
of permanency and non-permanency, of origination and 
destruction, etc. The substance is permanent, its modification 
is impermanent, the substance is real, its modifications are 
unreal, the substance has no origin or destruction, its 
modifications have origin and destruction. This is the theory 
of the Jainas. 


(Doubt): —These several categories taught by the Arhats, 
namely, Souls, Non-Souls, etc., are they reasonable or not? 


(Parvapaksa): — This theory is reasonable, because it is 
established by the logic of seven paralogisms. 


(Siddhdanta): —This is, however, not true; every thing is 
not of an ambiguous nature as the Jainas hold. This is established 
by the next Sutra. 
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SUTRA II.2.33. 


Wena U2 12 133 Ul 


a Na, not. weafery Ekasmin, in one substance. WAaTary 
Asambhavat, because of the impossibility. 


33. These categories cannot be established, because 
it is impossible that in one substance there may 


simultaneously exist opposing qualities. Such as real and 
non-real, etc. —206. 


COMMENTARY. 


These categories of the Jainas and their sevenfold reasoning 
cannot be established, because in one substance it is not 
possible that contradictory qualities should exist simultaneously. 
No one ever sees the same object to be hot and cold, at the 
same time. Moreover it would be useless to lay down rules of 
practice for the attainment of heaven, for the avoidance of hell, 
or for release; because there being no certainty about anything, 
the heaven may as well be hell, and final release not different 
from these. Since everything is ambiguous, there would be 
nothing to distinguish heaven, hell and release from each other. 
Not only would arise the confusion with regard to objects of 
other world, but of this world also. If the things are indefinite, 
and if every thing is “somehow” it is somehow it is not,” then 
a person wanting water, will go and take fire to quench his 
thirst, and so on with every thing else; for it may be that fire is 
hot, it may be that fire is cold. Similarly in this system, there 
exists not only difference between objects but non-difference 
also; thus water is not only different from fire, but it is also not 
different from it, and hence a man may desist from fire, if he 
wants water, when he thinks of the difference between the two; 
but he may try to use fire, as water, when he thinks of their 
non-difference. Their logic, therefure, is fragile as the thread 
of a spider and cannot stand the strain of reasoning. AS a matter 
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of fact, substances are definite and the means of establishing 
their definiteness are the various categories or Bhangas, and 
the Soul is the subject that makes this definition, and the fruit 
of this process is definite conception. But in this system of 
indefiniteness, nothing can be asserted as either existing or 
non-existing, and nothing can be known for certainty. What is, 
therefore, the use of examining this system any further, and 
when nothing is ascertainable in this system? 


In the next Siitra the author refute that doctrine of the 
Jainas which declares that the Soul has the size of the body. 


SUTRA II.2.34. 


Wet PTAA 2 12 134 1 


wa Evam, thus. @ Ca, and. 3et Atma, Soul or Atman. 
streareeay Akartsnyaram, not entireness, limitedness. 


34. And in this view of the Jainas, the Soul also 
becomes multilated, and loses its entireness. —207 


COMMENTARY. 


The Jaina theory is open not only to the objection of 
predicating contradictory attributes, like existence and non- 
existence, etc., to the same object, at the same time; but their 
Atma also becomes non-entire and mutilated. They hold that 
the Jiva has the size of the body that it animates. Therefore, the 
soul of a child or a youth being smaller in size, would not be 
able to fill completely the body of the grown up man Nor 
would the Soul of a man, being of the size of the man, fill the 
entire body of an elephant, if owing to some fault of his past 
karmas, he is condemned to occupy that body. The body being 
thus too big for the Soul, it would not perceive the pleasure 
and pain in its entire organism. Similarly, when it is condemned 
to occupy a small body, like that of a mosquito or a gnat, it 
would be too big for that body, and would not be able to enter 
it fully. 
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SUTRA II.2.35. 


Aa Galarearfarrafacniesst: 2 12135 2 


4Na, not. @Ca, and. watare Paryayat, on account of the 
assumption of the doctrine of paryaya or successive charge; 
namely, that the Soul contracts and dilates, in succession, 
according to the size of the body. 3f& Api, also. atfatta: 
Avirodhah, non-contradiction. faertfesat: Vikaradibhyah, 
because it would be open to the objection of change, etc. 


35. Nor would this contradiction be removed by 
assuming the theory of Paryaya, for then the Soul would 
be liable to change and the rest. —208. 


COMMENTARY. 


The Jaina may say the Soul is really indefinite in its size, 
and therefore when it animates the bodies of an infant or a 
youth, it has that size, and when it occupies the bodies of horses 
or elephants, it expands itself to that size; and so by successive 
expansion and dialation (just like a gas), it fully occupies the 
entire body, that it for the time being animates; and thus there 
is no objection to our theory that the Soul is of the size of the 
body. To this, we say, that it cannot be so. Because it involves 
the undesirable assumption of the Scul being liable to change. 
In your own theory you also admit that the Soul is changeless. 
But if this Parydya theory be admitted, then the Soul would 
become liable to change, and consequently it would become 
non-permanent. This is a conclusion which neither you nor 
any body desires. Hence your theory is not a reasonable one. 
There is another theory, that the Soul undergoes no change 
then only when it assumes the body of Release or the body of 
Mukti. In that body, the Soul has the size of the body and is 
unchanging as that body is unchanging and permanent. This 
modificated theory which holds that the final size of the Soul 
results from the Mukta-Deha and in which the size and the 
Soul are both permanent, because the Soul does not pass into 
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another body, is also not reasonable. If this final body is 
produced at a certain period of time it must be liable to 
destruction. If it is not produced at a particular period of time, 
then it is the eternal body of the Soul, which it possesses from 
the very beginning and it being its real size, your theory of 
Paryaya falls to the ground. Moreover, in your theory of every 
thing being indefinite, this ultimate size of the Soul may either 
be existent or non-existent, and so there would be no 
permanency of this size also. 


In the next Sitra the author shows the faults in the theory 
of release as taught by the Jainas. 


SUTRA II.2.36. 


Bead yarsyaacaca\ ara AT M2 12 136 Ul 


sTrarafeara Antyavasthiteh, in the final state, on account 
of the permanency of the final condition or release. @ Ca, and 
3wa Ubhaya, both. freacatq, Nityatvat, of being permanent. 
aifagrara Avisesat, because there being no difference. 


36. The final condition or the state of release being 
not different from the worldly state, because both are 
eternal so this theory is untenable. —209. 


COMMENTARY. 


The word “Not” is understood in this Sttra from the last 
one. There is no peculiarity or difference according to the 
Jainas between the state of release and the mundane state. Both 
are permanent according to them. The Mukti is defined by 
them as eternal progress upward or remaining in the Aloka- 
Akasa. Both these are called states of releases whether the 
Soul makes eternal progress or is fixed in the Aloka-Akaga. 
Thus there is no difference between the worldly existence and 
release. For motion, whether in the worldly cycle or whether 
in a straight line of infinite progression, is after all mundane. 
Moreover, no one can ever feel happiness in a state of constant 


~ 
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upward motion, or in standing stationary without any support 
in one place. Thus both these ideas of the Mukti of the Jainas 
are not Soul-satisfying. The Jaina may say such a state of 
constant motion or permanent fixture may be a state of pain to 
an embodied Soul, but not to disembodied Mukta Jiva. To this 
we say, that even in the state of Mukti, the Soul has its various 
members and feels their burden just as it feels the weight of the 
body. Moreover, neither the condition of eternal progress or 
the permanent fixture in Aloka-Akaga can be said to be eternal 
because they presuppose action and consequently liability to 
certain destruction also. Therefore, this Jaina theory is futile 
and ludicrous. This refutation of the Jaina theory, includes also 
the refutation of the Mayavadins, the secret friends of the Jainas, 
who also assert that this world is a Maya, neither real, nor 
non-real; and that Brahman taught in the Upanisats is not 
predicable by any words. 


Adhikarana VII. —(Pdsupata system reviwed). 


The author now refutes the opinions of sectarians like the 
followers of PaSupati, Ganesa and Strya. The Pdasupatas 
maintain that cause, effect, (yoga) meditation, discipline (vidhi), 
and the end of pain are the five categories revealed by the great 
Lord Pasupati Himself, in order to break the bonds of the Soul 
called herein Pasu or animal. In this system Pasupati is the 
operative cause, and Mahat and the rest are the effects. The 
Yoga is the meditation, concentration, etc., through Omkara. 
The vidhi is the discipline such as bathing three times a day, 
etc., while the end of pain means release or Moksa. These are 
the five categories of the Pasupatas. Similar to this doctrine, 
are the teachings of the followers of Ganesa and Sirya, who 
hold these deities to be the operative cause, and the Prakrti 
and time are the causes of the creation of the world through the 
operative agency of these deities. By worshipping them the 
Soul attains proximity with these gods, and there accrues 
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complete cesssation of all pains, which is Moksa. 


(Doubt): — Now arise the doubt, whether these systems of 
Pasupatas and the rest are reasonable or not. 

(Pirvapaksa): — The Pirva-paksin maintain that this system 
is reasonable, because we see in ordinary life also, that an 
agent like a potter, etc., is only the operative cause of the jar 
which he makes, he is not its material cause. God, therefore, is 
only the operative cause of the universe, and not its material 
cause. The matter is supplied by the eternal Prakrti. The 
disciplines laid down also are reasonable and practical. 


(Siddhanta): — This is not the right view, as the author shows 
in the next Sitra. 


SUTRA II.2.37. 
ULATA STAT M2 12137 


Ueq: Patyuh, of the Lord, the doctrine of the three patis or 
the Lords, wiz., Pasupati, Ganapati, and Dinapati. sTaTasteate, 
Asamanjasyat, on account of untenableness, inappropriateness. 


37. The teaching of Pasupati is also not right, because 
of its inappropriateness. — 210. 


COMMENTARY. 


The word “not” is understood in this sitra. The doctrine 
taught by Pasupati is not right, becuse it is inappropriate, that 
is to Say, it is opposed to the Vedas. The Vedas teach that the 
one God Narayana is the sole cause of the creation of the world, 
while other deites like Brahma, Rudra etc., are creatures of 
Him. It teaches that release depends upon devotion (Bhakti), 
knowledge (Jnana), and the proper performance of the duties 
of one’s order and caste as taught by Narayana. As we find in 
the Mahaupanisat : — 


AaLHT FS ATA STA TEN A Se Arat aearat, VA 
arargferat 7 aararfer 4 ya: @ Wentent At Wat aer TATRA 
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aa: AeA | ASH eoread eared Wat aw asthgarfir, 

FA WERT! AS FISK! ACFRAMIM: | WOTSATAT SrreaT | 
wget afg: | cacarnftt wrens | A We Usage: TEs: | 
ad geet yest Fava ara won 4 daca wad Garrats 
TATU 


POA GRA ATAU: ALS AHTA TAT ATT AT CATT: TET 
Meee Aa: Voaer: Geutsrad frukagea aes Teraces Tat array 
TA Uyet awa Stata wea: UNTealfeta: aatfor w-<aife 
AAS CAaTSTATAT U2 


Thus say the sages how creation arose. Narayana alone existed in 
the beginning. There was neither Brahma nor Isana, nor Water, nor 
Fire. nor Moon; nor these heaven and earth; nor the stars. nor the 
Sun. He being alone, did not rejoice (and so entered into meditation). 
Of Him thus meditating, there arose sacrifice and the hymns of the 
Vedas. From Him arose fourteen Purusas and one Daughter. namely, 
ten Indriyas and Manas, the eleventh, Tejas the twelfth, Ahamkara, 
the thirteenth, and Prana, the fourteenth. (These are the fourteen Puras 
as). Fifteenth is the Daughter called Buddhi (Atma is the fifteenth the 
daughter above-mentioned according to Sankarananda). From Him 
arose the five Tanmatras, and the five Mahabhutas. This Narayana is 
the twenty-five fold Purusa (or He who pervades these twenty-five 
principles)............. of Narayana thus meditating there arose from 
His forehead Silapani having three eyes, holding Sri, Truth, 
Brahmacarya, Austerity, Dispassion, etc. 


This shows that the four-faced Brahma arose from 
Narayana as well as Pas upati or Siva. In another Upanisat 
also we find the same (Narayana-Upanisat): — 

AT USS FA ATA SHA WaT: Bstafa | ALA 
Wad WA: Gagner ai |@ arwalferra: yfsat fase arftoit 
ARTAUNgae «ATA ANTaTagt Arad ATaTstafratad 
aTaonfegt Wad ANTES} aaal ARAN sar 
ANTAUT gaged: Wat tact: Wa waa: Taifor S-ails waffor a 
OTP ATO LT A TEY ATTTY WHA ARTAUT WC 7 
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Now verily Narayana the Purusa desired “Let me create offspring.” 
From Narayana was produced the Prana, Manas and all the sense 
organs. From Him arose the ether, air, light, water, and earth, the 
upholder of all. From Narayana arose Brahma, from Narayana was 
produced Rudra, from Narayana was produced Prajapati, from 
Narayana was produced Indra, from Narayana the eight Vasus. from 
Narayana the eleven Rudras. from Narayana the twelve Adityas, all 
Devatas, all Rsis, all Hymns. all Beings verily are produced from 
Narayana and they merge into Narayana. 


So also in the Rg Veda we find :—X.125., | to 8 :— 

ate Bett: aah: eh seq snfecd: sa fare: | 

seq fraracon sor fart staq sort ster Sifart SAT 

1. I travel with the Rudras and the Vasus, with the Adityas and 
All-Gods I wander. I hold aloft both Varuna and Mitra. Indra and 
Agni, and the Pair of Asvins. 

stay Ara steve ferry ster caserey Sa SUT ATT 

ster canta gfaury Barend Gusta USAMA Gad tt 


2. I cherish and sustain high-swelling Soma, and Tvastar, I support 
Pusan, and Bhaga. 


] load with wealth the zealous sacrificer who pours the juice and 
offers his oblation. 


STE Weet VT aN feagar wera aay | 
any at ear: fasrag: Gear yftearamy yftaragrady 


3. Iam the Queen, the gatherer-up of treasures, most thoughtful. 
first of those who merit worship. 


Thus Gods have established me in many places with many homes 
to enter and abide in. 


Tara: star sift a: faagafa a: wifinfa a: sy squitfa sey 
stata: AML A Satara ster aye afega a aarhes i 


4. Through me alone all eat the food that feeds them,—each 
man who sees, breathes, hears the word outspoken. 
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They know it not, but yet they dwell beside me. Hear, one and 
all, the truth as I declare it. 


EY Va TaN Say Aah Bry Sa: Jat AAA: 1 
AT TY A ST UN A ARTO A RAT AY ETA It 


5. I, verily, myself announce and utter the word that Gods and 
men alike shall welcome. 


I make the man I love exceeding might, make him a sage, a Rsi, 
and a Brahman. 


TE STA IF: BT AAA Tags yea STA SH | 
Te Bera aaa Pony stay Mrargfaat srt fasta i 


6. I bend the bow for Rudra that his arrow may strike and slay the 
hater of devotion. 


I rouse and order battle for the people, and I have penetrated 
Earth and Heaven. 


te Aa rary ster Wey APT: SI] STAT: GAG | 
aa: faferes yart st faa sa sey ary aetorr Sa SETA II 


7. On the world’s summit I bring forth the Father; my home is in 
the waters, in the ocean. 


Thence I extend over all existing creatures, and touch even yonder 
heaven with my forehead. 


Te Wa ala: Fa W anf srreetarorr seri fara | 
We: fear at: Wat ghee Ura Ae BA ae I 


8. I breathe a strong breath like the wind and tempest, the while 
I hold together all existence. 

Beyond this wide earth and beyond the heavens I have become so 
mighty in my grandeur. 

Similarly in the Yajur- Veda (Brhadaranyaka, IV. 4. 22) we find it 
stated: - The knowers of brahman seek to understand him by the study 
of the Veda, by sacrifice, by gifts, by penance, by fasting and he who 
knows him becomes a Muni. 

So also (Brhadaranyaka IV 4, 21): — 


Let a wise seeker of Brahman after he has discovered Him practise 
wisdom (that is, meditate on Him). 
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So also in (Brhadaranyaka, IV. 5. 6.) :— 


Verily the Atma is to be seen, to be heard, to be perceived, to be 
marked. 

So also the Smrtis, following in the footsteps of the Vedas, 
declare this truth over and over again. In some places, no doubt, 
of the Vedas and the Smrtis the word “Pasupati,” “Ganesa,” 
“Surya” etc, are used and they are described as the Ruler of 
all, the Cause of all, the Creator of all, etc. But in those place 
these words are to betaken in their etymological sense as appling 
to Narayana. Thus the word “Pasupati” there would mean the 
Lord of all Souls, “Ganesa” the Lord of hosts, “Siira,” the 
Goal of the wise (Suri), just as the word Indra in the Veda is the 
name of the Supreme Lord, being derived from the root V 
Inda “to rule.” Thus all the Vedas and the Smrtis really describe 
Narayana, the Supreme Brahman and not any lower deity. The 
proper interpretation of Vedic texts, therefore, is that “Supreme 
Brahman is the real Creator.” 


The sectarians like Pasupatas and the rest have, by mere 
arguments and reasoning, established the existence of the Lord. 
But reasoning must be according to worldly rules, and it cannot 
establish such existence. These sectarians also hold that the 
Lord is only the operative cause, which cannot be estblished 
by reasoning. Because it is impossible that the Lord should be 
the mere operative cause of the world, for then His connection 
with the world cannot be established. In ordinary worldly life 
we see, that a potter, who is merely the operative cause of the 
pot, has a certain connection with the clay with which he 
fashions the pot. What is that connection of the Lord with 
Pradhana and the Souls, with which He creates the world? 
These sectarians cannot establish that connection. The next 
Siitra shows this. 


SUTRA II.2.38. 


WSFA TTTAIST 112 12 138 0 
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@ra-at Sambandha, connection, relation “of the Lord with 


the world.” 3™%yjaat: Anupapatteh, because of the impossibility. 
a Ca, and. 


38. The Lord can have no connection as Creator of 
the world, with the world, because of the impossibility of 
such a connection. —21. 

COMMENTARY. 

These sectarians hold that a Lord is without a body, 
consequently such a Lord can have no connection with Matter 
and Spirit. An embodied being, like a potter, can have such 
relation with clay, etc., because he has a body. But a bodiless 
Lord can have no such connection. Thus the very connection 
of Lord with Matter, cannot be established in this theory. 


SUTRA II.2.39. 
TSU S TTA PAT 112 12 139 


aifereart Adhisthdna, superintendence or rulership, or 
staying in a place, having a position. 3™{@ad: Anupapatteh, 
because of the impossibility. @ Ca, and. 


39. A bodiless Lord cannot create the world, because 
He cannot occupy a position. — 212. 


COMMENTARY. 


Controlling a thing is the function of embodied beings. It 
is by virtue of occuping a particular position, that an embodied 
being, like a potter, can control the clay and produce the effect 
like pots, etc. A disembodied being cannot do this. 


It may be said that the Soul also is unembodied, but it 
rules the sense organs and the body, without any particular 
position, so the Lord also may control Pradhana To this the 
next Sitra replies : — 
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SUTRA IL.2.40. 
HUTA SAA MATS HEA: 112 12 140 1 


Ua Karana-vat, like the instruments of senses eq Cet, 


if. 7Na, not. srMfeez: Bhogadibhyah, on account of enjoyment, 
etc. 


40. If it be said that the Lord rules Matter, as the 
Soul rules the sense organs, we reply it cannot be so, 
because the Soul has to undergo certain experiences 


of pleasure and pain owing to its karmas, not so the 
Lord. —213. 


COMMENTARY. 


You cannot say that Matter exists in Pralaya and the Lord 
creates the world with it, controlling it just as the Soul controls 
the sense organs. You cannot say so, because the connection of 
the Soul with the body is in order that it may undergo certain 
experiences of birth and death, pleasure and pain, in order to 
get the rewards of its karmas. But these is no such karma in the 
case of the Lord. Why should then the Lord have any connection 
with Pradh4ana, in order to create the world. If His connection 
is just like that of the Soul, then He would be subject to birth 
and death, pleasure and pain. When He will be in connection 
with Prachana that will be His birth, and He will be happy. 
When in pralaya He renounces the Pradh4na, that will be His 
death and He will feel pain. Thus He will be no God at all. 


If it be said, let us admit then that the Lord has also some 
sort of karma, some sort of Adrsta, some sort of good Karma 
and good Karma and good Adrsta, and that it is on account of 
such karma, that the Lord gets the body with which He creates 
the universe. Just as we see a mighty monarch, owing to his 
great merit, gets a body and sphere of control or empire, over 
which he rules, but not so a poor Soul having not high merit 
behind it. This theory is also open to the following objection: — 
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SUTRA II.2.41. 
SAaATANA AAT AT W212 142 


ataaray, Antavattvam, finiteness. 3taasat Asarvajiiata, 
want of omniscience. aT V4,or. 


41. If the Lord has karma, (however high and refined 
it may be) then He would be either a finite being or not 
possessed of omniscience. —214. 


COMMENTARY. 


If the Lord has a body, on account of some karma of His 
own, then He would be finite like any ordinary Jiva, nor would 
He be omniscient. For He only who is not subject to karma 
can appropriately have omniscience. But the Pasupatas maintain 
that the Lord is destructionless and all-knowing. Thus there 
arises this contradiction in their theory. Says the Pasupata “but 
does not this objection apply to your Brahman also; for you 
also believe that your God is a personal one.” To this we reply, 
that our theory of a personal Brahman is not open to this 
objection, for we do not believe in this on account of any reason 
or arguments, but because it is so mentioned in the scriptures. 
The sacred revelation describes Brahman with personal 
attributes, and we never try to reconcile this description with 
reason. In fact, in Stitra II. 1. 27, we have already shown this. 


The holy Badarayana does not show any disrespect to the 
mighty deities like Pasupati or Ganapati or Dinapati; all that 
he means is that these Patis or Lords are not independent agents, 
as their worshippers misconceive, but word under the will and 
direction of the superme Brahman. The author of the Sitras 
refutes only the mistaken notion of these sectarians, when they 
attribute perfect indiependence to their deity. Since they are 
Cosmic Agents or Lords, we acknowledge that they deserve all 
reverence and worship, but we do not forget their subordinate 
position to the Over-Lord. These five Sitras are meant thus to 
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refute the doctrine of these Patis or Lords. The word “Pati” is 
mentioned in the Sitra without any distinctive attributes, and 
thus includes all the three Patis, namely, the Lord of the Soul, 
the Lord of the hosts, and the Lord of the day. 


Others hold that these Stitras refute the Lord of the 
argumentative philosophers and the rationalists, who try to 
establish the existence of a God by mere reasoning without 
revelation. 


Adhikarana VIII. —The Sakti theory reviewed. 


The author now refutes the theory of the Saktas. They hold 
that Sakti alone is the cause of the world, that She is possessed 


with the attributes of omnipotence, omniscience and the rest. 


(Doubt): — Now arises the doubt, Is it possible that Sakti 
should be the independent Creator of the world? 

(Parvapaksa): — No agent can accomplish any thing without 
energy or Sakti. The effect must, therefore, be attributed not 
to the apparent agent. A red-hot iron has the power of burning, 
but effect of burning should be properly attributes to the fire, 
and not to the iron through which the fire manifests itself. It is 
the eternal energy, working through the Lord, that creates the 
world, and the Lord without the Energy has to creative power. 
Thus Sakti is the real Creator. 


(Siddhanta): —The author refutes this by the following 
sitra :— 


SUTRA II.2.42. 


KATANA, 2 12 142 


seaft,  Utpatti, origination, creation.  3TasTand 
Asambhavat, on account of the impossibility. 
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42. Sakti alone cannot create, for creation is 
impossible without the co-operation of the Lord.—215. 


COMMENTARY. 


The word “not” is understood in this Sitra. The followers 
of Sakti have imagined Her to be the sole cause of the world, 
by reasoning alone, unsupported by Vedic authority. Since they 
base their theory on reason, they must be refuted by such reason 
as would appeal to common sense of mankind. It is not possible 
that Sakti should be the Mother of the whole Universe, because 
She has no power of origination singly. We do not find in this 
world immaculate conception, nor do women give birth to 
children without connection with men. To attribute omniscience, 
etc., to Sakti is the mere outcome of non-reasoning, because 
we do not find energy showing these attributes anywhere. Says 
a Sakta, we admit that there is a Purusa (Siva), the husband of 
Sakti, and She creates the universe through Her connection 
with Him. To this we reply that this also is not right, as is 
shown in the following Siitra : - 


SUTRA 1.2.43. 
AA He: HOTA U2 12 143 


7 Na, not. @Ca, and. @x: Karttuh, of the agent “Siva.” 
@tUTY Karanam, sense organ. 


43. The Creator has no sense instruments to come in 
connection with Sakti. —216. 


COMMENTARY. 


Even if it be admitted that there is a Lord, who has 
connection with Sakti, yet in His case also there is absence of 
sense instruments like body, etc., with which He may create 
the universe. Thus it is not possible that such a Purusa. can 
have any connection with Sakti. If, however, it be assumed that 
He has a body and sense organs, then the objections raised in 
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Sitra II. 2. 40, would apply to Him. 

But says an objector, it need not be that the body and the 
sense organs of the Lord, are like ours, made of matter and the 
result of karma, He may have a body consisting of eternal 
knowledge, voliticn, etc. To his the author answers by the next 
Sutra : 


SUTRA I1.2.44. 


faarafesra ar daufaeer: 12 12144 01 


fayvt Vijfiana, knowledge. aif Adi, and the rest aa 
Bhave, of the nature of. at V4, or. Aq Tat, that. staf: 
Apratisedhah, non-contradiction. 


44. If it be said that the body of the Lord consists 
of knowledge and so on, then there is no contradiction 
(for such a Lord is our Brahman). —217. 


COMMENTARY. 


It this Lord of the Saktas be assumed to have body and 
sense organs, consisting of eternal knowledge, volition, etc., 
then there is no contradiction; and the Sakta theory would 
become included in the Vedanta theory of Brahman. For we do 
admit that the creation proceeds from such a Lord. 


We do not refute the theory of the Saktas as a whole, but 
only that portion of it which makes Sakti independent of the 
Lord. The extreme Saktas hold that Sakti alone is the cause of 
the universe. This must not be respected by any one who wishes 
to attain final beatitude. The author, therefore, finishes up with 
the following Sutra : — 


SUTRA II.2.45. 
fagfaevaredt 12 12 145 tl 


faraferererrey Vipratisedhat, on account of contradiction with 
all authorities. @Ca, and. 


458 The Vedanta-Siitras 


45. The theory of the extreme Saktas is untenable, 
because it contradicts all sacred authorities. —218. 


COMMENTARY. 


The theory that Sakti alone creates the world is untenable 
since it contradicts the revelation, the tradition and reason. As 
we find in the Padma Purana : — 


qa: Brava YFRAyAM TT | 

aaa aq feameg at Add AH A ATE: | 

The Srutis, the Smrtis and reasonings all are unanimous in 
declaring that the Lord is the Supreme. He who declares any thing 
against it is the vilest of the vile. 

The force of the word “and” in this Sutra is to being in the 
reasoning of II. 2, 42, here also. 


Thus in this Pada has been shown that the paths of the 
Sankhyas, Vaisesikas and the rest down to the Saktas. are strewn 
with thorns and are full of difficulties, while the path of Vedanta 
is free from all these defects and should be trodden by every 
one who wishes his final beatitude and emancipation. 


Here ends the Second Pada of the Second Adhyaya of the 
Vedanta Sitras and Govinda Bhasya. 


SECOND ADHYAYA. 
THIRD PADA. 
Adhikarana I, —Ether is a product. 


cararfefersran manta ferstart a: | 

aw Ag fart sear PON: wloTareaea i 

May tht Krsna who has destroyed with the rays of His wisdom 
the wrong notions of people about ether, etc., destroy also my worldly 
propensities. 

In the Second Pada has been shown the fallacious reasoning 
contained in the theories regarding Pradhana aud others. In the 
Third Pada will be shown the origination of various Tattvas 
from the Lord of all at the time of creation; their merging into 
Him again at pralaya, as well as that the Souls do not originate 
(but are eternal) and that they have a body of intelligence in 
which resides knowledge, that they are Atomic but all-pervading 
through the rays of their knowledge, that they are agents and 
portions of Brahman. It will further be shown that the various 
Avataras like those of the Fish, etc., are full and complete 
manifestations of the Lord. It will also be shown that the 
diversities seen among the Jivas are caused by their karmas. 
All this is demonstrated by refuting the contrary arguments, in 
the present Pada. 


The order of the origin of the various Tattvas held 
authoritative in this system is that which is laid down in the 
Scriptures like those of Subdala, etc., namely, Pradhana, Mahat, 
Ahnkara, Tanmiatras, Senses and the Gross Elements beginning 
with Ether. The order of succession, as we find laid down in 
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the Taittiriya Upanisad and the rest, has also been discussed 
here, in order to show that there is no real conflict between 
these texts of the Subalas and theTaittirlyas. This will be clearly 
shown later on. 


Wea Uaeng snditetafedd asa areracdann 
aeicatafedta Taree: GTN Ae Uy asta 
wafefa tart «osama: unnmdia Uda areien 
arteanrantgetery 2 aeert ag Cat Waraatea aes syste Test 
tara ag wat werdafa aadisgaa Tere aa a virafa wad at 
FRUATT Ue AAT ST 13 UAT ST Wart AST RAM VST 
WT sagged Teast aa a atta ada yerona waged wa 
AeA BTA 14 A 


In the Chandogya Upanisad we find the following (VI. 2, 
Verses 1 to 4). 


1. The Sat (Good) alone, O child, existed in the beginning (of 
this creation) one only without are equal. About this others says, the 
Asat (Void) alone existed in the beginning of this creation, one only 


without a second, from that Void (Asat) was produced the Plenum 
(Sat). 


2. “But, O child, how could it be thus” said the Father. “How 
from the Void should be born the Plenum.” Therefore, the Sat (the 
God) alone existed, O child, in the beginning of this creation, one 
only, without an equal. 


3. He thought “I shall assume many forms (in order to govern 
the world) and create beings.” He created Fire. The Goddess of Fire 
thought, “I shall assume many forms and create beings.” She created 
the Waters (Apas). Therefore, wherever and whenever any body weeps 
Or perspires, water comes out; for it is from fire that water is produced. 


4. The (God of) water through “may I multiply and create 
beings.” He created (Rudra, the God of) Food (Earth). Therefore, 
wherever and whenever it rains, much food is produced; therefore 
froin water alone is produced all food fit for eating. 
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In this passage it is mentioned that fire, Water and Food 
came out of Brahman, and are therefore products This gives. 
rise to the doubt, mame by whether Akasa or Ether is also 
produced or not. In this text there is no mention of the creation 
of Ether. The Purva-paksin therefore starts the next Sutra by 
declaring that Ether has no origin because the text is silent 
about it. 


SUTRA II.3.2. 


Afereresyet: 213.170 


= Na, not. faa Viyat, Ether, Space. 319{¢: Asruteh, on 
account of no Scriptural statement, on account of its not being 
mentioned in this text. 


1. The Ether has no origin; because it is not heard 
in the above text of the Chandogya Upanisad. —219. 
COMMENTARY. 


‘ Ether is eternal and all-pervasive. It has no origin, because 
had it an origin the above text of the Chandogya Upanisad 
would not have omitted to mention such a fact. Since there is 
such an omission in that Upanisad which treats of the successive 
origin of the various elements and confines itself, solely, to 
Fire, Water and Earth and is silent about Ether, we are right in 
asserting that Ether has no origin. 

This prima facie view is set aside in the next Sutra. 


SUTRA II.3.2. 
BHT FU 1312 
sift Asti, is, there is an origin. ¢ Tu, but. 


2. But there is the origin of Ether also. —220. 
COMMENTARY. 


The word “But” is used in this Sttra in order to remove 
the doubt raised in the preceding Sitra. The Ether certainly 
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has an origin. Though the Chandogya Upanisad does not 
mention its origin, we find it expressly stated in the Taittiriya 
Upanisad; and it is a well-known rule of interpretation that the 


omission of one text should be supplied from another when 
possible. 


TRAST UAT SIT ATH: GTA: | STreAlyitgrg: | ATA: | 
START: | Sta: Uferat 

From that Self (Brahman) sprang Ether (akasa, that through 
which we hear; (from ether air (that through which we hear and feel); 
from air fire (that through which we hear, feel and see); from fire 


water (that through which we hear, feel, see and taste); from water 
earth (that through which we hear, feel, see, taste and smell). 


This text shows that Ether also has its origin in the Lord. 

The Pirva-paksin again raises the same doubt by explaining 
the above Taittirlya passage metaphorically. He says that the 
origin of Ether is not to be taken in its literal sense, but 
figuratively only. The Space or Ether being all-pervading, we 
Cannot imagine its creation. Therefore, when any one says that 
Space is created, it is to be taken in a figurative sense. Thus as 
in a crowd, one may say “make Space;” which does not mean 
“created space,” but to make room for some person by removing 
the crowd. 


SUTRA II.3.3. 


MOAATA PEAT ST 12 1313.0 


wot Gauni, figurative. stastara Asambhavat, because of 
the impossibility. year Sabdat, because of the Scripture. @ 
Ca, and. 
3. Creation of Ether is figurative only, because it 
is impossible to create it and because of this text. —221. 
COMMENTARY. 


It is not possible to imagine the origin of Space or Ether. 
The great philosophers like Kanada and the rest have fully 
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shown that Space cannot be created, by is eternal. The origin 
which the Tattiriya text mentions is figurative only, as we find 
people say “make space” or “the space is made.” It is impossible 
to make space, for it is formless and all-pervading. If Ether 
was also a product, what is its cause? There cannot be an effect 
without a cause. Moreover, the express text of the Brihad- 
aranyaka Upanisad shows that Akasa has no origin. It says 
“Vayu and Antariksa (Space) —both are immortal.” (Brihad- 
aranyaka, II. 3, Verses 2 & 3). 


Thus from this text of the Brihad-a4ranyaka we learn that 
Space has no origin. 


(The doubt raised in this Sitra will be answered in the 
Sitra after the next). An objector may say that the word 
“Sambhita” is used in the Taittirflya Upanisad, and it has the 
definite meaning of “born” or “produced.” In the case of Fire 
and the rest, mentioned in that text, the word “produced” is 
taken in its literal sense. How do you interpret the same word, 
used in the same passage, in a figurative sense? The rule of 
interpretation is that if a word is used in the same passage 
several times, it must be explained everywhere in the same 
sense, and not in its literal sense in one place, and in its figurative 
sense in another. This objection is thus answered by the Purva- 
paksin. 

SUTRA II.3.4. 
CANSAHA AMSAT M2 13.14 1 


ear Syat, there may be, that is, one word may be used in 
a secondary as well as a primary sense in the same sentence. @& 
Ca, and. Wea Ekasya, of one word. Welyteqadq_ Brahma-sabda- 
vat, like the world Brahman. 

4. One word may have a double sensein the same 
sentence as the word Brahman in the Taittirlya Upanisad, 
Th 2.222, 
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COMMENTARY. 

The word Brahman occurs in the Taittiriya Upanisad, III. 
2. and subsequent passages thus : — 

ATA TESTA ATT TAT Ul 

“Try to know Brahman by penance, for penance is 
Brahman.” Now in this sentence, the Brahman in the first part 
is taken in its literal sense of denoting the Supreme Being, 
while in the second portion it is used in a secondary meaning, 
namely, the means of knowing Brahman. Similarly, the word 
“Sambhita” used in Taittiriya, II. 1., may be taken in a 
secondary sense with regard to Akasa and in its primary sense 
with regard to other elements like fire, water and earth. 
Therefore this text of the Chandogya Upanisad declaring the 
origination of Ether is superseded by the text of the Chandogya 
Upanisad where there is no mention of the origin of Ether. 

This objection of the Purva-paksin is thus answered by the 
author. 


SUTRA II.3.5. 
Ufaatsartrentatareaved st: 112 13.15.11 


ufaat Pratijia, promissory statement, enunciation of the 
eneral propostion. tet: Ahanih, non-abandonment, adherence 
to. steafatente Avyatirekat, on account of non-difference. 9Tex*2: 
Sabdebhyah, from the words, namely, from the expressed texts 
of the Veda. 

5. The adherence to the propsoition enunciated in 
the beginning of Adhyaya VI of the Chandogya Upanisad 
can take place only then, when the existence of nothing 
else than Brahman is posited and this is the case proved 
from the words of the sacred scriptures also. —223. 

COMMENTARY. 
In the Chandogya Upanisad, Chapter VI, Khanda I, 
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Uddalaka promises to teach his son that “by which we hear 
what cannot be heard, by which we perceive what cannot be 
perceived, by which we know what cannot be known.” This 
promise can only be fulfilled if Brahman, which is evidently 
meant by Uddalka, be the only substance existing in the 
beginning of creation. If in the beginning every thing be held 
to be non-different from Brahman it would be than only that 
the knowledge of Brahman would Jead to the knowledge of 
every thing else. But if the effect (world) be different from 
Brahman then the knowledge of Brahman would not necessarily 
lead to the knowledge of the world. The word non-difference 
in the Sitra means that one must realise that Brahman is the 
material cause of the world as well, not only the operative cause. 
Hence this universal proposition asserted in the beginning of 
Chapter VI of the Chandogya Upanisad, namely, that one 
substance by knowing which every thing else is known, leads 
to the conclusion that every thing else is caused by Brahman, 
and hence we interpret the sixth Khanda of the Chandogya 
Upanisad in conformity with this general proposition. We, 
therefore, hold that even Uddalaka held the opinion that Akasa 
also originate I from Brahman, though he does not expressly 
say SO. 


Not only is this to be inferred from the general promissory 
statement above referred to, but from the other texts of the 
same Upanisad also. Thus VI. 2. 1. begins with the well-known 
statement — 


Gea Great sansa! Varanrtgdtar | 
“In the beginning, My dear, there was That only Which 
Is, One only without a second.” 


Again in VI.8.7, and in subsequent Khandas he asserts — 
Ta Vet uMAdaealre Aa AAA | 
“Now that which is that subtle essence, in it all that exists 
has its self, it is the true.” 
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These passages show that in the beginning Brahman alone 
existed, and every thing else existed in Brahman in a state of 
unity or non-differences from Him. They existed in such a 
subtle state that one could not say that they were separate from 
Brahman These two passages of the Chandogya Upanisad show 
that before creation (or in Pralaya) one-ness (ekamevadvitiyam) 
of every thing was the case, and during and after creation 
(Srsti) Aitad-atmyam is the Law, namely, every thing in creation 
has Brahman for its innermost Self. 

If it be objected “there is no express text of the Chandogya 
Upanisad declaring the origination of Akasa and you cannot 
infer from mere reasoning that Chandogya Upanisad also meant 
to teach that Akasa is a product.” Then we reply that it is not 
so. The next Sutra gives the reason. 


SUTRA II.3.6. 
arafgennt g fast eta 2 13 16 0 


alaqfaenty Yavatvikaram, so far as all modifications go, 
wherever there is an effect. q¢ Tu but. fast: Vibhagah, division, 
origination “tad Lokavat, like in the world. 


6. But the Upanisad teaches that whatever is an effect 
has an origin, as we see in the world. —224. 


COMMENTARY. 


The word “Tu” shows that the doubt raised in the last 
Stitra is being removed. The phrase “All this has its self in 
Him, etc., etc.,” is a proposition stating that every effect has its 
origin in Him. In sacred texts like those of Subala Upanisad we 
find that Pradhana, Mahat, and the rest are all effects, and 
those texts expressly teach that they have their origin from 
Brahman. This is just like what we find in ordinary world. Ifa 
man says “All these are sons of Caitra” and then he gives certain 
particulars about the birth of one of them, he implies thereby 
that it applies to the birth of all the rest. Similarly, when the 
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Upanisad says that “All this has its self in Him,” and then it 
goes on to give the origin of some of them from Him, sucn as 
fire, water and earth. It does not mean that others have not 
their origin in Him, but it only means that it was not thought 
necessary to give a detailed account of their origin. In fact, in 
Subila Upanisad it is stated that Pradhana, Mahat and the rest 
have their origin in Brahman. Therefore, though there is no 
express text in the Chandogya Upanisad as to the origin of 
Akaéa, yet we infer from the universal proposition therein laid 
down that “every thing has its self in Him,” that Akasa also has 
its self in Brahman, and so is produced from Brahman. 


The word “Vibhaga” or “division” means _ here 
“origination.” The Sitra, If. 3. 3, asserts that we cannot 
conceive the origin of space. To this it may be replied that the 
powers of Brahman. are mysterious and inconceivable, and 
Akasa arises from Brahman., though we cannot conceive how 
space can have any origin. 


In some passages, Akasa no doubt is said to be Amrtam 
or immortal, birthless and deathless, but we must understand 
it in a figurative sense, and not absolutely in its literal. Because 
we find in other passages that it has an origin and destruction. 
Thus we infer that Akasa also must have been taught by 
Uddalaka to have an origin and an end. Akaéga is an element, 
like fire and air; therefore, it must have an origin. It is the 
substrate of impermanent qualities like sound, etc., and so also 
it must be impermanent. This is the direct argument to prove 
the origin and destruction of Akasa. The indirect argument to 
prove it is, “whatever has no origin is eternal as the Soul,” and 
“whatever has permanent qualities is eternal as the Soul,” but 
the Akasa not being like Soul in these respects, cannot be 
eternal. Thus both from direct and indirect reasoning, we infer 
the impermanency of Space. This Siitra answers the objection 
raised in II. 3. 4. also. Therefore, the opinion of the modern 
philosophers, who hold that space has no origin, is untenable. 
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In the next Sitra the same arguments are applied 
analogically to prove the origin of Vayu also. 


Adhikarana II, —Air is a product. 
SUTRA II.3.7. 


Wat Aa AT ASAT: 2 13.17 


West Etena, by this (the explanation about the Akasa being 
a product). Ataftamt Matarisva, the mover in mother-space, the 
child of the virgin mother, the Vayu, the Christ. reat: 
Vyakhyatah, is explained. 


7. Hereby is explained the origination of the. Air 
also. —225. 


COMMENTARY. 


This explanation regarding the origination of space, 
explains also that Air has an origin as well, and is an effect. 
When space itself has an origin, Air which moves in space, 
must have an origin. The argument is as follows : — 


The Parva-paksin says that Air has no origin, because the 
Chandogya Upanisad is silent upon this point. To this it is 
replied that Air origintes from Akasa, because it is so mentioned 
in the Taittiriya Upanisad. To this the Parva-paksin rejoins that 
the birth of Air mentioned in the Taittirtya Upanisad is figurative 
only, because Air is said to be one of the immortals along with 
Akasa. (See the text quoted from the Br. Up. under Satra II. 3. 
3). To this we reply that even in the Ch. Up. the origination of 
Air is taught by implication, because it teaches that every thing 
has its self in Brahman, and that Uddalaka promises to teach 
one such thing, by knowing which every thing else would be 
known. Air, therefore; must also be an effect. No doubt in the 
Br. Up. air is said to be an immortal, but He is only relatively 
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immortal or during one kalpa. He never dies. This Sittra might 
well have been included in the Satra Il. 3. 1, by making the 
latter somewhat like this “Na viyat-matarisvanau, asruteh,” 
“the space and air have no origin because the Ch. Up. is silent 
on this.” But the author has not made the Sitra thus, in order 
to indicate that in Sutra II. 3. 9, the Anuvrtti of Matarisva 
alone is current, and not that Akasa. Had the Sittra not been 
separately enunciated, we could not have read the Anuvrti of 
Air alone in the Sutra II. 3. 9, but of both Air and Space. Hence 
the necessity of Yoga-vibhaga or the splitting of one possible 
Sitra into two. 


Adhikarana III, —Sat has no origin. 


The author now raises another doubt; whether the Sat 
mentioned in the Ch. Up., VI. 2. 1, has any origin or not, for 
when it says “Sat alone existed in the beginning, one only 
without a second” the doubt may arise, whether the Sat also 
has any origin. In other words, whether the Brahman itself has 
any origin. When such final causes as the Root-Matter and 
space have origin, it is possible that Sat or Brahman may also 
have origin. For it is a final cause, like the Root-matter or 
Pradhana, and like Space. In fact, a text of the Svet. Up. (IV. 
3) clearly says that Brahman also in born or has an origin. 

a ait cat Carafe cat ANT Sat oT HINT | wea SHOT aU Sa aaa a 
areat stata faaarpa: 

Thou art woman, thou art man, thou art youth, thou art maiden; 
thou, as an old man, totterest along on thy staff, thou art born with thy 
face turned everywhere. 

This shows that Brahman also has an origin. The author 
answers this doubt by the next Sutra. 
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SUTRA II.3.8. 
ABTA Tat STITT: 12 13.18. 


staeaya: Asambhavah, non-origination. q Tu, but. Ad: 


Satah, of the Sat, of Brahman. 3™{aa7: Anupapatteh, on account 
of the impossibility (of there being an origin of Brahman). 


8. But there can be no origin of Sat, because of its 
impossibility, (and unreasonableness). —226. 


COMMENTARY. 


The word “But” is used in order to remove the doubt. Of 
Brahman who is entitled to the designation of Sat, (i. e., that 
which exists) there can be no origin or sambhava. Why do we 
say so? Because he is the causeless cause of all, and of such a 
cause there can be no origin. Other causes may have an origin, 
nay they are bound to have an origin, but that which is the Sat, 
by its very name, cannot have any origination. Hence the same 
Sruti of Svet. Up. says (VI. 9)— 


ae casa Ufa cite A asta Aa a res fers A | A HUT 
carcoTiferarferay 4 aret aafsrratrar At afer: 119 


There is no master of His in the world, no ruler of His, not even 
a sign of Him. He is the cause, the Lord of the lords of the causes, and 
there is of Him neither parent nor lord. 


Nor is it valid to say that because every cause has an origin, 
Brahman being a cause, must have an origin. This would be 
against all sacred texts and reasonings. A final cause being 
admitted by you, it is not desirable to serch ny cause of it, for 
then there would be an infinite regress that which is the root 
cause, must be admitted to be rootless. As says the Sankhya 


Sitra, 1. 67 :-— 
Wel ayet Fer 
Since the root has not root, the root (of all) is root-less, (that is 
to say, there is no other cause of Nature, because there would be a 
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regressaus in inflinitum, if we were to suppose another cause, which, 
by parity of reasoning, would require another cause, and so on without 
end). 

Thus removing the doubt as to whether Brahman has any 
origin Or not, it is implied that Brahman alone being the Supreme 
cause is free from all origination, and every thing other than 
Brahman such as Pradhana, Mahat, etc., has an origin. The 
special Stitras teaching the origin of Akasa and Vayu are 
illustrative only; becuse they could have been deduced from 


the general proposition that every thing else than Brahman has 
an origin. 


Adhikarana IV. —The fire originates from air. 


Having finished the digression about Brahman, the text 
now goes on with the reconciliation of the conflicting Srutis as 
to the origination of fire. Some texts say that the fire originates 
direct from Brahman as the Ch. Up., VI. 2. 2. Others declare 
that it originates from air. Those texts are given below :— 


Ae ASAT ay A WaTaafar Aaa SAT | 
AAT AA FA Mi efel LATA AT HAA Us AREA SATA 


It thought, may I be many, may I grow forth. It sent forth fire. 
Therefore, wherever and whenever any body weeps or perspires, water 
comes out; for it is from fire that water is produced. 


AAT CASS SHIRT: AIT: | STMTEHTYITE AT: | ATEN: 1 
START: | 


“From that Self sprang Akasa; from Akaéa, air; from air, fire 
:” “from fire, water.” The Pirva-paksin says that fire comes direct 
from Brahman as taught in the Ch. Up., and the text of theTaitti. Up. 
can be explained by interpreting the ablative case in the sense of showing 
sequence. “Vayoh Agnih.” The word Vayoh is in the ablative case, 
and may be translated either as “from Vayu” or “after Vayu.” If 
translated “after creating Vayu, Brahman created Fire” there would 
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be no conflict between the two Upanisads. The Siddhanta view, 
however. is that fire originates directly from air, and the next Sutra 
teaches this. 


SUTRA II.3.9. 
ASMNACAATEMS 2 13.19 I 


waa Tejas, fire. 3t#: Atah, from it, namely, from 


Matarisvan. @at Tatha, thus. f€ Hi, because. 31 Aha, says (the 
Scripture). 


9. From Air is produced Fire, for thus says the 
Scripture. —227. 


COMMENTARY. 


From Matarisvan comes out the Fire, and the Scripture 
teaches this also. “Vayoh Agnih” — “from Air, fire.” The sense, 
is this. The word “Sambhita” or “sprang” is used immeditely 
before, and the sentence means “from Air sprang Fire,” and 
we cannot translate this sentence “after Air sprang Fire.” The 
primary meaning of the ablative case is that of “from” and not 
“after.” When the primary meaning is possible, it is not 
desirable to take the secondary meaning. No doubt, deverything 
springs or is produced really from Brahman, but some come 
out directly the others through the meditation of a link. As will 
be taught in Sutra II. 3. 12. Thus there is no conflict between 
the Chandogya and Taittirlya teaching. 


Adhikarana V. — Water is produced from Fire. 


Now the author teaches the origin of Water. In the Mundaka 
Upanisad, Water is mentioned as originating direct from 


Brahman, while in other places it is mentioned as originating 
from Fire :— 


Ueesaad Wont WA: Bafegenfor + |@ argeatferra: yferat 
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ferarest arftatt 113 11 


From him (when entering on creation) is born breath, mind, 
and all organs of sense, ether, air, fire, water, and the earth, the support 
of all. (Mundaka, If. 1. 3). 


In the Chandogya and Taittirlya Upanisad, Water is said to 
be produced from Fire (Ch. Up., VI. 2. 3). 


AL Ast Catt Fg BATA Waal Ma SATA | 


That fire thought, may I be many, may I grow forth. It sent forth 
water. 


So also in the Taittirtya Upanisad, II. 1. 
START: | 
From Fire sprang Water. 


(Doubt): — Does water come out directly from fire or from 
Brahman? 


(Purvapaksa): — Water comes out directly from Brahman 
as the Mundaka text teaches. The ablative case must be 
explained in the sense of after; and as regards the Chandogya 
text, we must admit that there is a plain contradiction between 
it and the Mundaka, which is simply irreconsileable. 


(Siddhanta): — There is no such conflict as your apprehend. 
The next Sutra answers your doubt. 


SUTRA II.3.10. 
STG: 12131101 
3a: Apah, waters. [ 314: Atah, from ic. at Tatha, thus. f 
Hi, because. 211@ Aha, says the Scripture. } 


10. From Fire is produced Water, for thus says the 
Scripture. —228. 
COMMENTARY. 


The phrase “from it, thus the Scripture teaches” is to be 
supplied into this Sitra, from Sitra II. 3. 9, in order to complete. 
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the sense. The Water is produced from Fire, beause the Scripture 
says: — “that fire thought may I be many, may I grow forth. It 
sent forth water. (Ch. Up. VI. 2. 3).” 


“From fire, water (Taittiriya II. 1).” 


There is no room for interpretation regarding a text which 
is express and un-ambiguous. In the Chandogya Upanisad also 
is given the reason, why water comes out of fire. 


“And, therefore, whenever any body anywhere is hot and 
perspires, water is produced on him from fire alone.” 


Similarly, when a man suffers grief and is hot with sorrow, 
he weeps and thus water is also produced from fire. 


Adhikarana VI. — Earth is produced from water and the 
word “food” in the Chandogya Upanisad means earth. 


In the Chandogya Upanisad we further find: —aT 31a Catt 
aed: Maa Warranetia at stargate tt “Water thought may I be 
many, may I grow forth. It sent forth food.” 


Now what is the meaning of the word “food” here? Does 
it mean rice, barely, etc., or does it mean earth? The Ptrva- 
paksin says it means corn, grain, etc., because of the reason 
given in the same Upanisad, viz., “Therefore whenever it rains 
anywhere, most food is then produced. From water alone is 
etable food produced.” 


This shows that the word Annam means barley, etc., and 
north earth. This is one Pirva-paksa. Another Purva-paksa 
arises from the Mundaka Upanisad were the earth is declared 
to come out directly from Brahman, and the Taittirtya Upanis 
ad where it is said to come out from water. To remove both 
these doubts, the next Siitra declares the Siddhanta view. 
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SUTRA II.3.11. 


Ufsreaterenrmugrearatszy: 2 13.1170 


yferat Prthivi, earth. afer Adhikara, because of the 
context, because of the subject matter. ®@ Ripa, colour. 
Yregrereeat: Sabdantarebhyah, on account of other texts. 


ll. The word “food” in the Chandogya Upanisad, 
VI. 2. 4, means “earth,” because the context there is 
about the creation of the great planes of existence, 
and because colour is mentioned regarding it, and 
because there are other sacred texts also. —229. 


COMMENTARY. 


By the word Annam we must take here to mean “earth,” 
and not barley, rice, etc., and this for three reasons: — 


(1) The whole Adhikara or subject matter of Ch. Up., VI. 
2, is the creation of elements, such as fire, water, etc. Food is 
not a Mahabhita or element, hence its mention here would do 
violence to the context. It must, therefore, be explained as 
meaning an element, /.e., earth. 


(2) Colour is mentioned with regard to food, which also 
shows that the word “food” here means “earth.” Thus it is said 
“the red colour of the flame is the colour of fire, the white 
colour of the flame is the colour of water, the black colour of 
the falme is the colour of food (earth).” 


(3) There is an express text of the Taittiriya Upanisad 
(Adbhyah Prthivi), “from water, earth”; which clearly shows 
that earth is produced from water. 


Of course, the reason given in the Chandogya Upanisad is 
more applicable to food than to earth, but then we must explain 
the word food as a figure of speech, the effect taken for the 
cause. Earth never arises from rain, ordinary eatables do arise 
from rain. And the reason given by the Chandogya:— 
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“Whenever it rains any where most food is then produced” is 
applicable strictly to food. The word food here is used as a 
figure of speech for earth. 


Adhikarana VII. —The great elements all arise direct 
from Brahman. 


The author is the preceding stittras has shown the creation 
of Akasa, etc., in a certain order, the succession being that 
from ether arises air, from air fire, from fire water, and from 
water earth. This succession is given merely to remove doubt 
and controversy regarding the order of manifesation of these 
elements. As a matter of fact, there was no necessity of teaching 
it here, because the Sutra I. 1. 2. defines Brahman to be the 
cause of the origination of everhthing. The root matter Pradhana, 
the great principle Mahat, and the rest, have been shown to 
arise out of Brahman in that Sttra. Now is taught details about 
this origination. In the Subala Upanisad we find : 


fee dardiq? ae a tara 4 Gara Beate aed aA: 
AMAT | ATA HAT LATA TTT ATT GIT ATA AT TAL TC SaaT: 
Uferat aquemratata it 


The pupils ask “what existed in the beginning?” To them, replied 
the teacher, “neither being nor non-being, neither being-non-being 
existed then. It was both being and non-being. From it arose the Tamas 
(darkness), from Tamas arises the Bhitadi, from Bhitadi springs 
Akasa; from Akasa, Vayu; from Vayu, Fire; from Fire, Water; from 
Water, Earth; and this became an egg. 

Between Tamas and Akasa should be read the Aksara, the 
Avyakta and the Mahat. And after Bhitadi should be read 
Tanmatras and the Indriyas. Thus the complete order of creation 
is from Being Non-being arises Darkness, from Darkness arises 
the Imperishable; from the Imperishable, the Unevolved; from 
the Unevolved, the Great principle; from it.the Tanmatras; 
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sui dalimatras, Indriyas or sense organs; and then the five 
elements. This we must do, in order to harmonies the subsequent 
passage in the same Upanisad regarding the absorption of 
elements at the time of pralaya. That passage is given below: — 


Ware Taiter spats yfererag wetted) sree viet 
ast arat factad ararrenrst facitad arenrefatgattatgartor 
warary,; caer sare farcttara | operfectefa faciaa u were 
facitaed | sterner faciad | stat cafe factaa an wetsrafa 
Uta Ua A Galea Geatera ti 


“When all beings are thus burnt up, the earth is merged in 
water, Water in fire, fire in air, air in the ether. the ether in the sense- 
organs, the sense-organs in the Tanmiatras, the Tanmatras in the bhutadi. 
(Ahankara): the bhutadi in the Great Principle, the Great Principle in 
the Unevolved. the Unevolved in the Imperishable; the Imperishable 
is merged in Darkness; Darkness becomes one with the highest 
Divinity. ~ 

The highest Divinity is the which has been defined as 
neither Sat (dense world) nor Asat (the subtle world), neither 
Sat-Asat (the mixture of the two forms); but something 
transcending both and from which arise the Sat and Asat. 


The word Bhutadi in the above means the principle of 
Ahamkara which is three-fold. From the Sattvic Ahamkara 
arises Manas and the Devatias. From the Rajas Ahamkara arise 
the sense-organs, from the Tamas Ahamkara arise the 
Tanmatras, from which arise the five gross elements. 


In the Gopdala Upanisad it is said : — 

Yes Meatangita ca THAT SAHA ATA | TAM ANT, 
TEL Hed! at segreraesgnid Ta Aner deat santa 
argent wart | 

“In the beginning there existed Brahman alone, one without a 


second. From Him arose the Unevolved and the Evolved, the 
Imprishables; from the Imperishable came the Great Principle, from 
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the Great Principle Ahamkara, from the Ahamkara the five Tanmatras, 
from them the five gross elements; the Imperishable is covered by all 


these.” 

Doubt: —Now arises the doubt, do these Pradhana and the 
rest originate directly from Brahman, or from that which is 
mentioned immediately before it. 


Pirva-paksin: — They arise not directly from Brahman, but 
from the tattvas immediately preceding. 


Siddhanta: — They arise directly from Brahman as is shown 
in the following sitra : 


SUTRA II.3.12. 
aafteated F afesmiea: W213 112 1 


Tat, that, his. aifreararq_ Abhidhyanat, because of the 
volition, reflection. Wa Eva, even. ¢ Tu, but Aq Tat, his. feared. 
Lingat, because of the inferential mark. @: Sah, he. 


12. Brahman is the direct cause, because the text 
shows that they were produced by His reflection, which 
is an inferential mark. —230. 


COMMENTARY. 


The word ‘but’ is employed in order to remove the doubt. 
That Lord of all, endowed with the energy of Tamas and the 
rest, aS mentioned in the Subala Upanisad, is alone the direct 
cause of all these effects, beginning with Pradhana and ending 
with earth. Why do we say so? Because creation of every one 
of these tattvas is preceded by the volition of the Lord as 
mentioned in the scripture. Everywhere we find “He desired, 
May I be many, May I grow forth.” This volition cannot belong 
to insentient objects like fire, air, etc., but to Brahman alone. 
He determines upon having various abodes such as Pradhana 
and the rest; and dwelling in each, He successively creates the 
various elements. Thus Linga or indicatory mark shows that 
Brahman entering into Darkness and the rest, modifies them 
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into the various forms of Pradhana and the rest. Another Sruti 
also says that earth, fire, etc., are the bodies of the Lord. As for 
example in the Antaryami Brahman of the Brhadaranyaka 
Upanisad II. 7. 3, etc., and the Subala Upanisad, which 
declares “whose body is the earth, etc., whose body is the 
Unevolved.” 


Adhikarana VIII. —The Lord is the Chief cause 
working through matter. 


SUTRA II.3.13. 
farekaor qf Hala SATA Sl 2 13.113 1 


faqadeot Viparyayena, through the reverse. q Tu, but. #4: 
Kramah, order. 3%: Atah, from this, from the supreme Lord. 
sage Upapadyate, becomes possible. @ Ca, and. 


13. The reverse order (of creation or involution) 
mentioned in other Upanisads, becomes also possible if 
Brahman is the supreme cause of all. —231. 


COMMENTARY. 


The word “but,” has the force of “only,” here. In the 
Mundaka Upanisad we find the following :—(II. 1. 3.) 


Urea Wont wa: aabgarhin a @ argeatfearra: gferet 
fase etftuit 


From this is born Prana Manas and all the senses, ether, air, 
light, water and the earth, the support of all. 

Here Prana and Manas come first, while in the Subala 
Upanisad, Pradhana and Mahat come first. The reversing of 
the order of succession, can be reconciled only then, if every 
thing comes directly from Brahman the Lord of all. In that 
case, it matters little, in what order you describe the various 
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emanations, and hence the scriptures do not follow any 
particular order, when they describe the coming out of these 
elements from Brahman. The Supreme Lord being the Inner 
Controller of every element, produces the next element through 
the first. Hence we say that from Him, the Supreme Lord, is 
produced all this, and the various texts can be reconciled if we 
hold that from this Supreme Lord, endowed with His different 
energies, are produced the various effects, Thus when he Sruti 
says “from fire is produced water,” it means that from the 
Supreme Lord endowed with the energy of fire, is produced 
water. If this meaning is not given, then the text becomes 
irreconcileable. “The Supreme Lord is the material cause of 
every thing, is the creator of every thing, and by knowing Him 
alone, every thing else is known.” This declaration of the 
scripture would be stultified, if we hold the contrary view that 
these Tattvas are produced not by Brahman directly, but from 
the Tattva preceding it. The Tattvas like the Pradhana and the 
rest being insentient, cannot modify themselves into their 
succeeding Tattva, without the co-operation of an intelligent 
cause. This is the force of the word “ca” in the Sitra. Therefore 
it follows that Brahman is the direct cause everywhere. 


Adhikarana IX. —Buddhi and Manas also are 
directly 
produced from Brahman 


The author now raises a doubt as to whether Buddhi and 
Manas, mentioned in the Mundaka Upanisad, as coming after 
Prana are also directly produced from Brahman or from Prana. 


SUTRA II.3.14. 
ara fase afecintefa aerfagrord 
N213 11401 


tm: Antarah, the intermediate ones, namely, Manas and 
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the Indriyas, that occur between Prana and Akasa of the 
Mundaka Sruti. fam Vijiiana, Knowledge, the organs of 
knowledge. Wat Manasi, the mind, the word Vijiiana-Manasi 
is a compound in the dual case. #A0T Kramena, in the order of 
succession. a ferred Tat-lingat, because of an inferential mark 


of this. gfe Iti, thus. We Cet, if. 7Na, not. stfagrard Avisesat, 
because there being no particular difference. 


14. If it be objected that the organs of cognition and 
mind, occurring between Prana and the Elements, in 
the Mundaka Upanisad, are mentioned in their order 
of succession, Owing to an inferential mark of this; we 
say, no because on account of non-difference. —232. 

COMMENTARY. 


By the word “Vijfiana” is meant here the sense-organs of 
the body. An objector says, that the text of the Mundaka 
Upanisad “from Him is born Prana Manas and all the sense- 
organs, ether, air, fire, water and the earth the support of all,” 
declares not only the creation of these tattvas by the Supreme 
Lord, but their order of succession also. In fact this Sruti is 
specifically confined to teach the particular order of emanation. 
You cannot press this text in upholding your theory that all 
tattvas originate directly from Brahman, as you have done in 
your last Sttra. The order of succession of ether, air, fire, 
water and earth may be learnt from other texts also such as that 
of the Subala Upanisad. The mention of this in the Mundaka 
Upanisad is confirmatory of the order of succession already 
taught in the Subala. This text, therefore, has the indicatory 
mark in it, of teaching the order of succession; just like the text 
of the Subala Upanisad. Consequently, Manas and the Indriyas, 
mentioned in this text, between the Prana and the Elements, 
Show the order of the origination of these, namely, first comes 
out Prana from Prana comes out Manas, from Manas all organs 
of cognition, from then Akasa, from Akasa Air, from Air Fire, 
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from Fire Water, and from Water Earth. You cannot employ 
this text in determining the direct origination of the tattvas from 
Brahman. 


This objection raised in the first half of the Sdtra is 
answered by the last portion of it. Na-aviSesat—it is not so, 
because there is no difference. All the various tattvas mentiond 
in the Mundaka Upanisad, beginning with Prana and ending 
with earth, are taught as coming out directly from the Lord, 
and there is nothing particular about Manas and the sense- 
organs that they should have come out from Prana and not 
from the Lord. In fact, the word “Etasmat” of that text, is to 
be read along with every one of these Prana, Manas, etc. Thus, 
“from Him is born Prana, from him is born Manas, from Him 
is born the Indriyas, etc.” The sense is this, the Lord desired to 
become many, and as a reult of such desire, all these things 
Prana, Manas, etc., came out of Him. 


Note. — The inferential mark or linga mentioned in this text is to 
be found in the Sibala Upanisad, where the same order is given as in 
the Mundaka. Since the Subala Upanisad text is explained by all 
authorities as teaching the particular order of succession, and the present 
commenttor also admits the same, as in the first Sitra of the present 
Pada; the Mundaka text must also be interpreted as teaching the order 
of succession, because there is no difference between the texts of the 
Mundaka and the Subala inthis respect. Thus the similarity of the two 
texts, is an inferential mark, teaching us that both texts are meant to 
declare the order of succession. The full Pirva-paksa is this. In the 
Mundaka text the word Prana means the Mahat. Tattva, the Sutra- 
Atma, the first emanation. Manas means the Sattvic Ahamkara. Indriya 
means the Rajas Ahamkara; and “Ether etc.” all mean the Tamas 
Ahamkara, the effects being everywhere taken for their cause. For 
Manas has its cause the Sattvik Aharikara; the Senses the Rajas 
Ahamkara; and the five elements the Tamas Ahamkara. Thus there is 
absolute identity between the Subala and the Mundaka texts, and as 
the Subala text teaches the order of succession, the Mundaka text 
must also teach the same. The reply to this is that the Mundaka text 
has a separate purpose altogether. It teaches the direction emanation 
from Brahman of every thing. The most important word in this text is 
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“Etasmat”’, “from Him,” namely, “Etasmat Pranah,” “Etasmat 
Manah, etc., from Him Prana, from Him Manas, etc.” 


In the Gita (X 8) also we find that the Lord declares : — 
aig Uae Wal Aa: Ga Wada | 
Bla Beat ISA AT eT ATTA: 


I am the origin of all; all evolves from me, understanding thus, 
the wise adore Me in rapt emotion. 


So also in the Vamana Purana : — 


wa aa fect famperreateh weitera Ua Wa Herein: et 
Wea STaT Ul 


The Lord Visnu entering into each tattva awakens the energy 
latent in it. He, the one Great Energy, alone produces all this in its 
beautiful order. 


All these Smrti texts show that from the Supreme Lord 
directly come Pradhana and the rest. There is no conflict 
between the texts of the Subdala and those of the Taittirlya and 
the Chandogya Upanisads. No doubt the word Tamas or 
Darkness does not occur in the latter Upanisad. But the Subala 
text means that the Supreme Lord possessed with the energy of 
Tamas and the rest, creates in succession the various effects, 
beginning with Pradhana and ending with Vayu. This is all 
understood in the Chandogya Upanisad and is to be read into 
it from the Subala Upanisad to complete the text. 


Thus supplying the omission of the Chandogya from the 
Subdala, every thing becomes reconciled. Therefore, where the 
Chandogya says, “He sent forth fire,” the word “He” here 
means the Lord endowed with His energies of Tamas, 
Imperishable, the Unevolved, the Mahat, the Ahamkara, the 
Akasa and the Vayu. The Lord endowed with all these energies 
and vivifying all these energies said, “May I be many, May I 
grow forth, and then He sent forth fire.” Similarly, the Taittiriya 
text is also incomplete, it beings the creation with Akaga by 
saying, from this Atman arose Akasa. There also we must 
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supply the same omission as we did in the case of the 
Chandogya, namely from the Atman endowed with the energy 
of Tamas and the rest up to Ahamkara came out Akasa. In 
other words, that Supreme Lord who had awakened the energies 
of Tamas, of the Imperishable, of the Unevolved, of Mahat and 
of Ahamkara created AkaSa, etc. Thus the full text of creation 
given in the Subala Upanisad is the standard to judge and supply 
the omissions of the other texts. 


Adhikarana X. —All words are names of God 
primarily 
and secondarily they denote other things. 


An objector says, if Hari, the Lord of all, is the self of 
every thing, then all words denoting moveable and immoveable 
objects are really names of Hari. But as a matter of fact, we all 
know that those words are employed primarly to denote those 
objects and secondarily to denote the Lord. Therefore, you 
will have to admit that when the Sruti uses the phrase “the fire 
thought, May I be many, May I grow forth,” the word fire can 
denote Brahman only in a secondary sense, and not primarily. 
This objection is answered by the next Sutra which declares 
that all things moveable and immoveable abide in the Lord, 
and the term denoting those things are the primary names of 
God and secondarily they are names of things. 


SUTRA II.3.15. 


RRA «| CAT gAUS SIH ea 
Farag. 2 13115 


‘awrat Caracara, moveable and immoveable. @atstd: 
Vyapasrayah, being the abode or who abides. in. ¢ Tu, but, 
ward, Syat, may be. a Tat, that, those. @taeyt: Vyapadesah, 
designation, denotation. 3TH: Abhaktah, non-figurative. Tata 
Tad-bhava, that denotation expressing Him, denoting the Lord. 
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wtfacate Bhavitvat, on account of being in the future. 


15.But these words may denote primarily the Lord, 
becuse He abides in the things moveable and immoveable, 
though this meaning of the word as denoting Brahman 
primarily is learnt in a future time after hearing the 
scripture. —223. 


COMMENTARY. 


The word “but” removes the doubt raised in the last 
paragraph. The words which in ordinary use are names of things 
moveable and immoveable, are primarily the names of the Lord, 
because these moving and stationary objects are His bodies 
and because He abides in them. Those objects get their 
particular names from the particular aspect of Brahman residing 
in them. This Tad-bhava or the power of words to denote the 
names of the Lord, is not known to all men at once, but it is a 
matter which they come to know after studying the sacred 
Vedanta scriptures. In fact, the object of the Vedanta is to give 
rise to the knowledge that every word is really the name of the 
Lord. As says the Sruti “He desired May I be many,” “He is 
Vasudeva, than whom there is nothing else.” (Gopala 
Upanisad). In the Visnu Purana (III. 7-16) also :— 


meaqgcaiianate: ararvadterd aay | 
quarts Heonhrehtthacnhredaid aaa: tl 


As the gold is one, though manufacurted into different objects 
like the bracelet, the crown, the ear-ring, etc., similarly, one Lord 
Hari pervades all jivas whether they be angels. men, or animals. 

In the Svetasvatara Upanisad I. 9, we find the same idea. 


The sense is this, all words denoting power or energy 
primarily denote the person possessing the power or energy, 
because energies have for their substratum the person possessing 
the energies. 
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Adhikarana XI. —Jiva is not created but is eternal. 


In the previous Siitras we have defined the Lord and 
determined His nature. He was defined as that from which every 
thing originates but which has no origin, because He is the 
root cause. Now the author begins to describe the jiva and to 
determine his nature. Therefore, he at first sets aside the wrong- 
notion that the jiva has any origin. 


Note. —The Lord possesses two powers (Sakti), namely, the Cit 
(all the jivas) and Acit or inanimate nature. In the previous Sutras the 
inanimate nature or Acit has been discussed in various texts relating to 
this aspect of the Lord. And it has been shown how they arise from the 
Lord. Now upto the end of this Pada the nature of the jiva is described. 
One class holds the view that jiva is not eternal, but is born and dies 
and the scriptural ceremonies relating to birth and death show that the 
jiva is non-eternal. The author however proves that jiva is eternal, and 
the scriptural ceremonies refer to the bodies of the jiva and not to the 
jiva. 


The texts like the following give rise to the above doubt, 
“From whom arose the mother of all universe.” The mother of 
the universe is the primary energy of the Lord. This we find in 
the Mahandarayana Upanisad IJ. 4, which is a part of the Taittiriya 
Aranyaka. 


Od: WIA Ska: Wat deat Srararaeast sez | 
Berens: Yoorayy 23 feet sper SATERTPAT tt 
From whom is the birth of the creatrix of the universe. who 


poured down the souls along with the cosmic water on this earth, He 


who through the herbs entered into men and animals, all moveables 
and immoveables. 


So also in the Chandogya Upanisad we find “O dear, all these 
beings have the Sat for their origin.” 


Doubt: — Here arises the doubt whether the jivas have origin 
or not. 


Purva-paksa: —The Piarva-paksin says the whole universe 
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consisting of sentient or insentient creatures admittedly being 
an effect, it follows that souls are created like every other thing. 
If they were not created, but be held to be co-eternal with God, 
then you violate the promissory statement made in the 
Chandogya Upanisad (VI. 1. 1) that by knowing which every 
thing else is known. For if jivas were co-eternal with God, 
then by knowing Brahman, jivas will not be known. 

Siddhanta: —The souls however have no origin, but are 
eternal as shown in the next Sitra. 


SUTRA II.3.16. 


ATMA aca ATA: 2 13116 


~ Na, not. seat Atma, self, jiva, soul. 9@: Sruteh, on 
account of scriptural statement. fietara Nittyatvat on account 


of the eternity. @ Ca, and. ama: Tabhyah, from them, /.e., 
from the Sruti and Smrti. 


16. The soul has no origin, because of the 
scriptural statement to that effect; it is eternal and 
intelligent, because from them (Sruti and Smrti) this 
is the conclusion. —234. 

COMMENTARY. 


The self or Atman here means the jivatman or the soul. It 
has no origin. The Sruti declares it to be so. — (Kath. Up., I. 2. 
18). 


qt arad firaa on faufsrara qatar aya afar ara Fre: 
PUMA STATOT A St SAAT IAT tl 


The experiencer of different pleasure and pain is not born nor 
does it die; it sprang from nothing, nothing sprang from it. The ancient 
is unborn, eternal, everlasting; he is not killed though the body is 
killed. 


So also in the Svetasvatara Upanisad, I. 9. 
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Wat Gasraigrtynrast Wear werHuNedarar | SAeaAwNeAr 
fasraut genal 3a Gar feed Tera 9 UN 


There are two, one knowing (ISvara), the other not-knowing 
(iva). both unborn, one strong. the other weak: there is she, the 
unborn, through whom each man receives the recompense of his works; 
and there is the infinite Self (appearing) under all forms, but Himself 
inactive. When a man finds out these three that is Brahma. 

This also shows tht the jiva is without any birth. Moreover 
from these two, namely from the Sruti and the Smrti, we learn 
that the jiva is eternal. the force of the word “Ca” in this Sitra 
is to indicate that the jiva is intelligent also. The Srutis like the 
following declare the soul to be eternal —{Kath Up., Hf. 5. 13). 

PretsPeanrtrarcryvacarntent seat at facentctanrary cares 
asaya shereaan oie: VTA ATA Ut 

The Eternal among the eternals, the Consciousness amony all 
consciousness, the One who bestows the fruits of Karmas to many 
jivas, the tranquil-minded ones who see Him seated in their Atma, get 
eternal happiness. but not the others. 


Similarly it is unborn, eternal, everlasting; He is not killed 
though the body is killed. 


This being the nature of the soul, the phrases like this 
“Yajiia-datta is born, he is dead”; and all worldly ceremonies 
relating to birth and death, have reference only to the bodies 
taken up by the jivas and not to the jivas themselves. In fact, 
the Brhadaranyaka Upanisad clearly says that a man is said to 
be born, when he assumes a body; and he is said to die, when 
he dissociates himself from the body. Thus birth and death are 
with reference to the body and not the soul. The text of the 
Brhadaranyaka Upanisad is the following (IV. 3. 8) :— 


B asd Geet wear: yikes: uaht: a grad 
a Senrery fraaror: apart farsterfar 8 1 


On being born the soul assumes a body, and becomes united with 
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all evils: on dying he departs from the body, and leaves all evils behind. 
So also in the Chandogya Upanisad (VI. 11. 3.) we find: — 


This body verily dies when the jiva abandons it, but the jiva 
never dies. 


If this is so, how do you reconcile the statement made by 
the scripture that by knowing one every thing else is known, 
which implies that God is the only existence, and jiva also is an 
effect and has an origin. This, however, we reconcile by saying 
that the word “effect” is only the name of the same Brahman, 
when existing in a different condition as a manifestation. 
Brahman has two energies. When both of them are latent in 
Him, they are said to be non-existent; when they come out of 
Him the world is said to originate. The difference, however, 
between the jiva and the Pradhana is this. The non-sentient 
objects like Pradhana and the rest, which are the objects of 
enjoyment of the soul, undergo a change of essential nature 
when they originate from Brahman. But the souls (jivas) being 
the enjoyers, do not undergo any such change of essential nature 
when they come out of Brahman. The only change in their 
case consists in the contraction and expansion of intelligence. 
In the state of pralaya, the intelligence of the soul is in a state 
of contraction; and during the creation, the intelligence of the 
soul is in a state of expansion. In both cases, however, whether 
of contraction or expansion, the soul undergoes no change of 
essential nature. No doubt, both Souls and Matter are effects, 
or creatures of Brahman, as sent forth by Brahman; and hence 
they may be called as effects. And in this way, there is no 
contradiction in the statement that by knowing Brahman every 
thing else is known. For by knowing the cause the effect is 
certainly known. This view harmonises all the Srutis. The 
conclusion is that the jiva has no origin. 
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Adhikarana XII, —The nature of the jiva is that it is 
the knower and the knowledge both. 


Now the author determines the essential nature of the soul. 
There are some texts which show that the soul is the knower 
and others that it is knowledge. Thus the Antaryamin text of 
the Brhadaranyaka Upanisad shows that soul is 
knowledge. —(Brhadaranyaka, III. 7. 22). 


@ faa fasPagmreant a faa 4 ae ae faa wit 
SATA GAAAT FT BMIAAa ATA: Ul 


He who dwells in knowledge (vijnana), and within knowledge, 
whom knowledge does not know, whose body knowledge is, and who 
pulls (rules) knowledge within, He is thy Self, the puller (ruler) within, 
the immortal. 

In another text we find “I slep soundly, I didn’t know any 
thing.” It thus appears that in one place the soul is called vijnana 
or knowledge in another it is the knower; knowledge being 


only its temporary attribute, for in deep sleep it has no 
knowledge. 


(Doubt): — Therefore arises the doubt whether the soul is 
merely knowledge, or whether its essential nature is that of a 
cognising subject. 

(Purva-paksa):—The essential nature of the soul is 
intelligence or knowledge, because the text of the Brhad- 
aranyaka Upanisad shows that the soul is vijnafia or intelligence. 
The self-consciousness or cognition is merely the attribute of 
Buddhi and the assertion “I slept soundly,” is really the assertion 


of Buddhi, when in contact with the soul. The soul is not the 
knower. 


(Siddhanta):—The soul is however the knower, and it is 
not the superimposition of Buddhi on the soul, that makes soul 
appear as a knower, as is shown in the next Sitra. 
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SUTRA II.3.17. 


WATT 2 13117 0 


wt: Jhah, the knower. 3tdWa@ Ataeva, for this very reason. 


17. The Jivatman is the knower, for this very 
reason; because the scripture says so. —235. 


COMMENTARY. 


The jivatman is not knowledge alone, and though its form 
is that of intelligence, its essential nature is that of a knower. 
As says the Prasna Upanisad (IV. 9.). 


WH FE GeT FT ata ATT Tafsat Hea ategr saat faa 
Se: | AT Usa sieht waafasad Ul 


Verily he is the beholder, the toucher, the hearer, the smeller, the 


Purusa. (He who knows this Purusa_ becomes established in the 
Highest Self). 


The phrase for this very reason means, that because the 
scripture declares it to be so. We hold the soul to be the knower, 
because the scripture declares it to be so, and we do not allow 
our reason any scope here. In fact, we take our stand on the 
text of the Vedanta Sitra, II. 1. 27. which declares that the 
scripture alone is the root from which we learn any thing about 
these transcendental subjects. The jiva is declared in the Smrtis 
also to be the knower, having knowledge as its essential form. 
On the strength of the assertion “I slept soundly, I had no 
knowledge of any thing,” we cannot say that the soul is mere 
intelligence, and that it becomes the knower, only when it comes 
in contact with Buddhi; for then you contradict all those texts 
which declare the soul to be the knower. Therefore it follows 
that the soul is both the knower and has knowledge for its 
essential nature. 
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Adhikarana XIII. —Jiva is atomic. 


Now the author tries to ascertain the size of the soul. In 
the Mundka Upanisad, it is said that the soul is atomic in its 
size. —(II].1.9.) 


TR SOTA ATA HLT A ATT: HTT AAT | WTAE 
wedata wart afary fags fasraeare Se It 


This atomic soul is to be known by that mind alone, in which the 
chief prana has completely withdrawn the five-fold activities; for the 
mind of all created beings is entirely interwoven by these five pranas 
and is never quiet. This atomic soul is to be known by that mind which 
being perfectly pure makes the soul manifest its power. 

(Doubt): —Now arises the doubt, is the soul atomic as 
declared in the above Sruti or is it all-pervading? 


(Purva-paksa): —The soul is all-pervading, because another 
text says that it is Mahat or big. Even the opponents also admit 
the validity of the following Sruti (IV. 4. 14.—22.) 


Brhadaranyaka Upanisad where it is said, this Atman is Mahat 
and unborn: — 


OAT Us Heat set aise fag: Wry | Walsteaa 
STATA ASA 


And he is that great unborn Self, who consists of knowledge, is 
surrounded by the Pranas, the ether within the heart, wherein it reposes. 


Here the soul is called great and so it cannot be atomic. It 
is called atomic in a figurative sense only. 


(Siddhanta): —The soul is really atomic, as the next Sutra 
shows it. 


SUTRA II.3.18. 


SeTATARTAAPT M2 13.118 UI 


Sewrlfet Utkranti, passing out. aft Gati, going. StTatAry 


Agatinam, returning. 


18. The soul is atomic, because the scripture declares 
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that it passes out, it goes and returns; while such 
declarations would be unmeaning if the jiva were 
omnipresent. — 236. 


COMMENTARY. 


The word “atomic” is understood here, and is to be read 
in this Sitra from II. 3. 20, where it is used by the Parva- 
paksin. The Sttra is in the genitive case (gatinam) but the force 
of the genitive is that of the ablative. This jiva is atomic in its 
size, and not all-prevading and that for three reasons, (1) the 
scriptures declares its passing out; and an all pervading 
substance cannot pass out. The following text of the 
Brhadaranyaka Upanisad (IV. 4. 2) shows the method of the 
soul’s passing out at the time of death. 


TS OA RAAT Veltera OA Weare street Precnrafer saya 
at qet aissnat at witeshadgqearrd wuitsyenrater 
Wore aa WT ater oa faart waft a 
faarmaardacrte it 

The point of his heart becomes lighted up, and by that light the 
Self departs, either through the eye, or through the skull, or through 
other places of the body. And when he thus departs, life (the chief 
prana) departs after him, and when life thus departs, all the other vital 
spirits (pranas) depart after it. He is concious, and being conscious he 
follows and departs. 

2. Another verse of the same shows where souls of some 
persons go after death (Brhadaranyaka Upanisad, IV. 4. 11.) 


srrer waa tea aat  AaaISSGaT: 1 aT eA 
Wehrreasafag Gisqat SAT: U 


There are indeed those unblessed worlds, covered with blind 
darkness. Men who are ignorant and not enlightened go after death to 
those worlds. 


3. Similarly in IV. 4. 6 of the same Upanisad is shown 
that the soul returns :— 
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age soitent af dea am: ae Hatcifa fers wat az 
Rome Wane =O tore ieee ITT 
AATCC TATE Citaareal HEOT ster i 


And here there is this verse : “To whatever object a man’s own 
mind is attached, to that he goes strenuously together with his deed; 
and having obtained the end (the last results) of whatever deed he does 
here on earth, he returns again from that world (which is the tmeporary 
reward of his deeds) to this world of section.” 

These three texts of the Brhadaranyaka Upanisad show the passing 
out, moving and returning of the soul. If the soul were all-pervading, 
then these things could not be possible for it. 


In the Bhagavata Purana also it is declared : — 


aafttirer garerya afe otra 4 sirerafea Frere ga 
Wareearicenr fe cafe: 


O Lord, if the soul were measureless, fixed and all-pervading 
then there would not arise the relationship of being ruled and the ruler. 
Thou, O Lord! couldst not be its ruler nor it the ruled. But if it were 
atomic that would be possible. 


The Lord, however, is both atomic and all-pervading at 
the same time; and moving and returning, when attributed to 
the Lord are not contradictions, because he possesses mysterious 


powers, and all paradoxical statements are appropriate in his 
case. 


The soul may be all-pervading and unmoving, and still the 
epithet of going out may be applied to it in a figurative sense, 
as it is applied to the ruler of a village, when he ceases to be 
its ruler. The all-pervading soul, when it cease to rule the body, 
is Said to pass out of the body. There is no real passing out. 
When it has the Abhimana of a body, it is said to be born, there 
is no real birth. The word “Utkranti” therefore, may possibly 
be explained in a figurative sense. But the Sutra uses two 
otherwords “Gati” and “Agati,” going or returning. These 
words cannot be explained metaphorically. A non-moving soul 


cannot be said to go out or come back. The next Sutra shows 
this. 
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SUTRA II.3.19. 
CAAAVaAATaY: 112 13.119 01 


¥arert: Svatmanah, through the self. @ Ca, and, only. 
Sarat: Uttarayoh, of the latter two, namely, of Gati and Agati. 


19. The latter two, namely moving and returning, 
can be effected only through the self (and cannot be 
explained in a metaphorical way). —237. 


COMMENTARY. 


The two last attributes mentioned in the previous Sitra 
can only have relation with the self, because the actions denoted 
by these verbs reside in an active agent. They cannot be 
explained metaphorically. That being so, the word Utkranti or 
“passing out” must also be taken in its literal sense. It must 
mean that the soul is a definite something, which passes out of 
the body at the time of death; and not that it is an all-pervading 
substance that ceases to have any connection with the body. In 
fact, the method of passing out shows that particular portion of 
the heart is lighted up and catching hold of that ray of light, the 
soul passes out of the body. The same idea is expressed in the 
Gita also (XV-8.) 

WN agareites Araya ay: | 

qetaan data araatenPrargrarg 

When the soul acquireth a body and when He abandoneth it, He 
seizeth these and goeth with them, as the wind takes fragrances of 
flowers from their receptacles (from the anthers of flowers in which 
fragrances reside). 

The statement “these three words, ‘passing out,’ moving’ 
and returning” have a metaphorical sense only, and mean souls 
abandoning the idea of rulership over the body or assuming 
such idea,” is wrong, because in that view the statement of the 


Kausitaki Upanisad (III. 3.) will be irreconcileable. There it is 
said :— 
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qaAagTesT sat aerattacd Vea Ale Aft aakgeqwatlard 7 
quite a Uvated area ARIAT WacHan Wafer aed ATeRSATART: 
Berafa aay: Ua we: GEAfa sist aa: yred: Verafa wa: waeata: 
aerate a ver ufaqead aarsasderd faeniegt faufassrtatca- 
Aree: Wont aaa fauftrea-at wrotsat sar Saat Tilewr: 13 


When a man is thus sick, going to die, falling into weakness and 
faintness, they say : “His thought has departed, he hears not, he sees 
not he speaks not, he thinks not.” Then he becomes one with that 
prana alone. Then speech goes to him (who is absorbed in prana) with 
all names, the eye with all forms, the ear with all sounds, the mind 
with all thoughts. And when he departs from this body, he departs 
together with all these. 


The word used in the original is “Saha” or together. This 
would not heave been used, had soul been all-peravading. When 
the same action is done by two subjects, one principal and the 
other subordinate, there the word “Saha” is used, as in the 
sentence “The father eats together with the son.” Therefore, 
when this Upanisad uses the phrase “He departs together with 
all these,” it must mean actual departing and not metaphorical. 
The illustration given in the Gita of the wind taking up the 
fragrance from the recepticle of the flower, also shows the actual 
taking up of something and carrying it away, for the relationship 
of the wind with the fragrant substance is that of the seizer and 
the seized. This also answers the theory of the Mayavadins 
who consider soul to be like the portion of space, enclosed 
within a jar, and that its passing out or coming in are merely 
phrases having no meaning, except that breaking up of the jar 
or coming into existence of it. It is only through ignorance 
that one thinks that the soul goes out or comes into the body, 
say the Mayavadins. Their theory has no scriptural authority. 


SUTRA II.3.20. 


oye HieretaafeeH NT M2 13 120 Ul 
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4 Na, not. 3]: Anuh, atom. 3 Atat, not that, namely 
opposite of Anu. 3f¢t: Sruteh, because of a Sruti or scriptural 
text. Sfet Iti, thus. Wa. Cet, if. A Na, not. SAR Itard, the other, 


namely, the Supreme Self and not the jiva self. atfrearta 
Adhikarat, because of the context or topic. 


20. If this be said that “the soul is not atomic 
because there is scriptural text contrary to that,” we 
reply, it is not so. That text refers to the Supreme Self, 
because that is the context. —238. 


COMMENTARY. 


(Piirva-paksa).—The jiva is not atomic, says the Parva- 
paksin, because in the Brhadaranyaka Upanisad he is described 
as infinite. The original text is given below (IV. 4. 22):— 


@ at Ue West set aise faye: wore walsxteca 
BARA Sd AAT Al Tea: Teadearferata: AA AAT 


BAO HATA WAT ATA ATL TT TAAL US MATA AT TATA 
we Agar wat clearmastaa ad aaa ae 
fafafeaha aaa art ararsreetaaa faterar afrtate uate 
Wantsrt citar: waste | 


And he is that great unborn Self, who consists of knowledge, is 
surroundded by the Pranas, the ether within the heart. In it there reposes 
the ruler of all, the Lord of all, the king of all. He does not become 
greater by good works, nor smaller by evil works. He is the Lord of 
all. the king of all things, the protector of all things. He is a bank and 
a boundary, so that these worlds may not be confounded. Brahmanas 
seek to know him by the study of the Veda. by sacrifice, by gifts. by 
penance, by fasting, and he who knows him, becomes a Muni. Wishing 
for that world (for Brahman) only, mendicants leave their homes. 


Here the Atma is described as Mahat or great, it therefore 


cannot be small or atomic. This objection is raised in the first 
part of the Sutra and the answer is given in its second half. 
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(Siddhanta): —The Atma referred to in this Sruti is not the 
Jiva atman, but the other or the Param Atman, because the 
topic here is of the Supreme Self, and not of the individual 
soul. No doubt the subject is started in the Brhad-dranyaka 
Upanisad, IV. 3. 7, by the following description of the jiva 
self: — 


Hae Stel Sse faM AAA: WOT Ces: THT: A GAM: 
wal cieraqent area aermadta afe cart waar 
citenatnrata Feat WareUr | 


Janaka Vaideha said :— “Who is that Self?” 


Yajiiavalka replied: —“He who is within the heart, surrounded 
by the pranas (senses). the person of light, consisting of knowledge. 
He remaining the same, wanders along the two worlds, as if thinking, 
as if moving. During sleep (in dream) he transcends this world and all 
the forms of death (all that falls under the sway of death, all that is 
perishable. ) 


Yet in the middle [V. 4.13, the topic started is that of the 


Supreme Self and consequently the world Mahat refers to 
Param Atman and not to the Jiva. The passage is given below 


Beard: WiteeE sas TEA Uae: 1 a fags fe 
Wael Hal aa OH: S I Mle Ua 123 UI 


Whoever has found and understood the Self that has entered into 
this patched together hiding-place, He indeed is the creator, for He is 
the maker of everything, His is the world, and He is the world itself. 

This verse and the verses which follow it all describe the 
Supreme Self and consequently the word Mahat used in one of 
these verses (IV. 4. 22) cannot refer to the jiva-atman but shows 
the greatness of the Supre Self. To understand the whole 
argument, those verses are also given below: — 


sea Wasa faaraga a Waadadt faafte: | audahagryard 
TATA FAA Aha 114 i AAA CATA | STA 
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WYATT AT tell Fars TCA 115 u TeATeatertacent sehr: ahtaras | 
weet wafaet salfarragtoradsaii6e afar aa WERT 
STIS Wlaftad: | Aa AT STA feagraeaM TA SAT 17 Ul WOT 
Word UgTsaxod sar sit ATat a wat fag: 1 a Pferagehar 
ROTALNISN Wt Aamgea Ae ariftr fear yet: a 
qearetta a ye ara Ugatea 19 Waal geetaawaas yar | 
FARA: UL ATMA STAT AAS: 1120 Ul AAS a fasta Wat Helter 


AT: | AAT gagosearara farce fe afeats 21 u 


14. While we are here. we may know this; if not, | am ignorant. 
and there is great destruction. Those who know it, become immortal. 
but others suffer pain indeed. 


15. Ifa manclearly beholds this Self as God. and as the Lord of 
all that is and will be, then he is no more afraid. 


16. He behind whom the year revolves with the days, Him the 
Gods worship as the light of lights, as immortal life. 


17. He in whom the five beings and the ether rest, him alone | 
believe to be the Self, -I who know, believe Him to be Brahman; I 
who am immortal, believe Him to be immortal. 


18. they who know the life of life, the eye of the eye, the ear of 
the ear, the mind of the mind, they have comprehended the ancient. 
primeval Brahman. 


19. By the man alone it is to be perceived, there is in it no 
diversity. He who perceives therein any diversity, goes from death to 
death. 

20. This Eternal Being that can never be proved, is to be perceived 
in one way only, [t is spotless, beyond the other, the Unborn Self. 
great and eternal. 

21. Let a wise Brahmana, after he has discovered Him, practise 
wisdom (meditation). Let him not seek after many words, for that is 
mere weariness of the tongue. 


SUTRA II.3.21. 


CAT STAMTIAT TN 13.1270 


‘tae: Sva-Sabdah, its own word, the very word Anu or 
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atom. SArreary Unmanabhyam, on account of the measure; 
or comparison. @ Ca, and. 


21. The soul is atomic, because the very word atom 
is applied to it, and because its measure is also given 
in the scriptures. —239. 


COMMENTARY. 


In the Mundaka Upanisad, II. 1. 9, already quoted before, 
the word “Anu” is directly applied to the soul. Similarly, 
comparison of the soul is made with very small things, to show 
its measure or size. The word Unmana means “measuring a 
thing by comparing it with another.” Thus in the Svetasvatara 
Upanisad, V. 9, we find the following comparison : — 


AAMAS YT Headey aT 
WMT vita: @ faAa: A AAA Hea I 


The jiva is to be known as part of the hundredth part of the point 
of a naiz divided a hundred times, and yet it is to become immortal, 
and mukta. 

The word “Anantya” in the above verse does not mean 
infinity but deathiessness, namely Mukti. The word “Anta” 
means death. The condition of deathlessness is called 
“Anantya.” These two scriptural texts — the direct statement of 
the Mundaka Upanisad, and the simile of the Svetasvatara 
Upanisad show that the soul is atomic. 


If it be objected that soul being atomic must be confined 
to a particular portion of the body and it could not perceive 
sensations extending over the whole body, the reply is thus 
given by the author. 


SUTRA II.3.22. 


afetayeararad 2 13 1220 


aifarta: Avirodhah, non-conflict, non-contradiction. 
weertad Candanavat, like sandal-wood. 
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22. There is no contradiction, because the 
sensation is felt as in the case of sandal oil. —240. 
COMMENTARY. 
A drop of sandal oil of the first quality called Hari Candana 
placed in one part of the body causes a pleasant sensation all 
over the body, similarly, the soul though residing in a particular 


portion of the body perceives all that is going on throughout 
the world. Thus it is in the Brahmanda Purana : — 


SOTA Aare Vita: Taree carey Fersavar 
AAT ATT VATU Baraat 


This soul though of the size of an atom pervades the whole body, 
just as the drops of Hari Candana, placed in a particular part of the 
* body, pervade throughout the body with their pleasant sensation. 


Soul dwells in the heart. 
SUTRA II.3.23. 


ataftafrasteanrfata warsszerraraete fe U2 13 123 


ataftafe Avasthiti, residence, abode. @yreard Vaisesyat, on 
account of specialisation. $fd Iti, thus. Aq Cet, if. 7 Na, not. 
srg Abhyupagamat, on account of acknowledgment, on 
account of acceptance. @fe Hrdi, in the heart. fé Hi, because. 


23. If it be said, “the sandal drop has a particular 
abode, while the soul has no such abode; and therefore 
it is not atomic;” we say this is not so, because it is 
acknowledged that the soul has a particular abode, namely, 
in the heart. —241. 


COMMENTARY. 


We see the sandal oil to be in actual contact with some 
particular portion of the body, but the soul is not seen to be in 
any particular part of the body; nor can we infer its existence 
in any particular part of the body, for the reason would show 
that it must be all-pervading throughout the body, because it 
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perceives the sensation throughout. The illustration, therefore, 
of the sandal oil is not to the point. This objection is answered 
by the latter part of the Sttra. There is no occasion to employ 
our reason in trying to find out the particular spot of the body 
where the soul resides. The scripture, distinctly mention that 
the soul resides in the heart. Thus in the Prasna Upanisad (III. 
6) we find : — 


gfe We sarear 
The soul is in the heart. 


In the next Sitra, the author shows his final opinion, 
declaring that though the soul is atomic, it can perceive 
sensation all over the body, through its rays; as shown in the 
case of a flame; and even thus there would be no conflict. 


SUTRA II.3.24. 


Torgevhag 2 13 124 0 


Word Gunat, on account of its quality (of intelligence). aT 
Va, or 3tteitead Aloka-vat, like light. 


24. Or the soul may pervade the whole body, by 
its quality of intelligence, as the flame pervades the 
whole room by its rays. —242. 

COMMENTARY. 

The soul, though atomic, pervades the whole body by its 
attribute of intelligence, namely, by its power of sentiency just 
as light. The sun or a candle, though placed in a particular 
spot, illumines the whole universe or the room, by their rays. 
Similarly the soul, though residing in the heart, perceives all 
sensations. As says the Lord in the Gita (XIII, 33) :— 

aT VaR: eet ciated ta: | 

at aot ta Geet wenrerafe wT 133 UI 


As the one sun illumineth all this universe, so the soul illumines 
the whole of this body. 
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You cannot say that the rays of the sun are particles detached 
from it, and spread themselves all over the world; for it it were 
so, then the sun will be constanly losing its mass and decreasing 
in size; but this is not the case. Moreover, gems like rubies, 
etc., give out rays of light without losing their weight, as may 
be observed by any one. In the case of gems, we know that no 
material particles are given out by them. Their light is their 
quality, and not any portion of their substance. 

Note. —This theory 1s however now an exploded one. The rays of 
the sun are really particles of matter, so light that they cannot be 
weighed. The loss of the sun’s mass is constantly being replenished by 
the fall of meteors into it. In the case of gems. like radium, which emit 
light. it is a scientific fact that that light 1s matter and a portion of the 
substance of the radium and not its quality. Similarly, the soul pervades 
the body. by its light which is really a substance of the soul. The 
highet vesture of the soul consists of the Karana Sarira and it is through 
the particles of the Karana Sarira that the soul comes in contact with 
the external world, namely. its body. The Karana Sarira is constantly 
being replensihed by the matter of the highest plane. 

In the above Sitra it has been shown that a quality can 
function in a place apart from the substance of which it is the 
quality. As light can function and illumine an object in a place 
different from the place where the flame is, of which the light 
is a quality. The author shows this by another illustration. 


SUTRA II.3.25. 


aafaarrerad can fe agitated 2131250 


eafeatem: Vyatirekah, distinction, difference. Wad Gandha- 
vat, like the odour. at Tatha, thus. f€ Hi, verily. agate 
DarSayati, the scripture shows or declares. 

25. The quality may function in a place district from 
the thing qualified, as in the case of smell, for thus the 
scripture also declares. —243. 
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COMMENTARY. 


As smell of flowers and the rest, being the quality of flowers, 
etc., are perceived even in a place distinct from the objects of 
which they are the qualities, so the sentiency, which is the quality 
of the soul, may function in head, feet, etc., namely, in palces 
other than the heart, where the soul dwells. The scripture also 


declares this, for we find in the Kausitaki Upanisad the following 
(III. 6) 


Yaa AS VASA ara Palio ARAN WAS WT Galea WIA 
AAAI VAAN AY: TACT BIN Talfor Savages Waa sit 
Wea SAT Galsserrcita waren fetal area foreat Galearreifa 
UAT Set SAS SHANA Galfer Hahvarcifa vara WAX area 
Fag seifa vaste Tareas tit wort Wear are) 
WAR Tena Gal se sacifa vada faa warea vata feat fasts 
HUATATC a U6 


Having by Prajiia (sentiency or the power of feeling) taken 
possession of speech (tongue), he utters by the tongue all words. Having 
by sentiency taken possession of the nose, he smells all odours. Having 
by sentiency taken possession of the eye, he sees all forms. Having by 
sentiency taken possession of the ear, he hears all sounds, Having by 
sentiency taken possession of the tongue, he obtains all tastes of food. 
Having by sentiency taken possession of the two hands, he performs 
all actions. Having by sentiency taken possession of the body, he obtains 
pleasure and pain. Having by sentiency taken possession of the organ, 
he obtains happiness, joy and offspring. Having by sentiency taken 
possession of the two feet, he performs all movements. Having by 
sentiency taken possession of the brain (dhi), he generates all thoughts 
and perceives all thought-forms. 


Though the smell of a flower extends to a gret distance 
from the flower, yet it is not cut off from it, just as the light of 
a gem, like radium, though extending to a gret distance is not 
cut off from the gem. As we find in the following Smrti. 

SaeN AY Ve teat Harz FACTGUTT: | 

Yfrorarta a freradt ara ats 


II Adhyadya, HI Pada, XHI Adhikarana, Si 25 505 


If any one finding smell in water may say, the smell is the quality 
of water, he is verily mistaken; for smell is always the quality of 
earth, though it may be found in different places, such as in water or 
air. One mistakes the air or water to have scent, because temporarily 
the scent has taken these objects as its place of manifestation. 


In the Sruti we find it declared : —(Prasna IV. 9). 


WS fF FST ST sitar WaT Taka Vea Sear Great fearare 
Gea: | AT Usa seat auafercad 19 11 


For he it is who sees, hears, smells, tastes, perceives, conceives, 
acts, he whose essence is knowledge, the person, and he dwells in the 
highest, indestructible self. 


(Doubt): —Now arises the doubt, whether intelligence 
which is an attribute of the soul is eternal or not. 


(Purva-paksa): —The Pirva-paksin says, the soul is inert 
like stone; and intelligence manifests in it, when mind comes 
in contact with it. Had intelligence been a permanent quality of 
the soul, then it would not have been lost in deep sleep; when 
aeccording to all texts and experience, the soul knows nothing. 
The intelligence of the soul is therefore an accidental quality, 
manifested in the soul by its contact with mind; just as the fire 
which is not the quality of the iron, manifests in the iron when 
it is heated in the fire. Had knowledge been the permanent 
attribute of soul, then it would not have been lost in deep sleep. 
Moreover, if intelligence were the natural and inseparatble 
quality of the soul, then there was no necessity of an organ of 
intelligence like the mind; for just as if sweeing was the 
invariable attribute of the soul, there would be no necessity of 
an organ like the eye to perceive an object. In fact, the Sruti 
which declares that the soul hs no consciousness in deep sleep, 
and the Sruti (Brhad-aranyaka IV. 5. 14) which declares that 
the attributes of the soul are never lost, but are eternal and 
indetructible, conflict with each other. Hence it follows that the 
intelligence is an accidental quality of the soul. 


(Siddhanta): — Intelligence is a permanent attribute of the 
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soul, as is shown by the following Sttra. 
SUTRA II.3.26. 


GATASRTITL 11 13 126 Ut 


yaa, Prthak separate. Bae, Upadesat because of 
teaching or statement. 


26. The intelligence of the soul is permanent, because 
there is a separate statement in the scripture to that 
effect. —244. 


COMMENTARY. 


In the text of the Prasna Upanisad as well as in that of the 
Brhadaranyaka we find a distinct statement made to the effect 
that the attributes of the soul also are eternal. The Brhad- 
aranyaka Upanisad (IV, 5. 14) distinctly says that not only is 
the jivatman imperishable, but its qualities also are 
indestructible. It is not by contact with mind that the soul 
manifests its quality of intelligence, for both being partless 
there can be no contact between them. The intelligence of the 
soul becomes obscured when it turns its face away from the 
Lord, and its manifests when this obscuration is destroyed by 


turning its face towards the Lord. As we find in the following 
text of Saunaka: — 


Qa A fae SANA AMAT: | 
SMTA A AAT: fepara ae 7 Ut 
aaearratand frat A AeA | 

ea aa ahaa: WsTa: Bet: 2 

AEN SALAM SAAT SA TUT: | 

Waerd A ae Pret warert fe a sf u3 


As by rubbing off the dust from a gem the light is not created in 
the gem, but the light, which is the inherent attribute of the gem, 
manifests itself owing to the removal of the covering dust, similarly 
the intelligence of the soul manifests itself when the faults are removed. 
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As by digging the earth, water comes out of a well, but is not created 
by the act of digging, similarly the soul manifests its intelligence 
when the layers of ignorance concelaing it are removed; just as the 
water of the spring bubbles up when the super-incumbent layers of 
earth are removed by digging. In fact when the obscuring faults are 
destroyed, the innate qualities of the soul manifest themselves; they 
are not created, because they are the eternal attributes of the Jiva. 


The text of the Brhad-aranyaka Upanisad (III. 7. 22) says: — 


Ot faa frretaqmtadt & fart + aq oer faa yet at 
faq Aa GqaaIes F Streeaga: 22 


He who dwells in Vijnana (knowledge, jivatma), and within, 
knowledge, whom knowledge does not know, whose body knowledge 
is, and who pulls (rules) knowledge within, he it thy Self, the puller 
(ruler) within, the immortal. 


This declares that the soul is knowledge, and not the 
knower. The apparent doubt raised by this Sruti is answered in 
the next Sutra. 


SUTRA II.3.27. 


Sear Waa. 13 127 


aq Tat, that. TT Guna, quality, that quality or those 
qualities, one account of the quality or qualities of that, that 
quality, namely, the qulaity of intelligence or knowledge. ANcatd, 
Saratvat, being the essence. @q Tat, that, namely knowledge, 
quest: Vyapadesah, designation. Wad Prajfia-vat, like the 
term Prajiia, when applied to the Lord. 

27. The soul gets the designation of knowledge, 
because that quality is its essential attribute, as the Lord 
Visnu is called Prajna or omniscience, because it is His 
essential attribute. —245. 

COMMENTARY. 


Though the jiva is the knower, yet it is sometimes 
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designated as knowledge, because that quality of knowledge is 
its essential nature. The word ‘Sara’ means a quality which 
never can be discarded, which is the essential nature of the 
thing, the absence of which makes the thing non-existent. The 
above text of the Brhad-aranyaka Upanisad no doubt designates 
the soul by the term knowledge and not knower, but it is just 
like the other texts of the same Upanisad where the Lord Visnu 
is called Truth, Knowledge and Infinity, and which does not 
mean that the Lord is not Omniscient, because He is called 
Omniscience; that He is not the Knower because He is called 
Knowledge, etc. In fact, these texts show that the soul is Knower 
and its essential attribute is knowledge. The next sitra shows 
this more clearly. 


SUTRA II.3.28. 


ARTA aa ea A ATTAE TAT 2 13 128-1 


ara Yavat, wherever, solong as. 31 Atma, the soul, the 
individual self. watfacate Bhavitvat, on account of existing. 4 
ca, and. 4 Na, not. @@: Dosah, objection, fault. a Tat, that. 
asfarq Darganat, on account of being seen. 


28. There is no objection in designating the soul, 
whose essential nature is knowledge, as knower also, 
because the knowledge exists so long as the self exists, 
and this we observe also. —246. 


COMMENTARY. 


There is no fault in our reasoning if we assert the soul to 
be both knowledge as well as the knower. We perceive that the 
knowledge of the soul is co-eternal with the soul, and exists so 
long as the soul exists, namely, for ever. The soul verily exists 
from beginningless time to eternity, and such is also its 
knowledge. An illustration of this we observe in the case of the 
sun. The sun and its light are co-eternal,the sun though 
essentially luminous, is also the maker of illumination of others; 
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it is both the light and the illuminator. And so long as the sun 
will exist, we can apply both these designations to it, and though 
the two are really identical, yet they appear as two, hence their 
different designations. 


An objector may say, knowledge is an attribute of the soul, 
and is not eternal, because it does not exist in the state of deep 
sleep and it originates because there are objects of knowledge 
to produce it. This is answered by the following Sitra. 


SUTRA I1.3.29. 


YRatiqarer aatreakrartd 2 13 129 U 


Yeatiead Purhstvadi-vat, like the virile power, like the 
power of procreation. q Tu, but. 314 Asya, its, namely, of 


knowledge. @d: Satah, of the existing. atfterfwarn 
Abhivyakti-yogat, on account of manifestation. 


29. But this knowledge always exists in the soul 
even in deep sleep (though in latency) like the 
procreative and other powers in the child, and there is 
manifestation of it only in the waking state. —247. 

COMMENTARY. 


The word “but” is employed in order to set aside the 
objection above raised. The word “Na” is understood in this 
Sitra. It is not the case that in deep sleep knowlege does not 
exist, but it orginates in the waking state. Why do we say so? 
Because this knowledge exists, though potentially, even in the 
state of dreamless sleep, and makes its manifestation only in 
the waking state. An illustration of this is seen in the case of 
virile power and others. They remain latent in an infant, though 
these power exist in the soul yet they are not apparent, it is 
only in youth that they manifest themselves. Similarly, the 
knowledge exists even in Susupti, though it manifests itself in 
the Jagrata and Svapna. The scripture itself shows that there is 
such manifestation, and that knowledge does exist even in deep 
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sleep. In the Brhad-aranyaka Upanisad (IV, 3. 30) and the rest 
we find the following : — 


ae aa fasrufa fasienfa fase aa fasmifa a fF 
faargfdaraferaktciat frersternitiara ¢ aatedtaahta adts-aigarm 
agate it 


And when (it is said that) there (in the Susupti) he does not 
know, yet he is knowing, though he does not know. For knowing is 
inseparable from the knower, because it cannot perish. But there is 
then no second, nothing else different from him that he could know. 


This shows that knowledge exists even in Susupti, but it 
does not manifest itself because there are no external objects 
to manifest it. Otherwise the jiva itself could not exist in a 
state of deep sleep. It is the conjunction with the senses which 
is the exiciting cause of knowledge and manifests it. Had 
knowledge not at all existed in the soul, it could never have 
manifested itself in the waking state, as when the virile power 
is not in a man, as in congenital eunuchs, it never manifests 
itself, even when such eunuchs attain youth. Therefore, it is 
established that jiva is atomic in size, has knowledge forth its 
essential nature, and that this attribute knowledge is the eternal 
property of the soul. 


Now the author refutes the view of the Sankhya 
philosophers who maintain the opposite doctrine, namely, that 
the knowledge of the soul is not eternal. 


(Purva-paksa).—Now the Purva-paksin says, it is_ 
appropriate to assert that soul is mere knowledge and all- 
pervding. It is all-pervading because its effect is perceived 
eveywhere. Had it been atomic it would not have perceived 
pleasure and pain in all parts of the its body. Had it been of 
medium size, then it would be non-eternal, which is not accepted 
by any orthdox school of philosophers. 


(Siddhanta.)—The following Sutra sets forth the Siddhanta 
view. 
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SUTRA II.3.30. 


Preatactea queers ae eaaearazet 2 13 130 U 


frca_ Nitya, always, permanent. saefeer Upalabdhi, 
perception, consciousness. 32Uefer An-upalabdhi, non- 
perception, non-consciousness. Wag: Prasangah, result, 
consequence. 3t{at Anyatara, otherwise. either of the two. 
faa: Niyamah, restrictive rule. @T Va, or. 3¥a Anyatha, 


otherwise, namely, if the soul were mere knowledge and 
omnipresent. 


30. Otherwise there would be _ permanent 
consciousness or permanent unconsciousness, or else 
a restriction with regard to one or the other. —248. 


COMMENTARY. 


If the view be maintained that the soul is mere knowledge 
_ and omnipresent, then would result the undesirable consequence 
that it would be either always conscious, or always non-- 
conscious. Not only this, there would be a restriction or 
prohibition with regard to one or the other. The sense is this. It 
is a well known fact, that there is consciousness and non- 
consciousness. Of these two states, if the cause were a soul 
which was omnipresent, and mere knowledge; then these two 
states would be perceived simultaneously and always, be all 
people. If such a soul be the cause of consciousness only (but 
not of consciousness) then no one no where would ever be 
unconscious. If the soul be the cause of non-consciousness, 
then no one nowhere would ever be conscious. We cannot say 
that consciousness and unconsciousness depend upon sense 
organs, and the soul is conscious when it is in contact with the 
sense organs; and it is unconscious when there is no such 
contact. For according to your theory, the soul being 
omnipresent is always in contact with sense organs. Moreover 
in this theory all souls being omnipresent, are in contact with 
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all bodies, and therefore should experience the pleasure and 
pain everywhere. This Sutra also indirectly refutes the view, 
that the particular experiences which a particular soul 
undergoes are the results of its past Karma and its Adrsta, which 
Adrsta depends upon the particular thoughts and desires 
entertained by that soul. The objection raised in this Sitra 
applies to systems cognate to the Sankhya. In our system the 
soul being atomic is separate for every other separate body, 
and so our theory is not open to this objection. Though it is 
atomic, it can work in all places, in succession, not 
simultaneously; and hence the objection based on the souls 
being omnipresent does not apply to this theory. The atomic 
soul perceives the pleasure and pain, by the pervasion of its 
attribute, as has already been mentioned in Sutra JJ.3.24. 

Note. -The Sankhya theory is that souls are many, separate for 
every body, but every soul is omnipresent and pure knowledge. 

The Sankhya Sutra, VI. 36, declares that Pradhana is all- 


pervading, and VI 45 that the souls are many. And Sitra, VI 59, 
declares that the soul is all-pervading. 


Adhikarana XIV. —The Jiva is an agent. 


Now the author considers the following text of the Taittiriya 
Upanisad (II. 5. 1). 

feat ag aaa aaffor aqasit ai fart tar: adi wet 
PLATA | FAA ANT ASS | TEAL WarET AT | MAT ATA FEAT | 
Palenrarangad ster 1 

Vijfiana performs the sacrifice, it performs all sacred acts. All 
Devas of the senses attend upon Vijfiana as the great, as the oldest, If 


a man knows Vijfidna as the great, and if he does not swerve from it, 
he leaves all evils behind in the body, and attains all his wishes. 


(Doubt) — Now arises the following doubt. Is the soul, 
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described in the above text by the word “Vijiiana,” and agent? 
It apparently is, for the text says “Vijfiana or soul performs all 
sacrifices,” and all the devas of the senses are attendant upon 
Vijhana. But, says the Purvapaksin, the soul is not an agent, 
because we have the following text to the contrary.(Kath. II. 
18.) 


awed frad at fanaa qavaa aya alive arsit Pres: 
MIA STATON A SAA SAAT AT 1118 

The Soul is not born, it dies not; it sprang from nothing, nothing 
sprang from it. The ancient is unborn, eternal, everlasting, he is not 
killed, though the body is killed. 

This text of the Katha Upanisad declares that the soul is 
not an agent, but the Prakrti is the agent. The Gita also says to 
the same effect (III, 27) :— 


Weare: fereraroni et: aaatfor aeier: | 
EHRATS Hat saat AA 


All actions are wrought by the qualities of nature only. The self, 
deluded by egoism, thinketh : “I am the doer.” 


So also Gita, XIII. 20: — 


MMAR Aca od: THlaSead | 
For: Tag: aMt wea Seer Ui 
Matter is called the cause of the generation of causes and effects, 
Spirit is called the cause of the enjoyment of pleasure and pain. 


Therefore we have the following : — 


(Purva-paksa): —The soul is not an agent, Prakrti is the 
agent. By realizing the truth one comes to know that she is the 
true agent, while one wrongly attributes to himself the idea of 
agency. The soul is merely the enjoyer of the fruit of action, 
and not an agent. 


(Siddhanta):—to this Purva-paksa the answer the given 
by the following Satra which declares that the soul is an agent. 
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SUTRA II.3.31. 


wal pre aarrare M2 13 131 
wut karta, agent. yieatearate Sastra-artha-vattvat, on 


account of the scripture having a purport. 


31. The soul is alone the agent, and not the Prakrti, 
for thus the scriptures can have a_= rational 
interpretation. —249, 


COMMENTARY. 


The jiva alone is the agent and not the gunas of Prakrti. 
Why do we say so? Because the scriptures can have no purport 
if the gunas were the agents. In the scriptures we find 
injunctions like the following: —“Let the person who desires 
heaven perform sacrifice.” “Let the person meditate on the 
Suprme Luminous Self,” etc. These texts can have a meaning 
only if the sentient souls were the agent, for agent alone can 
enjoy the fruit. They are meaningless if the gunas were to be 
the agents, for if the non-sentient gunas were the agents, the 
injunctions would not have been addressed to the sentient souls, 
but to the insentient gunas. The object of the scriptural 
injunction like the above is to produce in the soul a motive or 
desire to perform certain actions, in order to enjoy certain fruits. 
The injunctions produce the /dea in the soul that certain acts 
are followed by certain results, and when that idea is produced, 
then the soul enters upon action, in order to enjoy the fruits 
thereof. This idea of cause and effect between certain action 
and its result or consequence cannot be produced in Prakrti, 
which is insentient and consequently incapable of having any 


such conception. Therefore, Prakrti is not the agent but the 
soul. 


In the next Sitra the author further shows that soul is the 
agent. 


Note. —The following quotation from RamAanuja gives a more 
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detailed reasoning. 


(If a non-sentient thing were the agent, the injunction would not 
be addressed to another being (viz. to an intelligent being —to which 
it actually is addressed). The term “sastra” (scriptural injunction) 
moreover comes from Sas, to command, and commanding means 
impelling to action, But scriptural injunctions impel to action through 
giving rise to a certain conception (in the mind of the being addressed), 
and the non-sentient Pradhana cannot be made to conceive anyting. 
Scripture, therefore, has a sense, only, if we admit that none but the 
intelligent enjoyer of the fruit of the action is at the same time the 
agent. Thus the Purva Mimamsa declares “the fruit of the injunction 
belongs to the agent” (III. 7. 18). 


The Purva-paksin had contended that the text “if the slayer thinks, 
etc,” proves the self not to be the agent in the action of slaying, but 
what the text really means is only that the Self as being eternal cannot 
be killed. The text, from Smrti, which was alleged as proving that the 
gunas only possess active power, refers to the fact that in all activities 
lying within the sphere of the samsara, the activity of the Self is due 
not to its own nature, but to its contact with the different gunas. The 
activity of the gunas, therefore, must be viewed not as permanent, but 
occasional only. In the same sense Smrti says“the reason is the 
connection of the soul with the gunas, inits births, in good and evil 
womb” (Gita, XIJI, 21). Similarly it is said there (XVIII. 16) that 
“he who through an untrained understanding looks upon the isolated 
Self as an agent, that man of perverted mind does not see,” the meaning 
being that, since it appears from a previous passage that the activity of 
the Self depends on five factors (as enumerated in Si. 16), he who 
views the isolated Self to be an agent has no true insight. 


SUTRA II.3.32. 


Faarracytg. 2 13 132 UI 


fart Vihara, play, sporting about. sae Upadesat, on 
account of declaration. 

32. The soul is the agent, because the scripture 
declares that even in the state of Mukti it has pleasant 
activities. —250. 
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COMMENTARY. 


In the Chandogya Upanisad the soul of the Mukta is thus 
described, (VIII. 12. 3) :— 


TWatay WHMIS Wt TiitewamaTE Tay 
BATE A SAA: FHS: TAT Calle Aah STAT: Gtstat 
amat aifafiat aroasrt aria eit A ae wara sract 
Qh Cat aaeasaT Wot BA: 113 UN 


He through whose grace this released soul, arising from its last 
body, and having approached the Highest Light, is restored to its own 
form is the Highest Person. The Mukta moves about there laughing, 
playing and rejoicing, with women, with carriages, with other Muktas 
of his own period or of the past Kalpas. (So great is his ecstacy) that 
he does not remember even the person standing near him, nor even his 
own body. And as a charioteer is appointed by his master to drive the 
carriage, just so is this Prana appointed to drive this chariot of the 
body. 

This shows that even the Mukta jiva plays about. Thus we 
arrive at the conclusion that mere activity is not the cause of 
sorrow, (for then the Mukta jivas would not have been active), 
but it is perverted activity alone which is the cause of pain, or 
to use the technical phrase of the Gita, “It is the connection of 
the Soul with the Gunas which is the cause of pain.” 


SUTRA II.3.33. 


SAEMTTL U2 13 133 Ut 


Bale Upadanat, on account of taking up, moving, 
seizing. 
33. The soul is agent because in the state of sleep it 
takes the Pranas along with it. —251. 
COMMENTARY. 
In the Brhad-aranyaka Upanisad (II. 1. 18.) we find the 
following :— 


@ aaaeacrarahe A wet clearadada VENI Vara 
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Alaa sdatonad Prrasit GAM AEN AAA TEtcat Ta 
Waa Bata Utara Waa yetear TA PRAT Aaa 
utara 1118 Ut 

But when he moves about in sleep (and dream), then these are 
his worlds. He is, as it were, a great king; he is, as it were, a great 
Brahmana; he rises, as it were, and he falls. And as a great king might 
keep in his own subjects, and move about, according to his pleasure, 
within his own domain, thus does the soul control the various pranas 
and move about, according to his pleasure within his own body. 


In the Gita also we find (XV. 8). :— 

WN Aare Sea A: | 

eter darks areptenPrargranrc tt 

When the soul acquirteth a body and when he abandoneth it, he 
seizeth these and goeth with them, as the wind takes fragrance from 
their flowery receptacles. 

This shows that the jiva is an agent, because it takes up the 
Prana. As the magnet draws the iron, so the jiva draws the 
Pranas. No doubt, the Pranas are the agents in seizing external 
objects. They are the agents in all physical activities of the 
body, but the soul is the direct agent in catching hold and seizing 
the Prana, and making it work or not work. There is no other 
agent with regard to the taking up of Prana. 


The author gives another reason in the next Sitra. 
SUTRA II.3.34. 


srqesired frarat a afader faced: 12 13 1340 


waqegied Vyapadesat, on account of direction, designation. 
a Ca, and, ferarary Kriyayam, in action, in the performance 
of sacrifices. TWA Na-cet, if not so. Fréyt Nirdesa, grammatical 
construction faa: Viparyayah, difference, opposite. 


34. The soul is an agent also on account of the 
scriptures directing it to perform actions If it were not 
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the agent, the grammatical construction would have 
been different. —252. 


COMMENTARY. 


In the Taittiriya text, already mentioned before under Sutra 
II. 3. 31, the word “Vijfiana” is used in the nomintive case, 
meaning “the soul performs the sacrifice, it performs all works.” 
This shows that the soul is agent principally in all worldly and 
Vedic works, and it is the soul which is designated as performing 
all works sacred and secular. If the word “Vijnana” there did 
not denote the soul, but the Buddhic principle, then the 
grammatical construction would have ben different. If would 
not have put in the nominative case, but in the instrumental 
case—instead of “Vijfiana” the form would have been 
“Vijflanena,” for Buddhi is merely the instrument of action 
and could not be put in the nomintive case. But the text does 
not show it so. If Buddhi were the agent, then we have to 
imagine some other instrument through which it performs 
action, for all activities are accomplished through instruments 
only. Therefore the dispute is nominal only, for there is no 
agency without an instrument, and where an instrument is 


spoken of as an agent, there the agent and the instrument are 
considered indentical. 


An objector may say, if jiva was the agent, then he would 
creat only that which was ‘eneficial to it, and not that which 
was injurious, for an agent is always independent. This is no 
valjd objection. Though the jiva intends to create all conditions 
beneficial to itelf, yet owing to the countracting force of its 
past karmas, which are concomitant causes, sometimes its 
efforts result in producing undesirable effects. Therefore, it 
follows that the soul alone is the agent. 


This being so, the texts, which declare that soul is not an 
agent are to be explained as declaring that the soul is not an 


independent agent. Its activities are dependent on the will of 
the Lord. 
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The scriptures —says an opponent —do not really mean to 
say that the soul is an agent, because the soul suffers pain; and 
had it been the creator of its conditions, it would not have 
suffered pain, for it would have created such conditions only 
which would have been joyful. This argument goes too far, for 
then the texts which declare explicity that a man should perform 
full-moon and new-moon sacrifices are to be explained in a 
different way, namely, that Buddhi has to perform these 
sacrifices, not man. Thus the non-agency of the soul would 
make the scriptural texts absurd. 


The author now shows the objections to which the theory 
of Pradhana being the agent is open. 


SUTRA II.3.35. 


socterachran: 112 13 13501 


sacifet-aq_ Uplabdhi-vat, like perception, like the case of 
sentiency or non-sentiency as in Sttra II.3.20. sirrana: 
Aniyamah, want of determinateness, want of definiteness. 


35. If the soul were not the agent, then there would 

‘be indefiniteness of all activities, just as in the case 

of consciousness, if it were all-pervading. —253. 
COMMENTARY. 


In the previous Sutra (II.3.30) it has been shown how 
indefinite would be the consciousness of the soul if it were 
omnipresent. On similar reasoning it can be shown that if all 
activities belong to Prakrti, and not to the soul, then there 
would be similar vagueness with regard to all activities. For 
Prakrti being all-pervading and the common possession of all 
souls, all actions would result in production experiences in all 
souls, or in not producing experiences in any soul. 

Note. — As air is all-pervading, any vibration in air such as sound, 
produces the same sensation in all persons. similarly Prakrti, being 
all-pervading, any activity in or of Prakrti will produce the same 
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experience in all souls, and any inactivity would stop the activity of 
all souls. 

You cannot say that the activity of the Prakrti in a particular 
locality would only produce experience in that soul, which is 
inproximity with it, and not in another which is at a distance 
from that locality, (as sound is heard by persons near its source, 
and not at a too great distance). For in your theory the souls 
being equally omnipresent with Prakrti, will experience the 
activities of Prakrti, wherever it may be active, for its proximity 
with Prakrti 1s present everywhere. 


SUTRA II.3.36. 


ViiHfawetared 2 13 136 


wife Sakti, power. faaefare Viparyayat, on account of 
difference or inversion. 


36. If Prakrti were the agent, then there would be 
the inversion of the power of enjoyment attributed to the 
soul, and that power of enjoyment would belong to 
Prakrti. —254. 


COMMENTARY. 


If Prakrti were the agent and not the soul, then the Power 
of enjoyment which is attributed to the soul, must be attributed 
to Prakrti, for enjoyment always is experienced by the agent, 
and not by a third person. There is no such vicarious punishment 
or reward. If a man does an act, he experiences its result, and 
not a third party. If Prakrti be the agent, there is no reason why 
the soul should be the enjoyer. In the Svetasvatara upanis 
ad (I. 8) the existence of the soul is established, because it 
enjoys the fruit of its action. If the soul ‘vere not the agent, that 
argument also will be invalid. For this reason also soul is the 
agent, for vicarious suffereing or enjoyment is unreasonable. 


SUTRA II.3.37. 
TATRA Tae 112 13 137 
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No 


warfa-atTary Samadhi-abhavat, on account of the absence 
of Samadhi, @ Ca, and. 


37. If Prakrti were the agent, then there would be the 
absence of Samadhi also. —255. 


COMMENTARY. 


The theory that Prakrti is the agent is open to this objection 
also, that under it Smadhi itself becomes impossible; and 
consequently there can be no release, because Samadhi is the 
instrument of release. Now Samadhi consists in the realisation 
of the idea ‘I am separate from Prakrti. If Prakrti were the 
agent, then the Prakrti would have to formulate this notion, “I 
am separate from Prakrti,” which would mean “! am separate 
from myself.” Now Prakrti cannot formulate any such notion, 
because it is non-intelligent; and because the idea itself of being 
separate from one’s ownself is an impossible notion. Even the 
extremists who would attribute no activity to the soul are forced 
to admit its activity so far as Mukti is concerned. They admit 
that it is the soul which by its effort of Samadhi relaises tts 
difference from Prakrti and thus get Mukti. But if the soul 
were absolutely inactive this effort of realising Samadhi would 
be impossible for it. Hence it follows that the soul alone is the 
agent. 


Adhikarana XV. — Activity is an essential attribute of 
the soul, though it may not be always actually 
active. 

Now the author shows by an illustration, that the soul is 
active by its inherent power, as well as by employing instruments. 
SUTRA II.3.38. 


FAT A AAVATAAT i213 138 U1 
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@at Yatha, as @ Ca, also, and. dat Taksa, the carpenter. 
svaat Ubhayatha, in both ways. 


38. The soul is active in both ways like unto the 
carpenter. —256. 


COMMENTARY. 


As a carpenter is agent in the act of carpentry through 
the medium of his instruments such as axe, plane, saw, borer, 
etc., and is agent also directly in the act of holding those 
instruments and grasping them in his hands, so also the jiva is 
an agent in a two-fold sense. It works on the external world 
indirectly through the instrumentaility of the sense organs, and 
it is also directly agent in the act of controlling the pranas. In 
other words, the soul has double agency, one though the prana, 
the other by seizing hold of the prana itself and directing it into. 
different channels. This explains why in certain scriptural texts 
agency is attributed to Matter and not to the Soul. It is because 
importance is given to the instrument, therefore, it is said that 
the gunas act and not the jiva. Thus, as in ordinary language, 
one may say that the axe cuts, etc., such phrases are figurative 
only, and as there is preponderance of gunas in such acts, so 
the action is attributed to the gunas. In fact, the Gita declares it 
Clearly that “re-incranation of the soul in good or bad family is 
regulated by the use it has made of its implements, namely the 
gunas.” (Gita, XIII. 21) :— 


Gea: weapicean fe ath Vapor | 
HOT TOT AN ST AAA ASA I 
Soul, ruling matter, useth the implements (gunas) made of matter. 


The cause of its birth in good and evil wombs is the right or wrong 
employment of these implements (gunas). 


This explains those passages which declare gunas to be 
the agent, such as the Gita, III. 27 :— 


Ware: fereraronts yar: wenifor Aas: | 
sean ferqeren qatsetate waa Ul 
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All actions are wrought by the gunas of nature only. The self, 
deluded by egoism, thinketh : “I am the doer.” 

If the soul is the real agent, why does the above verse say 
that the man who thinks himself to be the agent is a food? And 
why is this repeated again in verse, XVIII. 16 :— 

aaa Ufa Haart act J a: | 

WaaHdafagaa A UA TAfet: 16 Ui 

That being so, he verily who-owing to untrained 
Reason —looketh on his Self, which is isolated, as the actor, he, of 
perverted intelligence, seeth not. 

The reply to this is that every act has five factors. The man 
who ignores the four and thinks himself to be the sole agent, is 
called in these verses a fool, one of perverted intelligence. The 
five factors are mentioned in the same (XVIII.14.) 

afteart tant aut peut a gataery | 

fafaarsy querer dal Vara Waa 114 

The body, the soul, the various organs, the divers kinds of energies, 
and the Supreme Lord also, the fifth, are the five factors in all acts. 

We cannot take these verses in the superficial sense as 
teaching that the soul is isolated and never an agent, for in that 
very book we find that the soul does perform act, for the sake 
of getting mukti. If the soul could perform no action, no 


direction could be issued to it to exert for salvation. Such as we 
find in the Gita, XVIII. 65 :— 


WAT Wa Aaathl Aes At AAEHS | 
ATAaeara aed a Ucar ferarsha Fn 


Merge thy mind in Me, be My devotee, sacrifice to Me, prostrate 
thyself before Me, thou shalt come even to me. I pledge thee My truth; 
thou art dear to Me. 


So also [X.34: — 
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FAT el ATH Hela A AALS | 
Tawar FIA ATT: 113.4 I 


On Me, fix thy mind; be devoted to Me, sacrifice to Me; prostrate 
thyself before Me; harmonised thus in the Self, thou shalt come unto 
Me, having Me as thy supreme goal. 


So also XVIII. 55 :— 
WTR ATTA Set ATASTRT ATAA: | 
Aa AT Arata Area Farge ASATTL NSS UI 


By devotion he knoweth Me in essence, who and what I am; 
having thus known Me is essence he forth with entereth into the 
Supreme. 


These verses show that mukti is for that soul only which 
performs the act of meditation of the Lord. No doubt, there are 
passages declaring that the soul neither kills nor is killed such 
as IJ. 19, etc. They mean that the effect of slaying, as cutting 
asunder into two pieces, never accrues to the soul. The soul, 
being eternal, can never be cut asunder or slain, But those 
passages do not mean that a person, who unrighteously kills 
another, will not suffer the moral consequences of that act, for 
the Gita has already established that the agency belongs to the 
soul, and the soul must enjoy or suffer the good or bad effects 
of its deeds. This also explains how the saints or devotees are 
said to perform no action, though they are ordered to worship 
the Lord. The great Saints, the Bhagavatas not only worship 
the Lord in this world, but in heaven also after they have attained 
mukti; but their worship is considered to be no action in the 
ordinary sense of the word; for they worship without any taint 
of gunas, and their devotion is of pure spiritual energy, anc the 


gunas are completely submerged in their case, and play a very 
subordinate part. 


. Referring to this we find in the Bhagawata Purana the 
‘following : — 
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Alea: HITAHISART WTA Usa: BTA: | 

ara: eaferferreet Frfott wearera: 

The Sattvic agent is he who persorms all acts without attachment 
to the gunas, the Rajas agent performs all acts blinded by his attachment 
to the gunas, the Tamasic agent has no memory, and performs all 
actions ignorantly, while the Nirguna agent is he who does every act 
with perfect resignation to My will. 

The expereiencing of pleasure and pain is always the 
function of the soul, pure and simple, and never of matter or 
gunas, as says the Gita very clearly (XIII. 20) :— 

HAART Aa oq: WHiawerd | 

You: Taq aM Nha SToeTe It 

Matter is called the cause of the generation of causes and effects; 
Spirit is called the cause of the enjoyment of pleasure and pain. 

Though pleasure and pain always co-exist with gunas, yet 
they being of the nature of consciousness or feeling, have the 
soul element predominating in them, for the power of 
consciousness belongs to the soul alone and the gunas do not 
predominate in these sentiency of pleasure and pain, for matter 
is opposed to consciousness. It is a well known fact, that the 
essence of soul is consciousness, the feeling of pleasure and 
pain the soul is self-luminous, and hence intelligence as well 
as agency must be understood to be the essential qualities of 


the soul. In fact, the Sruti also declares the same (Prasna 
Upanisad, IV. 9). 


We FF SST SEAT sitet UAT TAA AeA ahegr cat Fagard 
YRS: LAA Sat strats Aaferead 119 


For he it is who sees, hears, smells, tastes, perceives, conceives, 
acts, he whose essence is knowledge, the person, and he dwells in the 
highest, indestructible Self. 


The illustration of the carpenter also shows that the agency 
of the soul is not perpetual but depends upon its volition. It 
may or may not be active as it pleases. It is not subject to the 
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law of inertia of Matter. A material particle once in motion, is 
always in motion without any power of stoppage unless some 
external force come in. 


Adhikarana XVI, —Soul in its activity is dependent 
on the Lord. 


Now another doubt is raised as regards this activity of the 
soul. 


(Doubt).—Is this activity of the soul self-dependent or 
dependent on another? 


(Purva-paksa). —It is a self-dependent, because injunctions 
and prohibitions of the scriptures have a meaning only if the 
soul were selfdependent in its activity and not otherwise. When 
the scripture says “let a person desirous of heaven perform 
sacrifice,” “let a Brahmana not drink wine, and let him forsake 
all sins,” etc., it means that the soul is independent in its activity, 
for orders are addressed only to those who of their own free 
volition and though have the power of entering on an action or 
refraining from an action. 


(Siddhadnta).—The soul is not independent in its activity, 


but depends on the Highest Self, as is shown in the following 
Sutra :— 


SUTRA IL.3.39. 
WRT TaFA: 2 13 139 
Utd Parat, from the Supreme Lord. q Tu, but. aq-aqe: Tat 
Sruteh, on account of this being declared by scriptures. 


39. But the activity of the soul is from the Highest 
Lord as its cause, because the scriptures declare it 
so. —257. 
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COMMENTARY. 


The word “but” is employed in order to remove the doubt 
raised by the Purva-paksin. The activity of the soul proceeds 
from the Highest Lord as its cause, Why do we say so? Because 
the scripture declares it to be thus. Such as “The Lord is within 
all, the ruler of all creatures.” “Who dwelling in the jiva-atman 
is different from jiva-4tman, whom the jiva-atman does not 
know, whose body the jiva-Atman is, who rules the jiva-atman 
from within, He is thyself the Inner Ruler, the Immortal. 


So also in Kausitak Upanisad III. 8 :— 


We: Wat Ag HH aca F APATHY VATA chal ATA 
WAAAY ahaa Ut 


For the Lord makes him whom he wishes to lead up from these 
worlds, do a good deed; and the same makes him, whom He wishes to 
lead down from these worlds, do a bad deed. 

All these texts show that the Lord is the highest motive 
power of the soul. 

Let it be so. If the agency of the soul is dependent on the 
Highest Lord, then all injunctions and prohibitions of scriptures 
become useless, for the man then becomes a mere automaton 
moved by the Spirit within. The scriptures only enjoin acts and 
omissions on persons who have power of their own to do an act 
or to refrain from doing an act. 


To this objection the following Siitra gives a reply. 
SUTRA II.3.40. 


avaciaerey fateautaregraaeaifesa: 12131400 


@d Krta, made. Waet Prayatna, effort. 3fet: Apeksah, 
having regard to, with a view. { Tu, but fafea Vihita, ordained, 
injunction. Wheafeeg Pratisiddha, prohibited. 31-aavatfeea: A- 


vaiyarthya-adibhyah, on account of non-meaninglessness. 
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40. The Lord makes the soul to act having regard 
to the effect made by it, so that injunctions and 
prohibitions of the scriptures may not become 
meaningless. —258. 


COMMENTARY. 


The word “but” removes the doubt raised. The Lord causes 
the jiva to act in a particular way, not arbitrarily, but having 
regard to the tendencies generated by it, by the good or evil 
deeds performed by it in its past lives. Hence the above objection 
is no longer valid. The different fruits, which the souls 
experience are the results of the differences of their actions 
good or bad, just as the different fruits which the trees produce 
are the results of the differences of seeds. The Lord is the 
exciting cause of the growth of the tree, like the rain. The 
seed is the particular cause of the particular kind of fruit 
produced, the rain is the general cause. If there were no rain, 
we shall never see the diversities of smell, taste, of the fruits, 
flowers, etc., which we find in the vegetable creation, for no 
plants will grow in the absence of water. Similarly, there may 
be abundance of water and still no plants will grow if there be 
no seeds. The result is that the good or bad experiences are the 
consequences dependent upon the actions of the soul and not 
the arbitrary act of the Lord. Similarly, a man maybe an agent, 
though impelled to that action by another, and be still responsible 
for his acts. Therefore, the responsibility of the foul does not 
cease, though the impelling cause is the Lord. 


On what authority do we say so? Because otherwise the 
injunctions and prohibitions of the scriptures would be 
meaningless. 


The words “Adi, etc.” in the Sittra suggest that the grace 
and punishment of the Lord are also not arbitrary acts, but 
regulated by the actions of the jiva. It is only in this way that 
scriptural commands do not become purportless. If the soul 
were a mere automaton, like a piece of wood or stone, impelled 
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by the Lord to do good or bad deeds, then the words of the 
scripture will lose their authoritativeness and the responsible 
agent would be the Lord Himself. In the Kausitaki Upanisad it 
is certainly said ‘the Lord makes him whom He wishes to lead 
up do a good deed, etc.’ There also the Lord wishing to lead up 
a particular soul impels that soul to do good act, for the phrases 
“wishing to lead up” means the grace of God and impelling a 
Jiva to good deeds. Similarly, the phrase “wishing to lead down” 
means punishment and impelling a jiva to perform evil deeds. 
If the jiva was like an automaton, then the grace and punishment 
would have no meaning with regard to his actions, nor could 
the charge of cruelty brought against the Lord be answered in 
that view of the case. Therefore, soul is a responsible agent, 
though no doubt a secondary agent, while the Lord is the 
causative agent, because without His permission, the soul can 
do nothing. Thus there is a complete reconciliation of the two 
views. 


Adhikarana XVII. —The soul is a part of God. 


Now the author in order to strengthen the view set forth in 
the previous Sitras teaches that the jiva is a portion of Brahman. 
In the Mundaka Upanisad III. 1. 1., we find the following: — 


ol quart agen Waren VAM Far uaa | 
ANT: FAT TATRA TA A SHIT ATH TAT U7 Ut 


Two birds, inseparable friends, cling to the same tree. One of 
them eats sweet fruit, the other looks on without eating. 


This reference to two birds in this verse is evidently to the 
Lord and the jiva, to the God and the soul. 

(Doubt). — Here arises the doubt, Is the Lord Himself the 
jiva, appearing as such owing to the limitations of Maya , or is 


the jiva a part of the Lord dependent on Him, invariably related 
to Him, but separate from Him, like the rays of the sun? 
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(Purva-paksa). —The Purva-paksin says the Lord Himself 
limited by Maya is the jiva. As says the Atharvan Sruti (Brahma- 
Bindu Upanisad, Verse XIII) :— 

UCRGAATAI CHART Te TAM | 

Wel Had ASSHIM Ageaitat WTA: 123 

As a space enclosed in a jar remains in its own place even when 
the jar is moved to another locality — for it is the jar that is moved and 
not space, or as a jar enclosing a space may be broken into pieces but 
the space remains the same and is not destroyed, so is the soul like 
space. 

The Srutis like “Thou art that,” etc., also become 
. harmonised in this view of the case, namely, that the soul and 
the Lord are identical. 


(Siddhdanta): —The soul and the Lord are not identical as 
shown by the following Siatra: — 


SUTRA II.3.41. 
ZIM AMT SIaegne aaratderafndafecaneitaa 
Wehr 121314701 
3igt; Arsah, part. ATT Nana, many multifarious, 
difference. aeyita Vyapadesat, on account of the declaration. 
araqat Anyatha, otherwise. @ Ca, and. aiff Api, also. ata Dasa, 


servant. femda@ Kitava, gambler. 3mferrq Aditvam, and the rest. 
ateitact Adhiyate, record. Wa Eke, some (texts). 


41. The soul is a part, because the Lord is 
described as having manifold relations with the soul, 
and also because some texts record him as identical 
with Brahman, like slaves and fisherman, etc. —259. 

COMMENTARY. 


Jiva is a part of the Supreme Lord like the rays of the sun, 
which are seprate from it, but which continually accompany it 
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and which in a way are dependent upon it. Why do you say so? 
Because the scripture describes the manifold relations of the 
soul with the Lord. Thus in the Subala Upanisad we hear “One 
God Narayana is the creator, 1s the destroyer, is the Divine, is 
the mother, is the father, is the brother, is the abode, is the 
refuge, is the friend, verily He, the Narayana, is the goal of 
all.” So also in the Gita, IX. 18 :— 

Teta way: Utalt Fare: yur Ted | 

Wa: Weta: Cat Prenet etre 12 

The Path, Husband, Lord, Witness, Abode, Shelter, Lover, 
Origin. Dissolution, Foundation, treasure-house, Seed imperishable. 

The scriptures declare manifold relation of the Lord with 
the soul, such as He is the creator the jiva is the created. He is 
the ruler the other is the ruled. He is the support the other is 
the supported. He is the Lord the other is the servant. He is the 
lover the other is the beloved. He is the object of attainment the 
other is the attainer and so on. On the other hand the Atharvan 
Sruti also describes Him in another way, namely, His unity 
with jiva, showing all-pervasiveness by which He pervades the 
jiva, and thus the jiva is looked upon as identical with Brahman. 
In other words, the texts, declare both the difference of the 
Lord and the jiva, and His unity with the Jiva in the sense of its 
pervading the Jiva. Thus the following text. 


ATSTA ATA Tera fenarar: | 

Brahman are the slaves, Brahman are these fishermen and 
Brahman are these gamblers, etc. 

These declarations of unity would not be possible, if there 
were no difference in essential nature between God and Soul. 
No one can himself be the creator as well as the created, himself 
the pervader as well as the pervaded, no the Supreme Lord 
who is the highest intelligence can be the slave, the fisherman. 
etc. If He were to be so, then all those texts would be stultified 
which teach indifference to all worldly objects. Nor can it be 
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said that the Lord limited by Maya is transformed into slave, 
fisherman, etc. 


Note. — The jiva is said to be a part or amsa, of Brahman, because 
in that view only the apparently conflicting texts of the Upanis 
ads can be reconciled. Some texts declare the difference of Brahman 
from the soul in very distinct terms. Brahman ts the creator soul the 
created, Brahman the ruler soul, the ruled, etc. While there are equally 
contrary texts, which declare Brahman to be identical with every soul, 
whether that of slave, a fisherman or a gambler, etc. How are these 
texts to be reconciled? Some texts declare Nanatva or difference, others 
declare Anyatha or non-nanatva or unity. According to Badrayana the 
reconciliation consists in considering the soul as an amsa or part of 
the Lord, for in that view only, it is possible to consider it as different 
from the Lord, as well as non-different from Him. 


The soul is not a part of Brahman in the sense of a piece of 
stone cut off from a rock by the chisel. Jiva is not in that sense 
a cut off portion of the Lord, for it it were so then it would 
contradict all those texts which declare Brahman and soul to 
be incapable of division, and not liable to any change. Therefore 
the jiva is described as part of Brahman, in the sense of being 
a subordinate member of Brahman, separate from Him, but 
related to Him, as the created, the ruled, the supported, etc. 
The subordinate relation of the soul to Brahman is established 
by the fact that all energies of the soul are from the Lord. As 
says the Smrti (Visnu Purana, Book VI, Ch. 7, verses 61-64): — 

Uae Beate faye srrectreRTay | 

Waray fasott: yaa aT 60 I 

Ferorytitn: ONT WiTAT AAAS AAA | 

SEM HAA ATA FAA PHATE 161 I 


The whole of this universe consisting of moveable and immoveable 
jivas is energised by the energy of Visnu, the Supreme Brahman. The 
energies are of three sorts, the divine energy which is the highest, and 
called the Visnu Sakti, the jiva energy which is lower than this and is 
called the Ksetrajfia Sakti, and third the material energy called the 
Avidya or karma energy. 
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The word amsa used in this Sutra is to be understood ina 
sense similar to that when we say the orb of Venus is a hundredth 
part of that of the moon. This definition of amSa or part does 
not transgress the definition which says “part is the particular 
localisation of a whole or a prticular portion of the one 
substance, inhering in that substance but not separate from the 
substance.” Thus Brahman as possessor of all energies is one 
entire substance, while jiva has a portion of this Brahma energy, 
and in that sense it is a part of Brahman, and thus is subordinate 
to Brahman. In other words, the word améSa or part is to be 
taken in the sense of subordinate. When we say “jiva is a part 
of Brahman” we mean “jiva is subordinate to Brahman.” 


The statements that the human souls is like a space enclosed 
in a jar, not different from the space outside the jar are to be 
reconciled by holding that when the limiting condition or 
Upadhi is destroyed then there is the union of two. It does not 
mean absolute identity. The phrases like “thou art that,” etc., 
also declare that “the thou” is dependent upon “the that,” for 
all its functions. In other words the sentence “thou art that” 
means “all thy functions are dependent upon Brahman.” In 
fact all the previous texts and illustrations of the Chandogya 
Up. show this to be the real meaning of the great saying “thou 
art that,” it has no other meaning. Consequently it follows that 
the jiva is different from the Lord and this difference 1s 
manifest, for one is the ruler the other is the ruled, one is 
omnipresent the other is atomic and so on. The opposite view 
that the jiva and the Lord are identical cannot be fairly deduced 
from the scriptural texts. In support of this view that the jiva is 
a part of Brahman in the sense of being subordinate to Him, 
the author now quotes a Vedic Sruti. 


SUTRA II.3.42. 


AAA M2 13 1420 


Weatauttd Mantravarnat, because of the description given 
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in the sacred mantra. 


42. The jiva is a part of Brahman because the 
mantra also describes it to be so. —260. 


COMMENTARY. 
Even the Rg Veda, X. 90. 3, declares : — 
Aaa AAT Tat FAT Vat GSS: | 
Wretset Gat years Brareearga featfe v6 


Such is His greatness, yea the Lord is even greater. All souls 
constitute one quarter of Him. His immortal three quarters are in 
Heaven. 

This mantra, which is to be found in the Chandogya 
Upanisad, IIf. 12. 6, declared distinctly that all jivas constitute 
a Pada or portion of Brahman. In fact the word Pada and amsa 
and identical. Both mean “a part,” or “a portion.” This mantra 
uses the word ‘Sarva-bhatani’ in the plural number, while in 
the Sutra the word Ara is in the singular number. The singular 
here is used in a generic sense to denote all souls. Incidentally 
it may be mentioned that the souls are many as declared in this 
mantra. In other places also singular must be taken as denoting 
the whole class, thus as in Sitra, II. 3. 19, the word “Atman” 
is used in the singular number, but denotes the whole class of 
jivatmans. 


SUTRA II.3.43. 
orf ey ara 112 13 143: 


arf Api, also. @Ca, and. Gra Smaryate it is so written in 
the Smrti. 


43. The Smrti also declares the soul to be a portion 
of Brahman. —26l. 


COMMENTARY. 
In the Gita XV. 7, we find :— 
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aN 
tod 
wn 


WAaien sitacitch stasya: GAA: | 
TH: Wearifgarter warfare 7 ui 


A part of me verily has become the jiva in this world of jivas and 
is eternal. It draweth round itself the senses of which the mind is the 
sixth, veiled in matter. 


The Lord has used the word “eternal” in the above showing 
that the jivas are eternal and not fictitious portions like space 
enclosed ina jar. Here also the word ama is used showing that 
hte Jiva is always dependent upon the Lord and that all its 
activities are subordinate to Him. 


In the Padma Purana the essential nature of the jiva is 
more definitely stated : — 


FMB APTA: Wah: UT: | 
Ae Prfctearyal UT: CAAT M1 A 


STOP Heel ANALY ARTA AH ETAT | 
sTenateera: Grail Arawa: VATA: 2 U1 
TSA SDA SAA SHEA SAT Ua FI 
wanrfaqurern: Haya: WET A 3 Ul 
Wau sila: ast: WAM Aart 
Saye Rta Waele Harearhe 114 


The jiva is an intelligent receptacle having intelligence as its 
quality, it is the giver of sentiency to its various vehicles and is byond 
Prakrti. It is not born, it is not subject to modification, it has one 
form, unchanging in its essence. It is atomic, and eternal, having the 
quality of pervasion and consiting of knowledge and bliss. It is 
designated by the word “J,” is unchanging, is the witness and eternal. 
It is incombustible, uncleavable and can neither be wetted nor dried 
away. It is imperishable as well. Possessing these attributes it is a part 
of Brahman., a servant of the Lord. The letter “Ma™ denotes the jiva 
called also the knower of the field. It is the slave of the Lord but of no 
one else ever. 


The words “possessing these attributes and the rest” refer 
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to the other qualities of the jiva not definitely mentioned in the 
above extract, such as the jiva is an agent, the enjoyer, the self- 
luminous, etc. Luminosity is of two kinds according to the 
difference of the substance and the quality. The first depends 
for its enkindling on its own self, the second is the particular 
substance which is the cause of enkindling himself as well as 
another. Such is the Self or jivatman. The flame of a candle 
illumines the eye and is itself a lighted mass and its burning is 
dependent upon itself and it manifests itself by its own light 
and is not like jar, etc., which manifest themselves though 
another’s light. Therefore, the falme is self-luminous. But there 
is the difference between the flame and the soul that the flame 
being material cannot shine forth or illumine itself, in other 
words, has no self-consciousness. But the soul is self-luminous 
like the flame and illumines others like the flame, but has the 
additional attribute of self-illumination, of self-consciousness, 

which the light has not. Therefore, it is said that the soul 

illuminess itself, is self-luminous and of the form of intelligence. 


Adhikarana XVIII. —The Avataras like fish, etc., are not 
part of Brahman but Brahman itself. 


As a digression the author here considers the subject of 
Avataras. In the Gopdlatapani Upanisad it is said (page 195. 
Thirty-two Upanisads, Ananda Asram Series.) 

Went agit Gat: Pot ser Vash Gage ay ferarter | 

a tert Asqrara shretet G| virad WAT ANT. 

There is one ruler, all-pervading, the Lord Krsna, the adored of 
all and though one shines forth as many, the wise who worship Him as 


seated in the throne of the heart enjoy eternal happiness but not so the 
others. 


Similarly in the Visnu Purana it is said (1.2.3.) :— 
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UT AREAS CYT AATATY AA: | 
aarmernyars faora qHeta 03 Ul 


Salutation to that Lord Visnu whose essential nature is one as 
well as many, who is both subtle and the gross, who is both manifest 
and unmanifest, who is the cause of salvation. 

Here the Lord is called as one, in the sense of being the 
whole, and is called as having many forms, in the sense of 
having taken many AmSakala Avataras. 

(Doubt): —Now the doubt arises. Are these Amsa-kala 
Avatdras portions of Visnu, in the same sense as the jiva is a 
portion of the Lord, or is there any difference? 

(Purva-paksa): — There is no difference between the jivas 
and these Amsa Avataras, for both are ara or parts of Brahman, 
and as such there is equality of attributes between them. 

(Siddhanta): —This is not so, as shown in the next Sutra. 


SUTRA II.3.44. 


Warnfeaaaar: W213 144 0 


Wentenfeaq Prakasa-adi-vat, like light and the rest. 7 Na, 
not. Way Evam, thus. @t: Parah, the highest, the supreme, the 
Avataras like the Fish, etc. 


44. The supreme avataras like the Fish and the rest, 
are not thus amsa of Brahman as the jiva is; like the light 
and so on. —262. 

COMMENTARY. 


Though denominated by the term Améa, the avataras like 
the Fish and the rest, are not amSa in the same sense as the jiva 
is said to be. The word ama, applied to the avataras, means 
the entire Brahman. This the author explains by the example of 
“light and the rest” : — As sun is said to be light, and the firefly 
also is said to be light, yet the world light applied to the sun 
has altogether a different meaning from the word light applied 
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to the firefly. There is no oneness of form between the sun and 
the firefly. Similarly thought nectar and the wine are both 
liquids, and are equally termed liquids, yet they are not the 
same; in the same ways the avataras and the jivas, though amSsa 
of Brahman, yet are not the same. 


SUTRA II.3.45. 
CAN TA 13 145 ul 


era Smaranti, the Smrtis declare. @ Ca, and. 


45. The Smrtis also declare the same. —263. 
COMMENTARY. 
In the Mahavaraha Purana we read as follows : — 


wastage fafitarer sft garter seAM | 

VY ay areal aad Ger feats: 7 

aaa AOA SHA te: CATT ater | 

fafiratytiscagtin: card, feats arrears rtict 2 

wed Gee: quit: adatafaatsstar sft a 

The amSa is used in two senses, (1) the amsa or part of one’s 
ownself and hence identical with himself, (2) a part separate from 
one’s ownself. The first called SvaméSa is absolutely identical with the 
whole, of which it is a part. It has all the powers, the nature and the 
condition cf the original; there is not the slightest difference between 
- it and its prototype. The second called Vibhinna Amsa has lesser power, 
lesser energy, lesser attributes than the original. The Sva-amsa are all 
full of perfect attributes and free from all defects. 

The sense of the above is this: —In the Bhagavata Purana it 
is said, “these avataras are the partial manifestation (amsa kala) 
of the Supreme Persons, but Krsna is the Lord Himself.” This 
verse does not mean that other Avataras, like the Fish and the 
rest, are in any respect inferior to the Lord; but that they are 
the Supreme Lord in His entirety, and are not amsa in the same 
senses as the jivas are the arhsa of the Lord. On the other hand, 
they are like the various aspects of the same Lord manifestating 
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different powers, just like the crystal and the rest, which show 
different attributes at different times. When the Lord in his 
Avatara manifests all His powers, then He is called a full Avatara, 
but when He manifests only a portion of His powers, then he is 
said to be a partial Avatara. In His avatara as Krsna, all the six 
powers were fully manifested, but in other avataras, a fewer 
number of these powers were shown forth, and hence they were 
called amsa kalas. It may be illustrated by the example of a 
great professor, who is master of all the sciences, and who is, 
therefore, called a perfect master; but when he addresses a 
lower class of intellects, he may not expound to them all the 
six Sastras, but only a particular portion; and in that aspect of 
his teaching, he may be called a partial teacher; though as a 
matter of fact, he is master of six sciences. It is only in the 
Lord Krsna, the infant sucking at the breast of mother Yasoda, 
that we find the perfect manifestation of all the six attributes 
which constitute the Godhead, such for example, supreme love 
for all humanity or an object of supreme love for all humanity, 
the maker of the supremely sweet heavenly music which turns 
the head of even the wisest God like Brahma and the rest, the 
possessor of the most ravishing and beautiful form, which 
enchants all who behold it, and immeasureable compassion 
and the rest. These attributes are fully mentioned in the tenth 
Skandha of the Bhagavat Purana. "The Lord in His manifestation 
of Sri Krsna was attended by all His energies. Like Radha and 
the rest, as described in the Purusa Bodhini Sruti. But in His 
other avataras, like those of the Fish and the rest, He did nct 
bring down all His energies, nor did He manifest all His 
attributes. But these avataras were identical with the Lord and 
though called amsa, they were not parts of Brahman in the 
same sense as jivas are said to be His parts. In the Rk- 
parisista the various powers of the Lord are fully described. 


This author now adduces another argument to prove the 
same conclusion. 
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SUTRA II.3.46. 


ara Rent Searararg FATA M2 13 146 tI 


3st Anujiid, permission (to do good or bad deeds). 
Hence activity. Uftent Pariharau, exclusion, cessation from 
activitiy (i.e., Mukti or Release). @e@ar-eq_ Deha-sambandnat, 
on account of connection with a body. Rafertfeaq Jyotir-adi- 
vat, as in the case of light and so on. The word jyotih means 


‘ , 


eye. 


46. In the case of the jivas, there is wordly activity 
or cessation therefrom (Release), on account of their 
connection with bodies, but not so in the case of 
avataras. The jivas are like light in the eye (depending 
for its vision upon the activity or cessation of the light 
of the sun). —264. 


COMMENTARY. 


Though the jiva is an améa of the Lord, yet on account of 
its connection with Avidya from beginningless time, and on 
account of its connection with a body, it is under the control of 
the Lord, and with regard to it we find texts declaring 
permission and exclusion. But no such control by the Lord is 
related with regard to the avataras like Fish and the rest..On 
the other hand, they re described as the Lord and as uninfluenced 
by their bodies which they assume. Thus there is a great 
difference between the avataras and the jivas. 


The word permission means inciting a person to do good 
deeds, as we find in the Kausitaki Upanisad, that the Lord makes 
him whom he wants to raise up do good deeds, etc. (Kausitaki, 
III. 8.) 


The word exclusion means cessation from work (good or 
bad), hence Mukti, as we find in the texts “knowing Him one 
transcends death.” 
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As an illustration of this, the author says, “it is like light 
and the rest.” The word ‘light’ here means ‘eye’ or the power 
of vision. As the eye, though a part of the sun, is yet manifold 
on account of its relation with the various bodies, and as it 
depends for its activity on the permission of the sun, and ceases 
to be active when the sun does not permit it; in other words, 
the vision depends on the presence or absence of the light of 
the sun, so the jivas depend for their activity or release on the 
permission or will of the Lord. But the Avataras are parts of 
the Lord, like the rays of the sun which are identical with the 
sun, and can never be excluded from the sun, and do not depend 
upon any permission or exclusion of the sun. Thus there is a 
vast difference between the jivas and the avataras. 


SUTRA IL.3.47. 
aterad greafaené: 112 13 147 0 


3taxid: Asantateh, on account of non-connectedness or 
non-perfection. @ Ca, and. 3teafeent: Avyatikarah, want of 
confusion. 


47. The jiva is incomplete and hence there is no 
possibility of confusion between the jiva and the 
avatara. — 265. 


COMMENTARY. 


The jiva is incomplete and not perfect like the avatara, 
hence it can never be confounded with the avatara, like the 
Fish and the rest. The jiva is atomic in size and hence non-full; 
as we find it described in texts like that of the Svetaswatara 
Upanisad,V. 9. which says “the jiva is to be known as part of 
the hundredth part of the point of a hair.” While the avataras 
are declared to be full as in the text: — 


quine: quiftre quicquiqaead | quia quinrara quitarafereaa il 


That (the roof of all avataras) is full, this the (visible avatara) is 
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also full. from that full this full emanates. Taking away this full from 
that full the full still remains behind. 

The Parva-paksin had adduced the reason for holding the 
jiva to be identical with Avataras, because of the epithet “amsa’ 
being applied to both. The author shows in the next Sutra the 
logical fallacy in the reasoning of the Purva-paksin. 


SUTRA II.3.48. 
STHTS Ve SA l2 13 148 
smura: Abhasah, fallacy. Wa Eva, mere. @ Ca, and. 


48. The reason for holding the jiva and the avataras 
to be similar is a mere fallacy. —266. 


COMMENTARY. 


The reason adduced by the Pirva-paksin to prove the 
similarity of the jiva with the avatara is that both are equally 
designated by the word ‘amsa.’ There is a logical fallacy (of 
undistributed middle) in this argument. The reasoning may be 
fully set out in this form :— 


The jiva is a part or amsa of Brahman-—that avatara is a 
part or amsa of Brahman; therefore the jiva is an avatara. 


It is the same reasoning the absurdity of which is apparent to 
every body if stated fully thus :— 


All dogs are animals—all men are animals; therefore all dogs 
are men. 


The word ‘ca’ in the Sitra implies that other illustrations 
of such fallacious arguments may also be given here. Thus 
though the earth and the ether are both substances, yet we can 
not infer that both are therefore similar; or as existence and 
non-existence are both categories, but we cannot infer that 
therefore both are similar. In short, there lurks the fallacy of 
undistributed middle in all these reasons. 


The conclusion, therefore, is that the word ‘amsa’ when 
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applied to the avatara means the non-manifestation of the entire 
Divine powers, while the same word when applied to the jivas 
means subordination to Divinity. 


Adhikarana XIX. —Jivas are not all similar and 
equal, 
Having thus finished the digression, the author now takes 


up the context about the attributes of the jivas. In the Katho- 
panisad we find the following text. (II. 5. 13) 

PreatsRreannt eevee agar at facentet ara 

AAT ASUVaed ATAST PTF: PTAA TATA A 

The eternal among the eternals, the consciousness among all the 
consciousness, the one who bestows the fruits of Karmas to many 
Jivas, the tranquil-minded ones who see Him seated in their Atma, 
get eternal happiness, but not the others. 

(Doubt): — This text shows that the jivas are many, but have 
all the same attribute of being eternal and intelligent. Are they 
therefore all similar? 

(Purva-paksa): — The Pirva-paksin maintains that because 
all jivas possess the same attributes of eternality and intelligence; 
therefore they must be all similar. 

(Siddhanta): —The jivas are not all similar as shown in the 
next Sutra. 


SUTRA II.3.49. 


STECSTSHAATEL 2 13 149 


atqee Adrsta, the fate, the karmas. araare Aniyamat, on 
account of non-determinateness, on account of non-similarity. 


49. The jivas are not similar, because their karmas 
are various. —267. 
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COMMENTARY. 


The word not is understood in this Sutra from Sutra I1.3.44. 
The jivas do not all experience the same kind of pleasure and 
pain, because though their essential nature is the same, yet on 
account of the variety of their karmas, they are all different in 
their experiences, etc. The karmas or adrstas are beginningless. 
The jivas have different adrstas, in this sense also that they 
have worshipped the Lord in different ways. 


It it be said that the difference between the jivas is owing 
to the differences in their loves and hatreds, in their desires 
and affections, that also does not fully explain the case, as the 
author shows in the next Sutra. 


SUTRA II.3.50. 


aiirerartasatt Wary 2 13.1500 


afiva-categ Abhisandhy-adisu, in regard to their purposes 
and the rest. 31f& Api, also. @Ca, and. Way Evam, thus. 


50. And thus they are different with regard to their 
inclinations and the rest. —268. 


COMMENTARY. 


The differences of desires and hatreds are not final causes 
which determine the differences of the jivas; these desires and 
inclinations, loves and hatreds have for their cause the adrstas 
of the jivas, and thus adrstas are the final causes which determine 
the differences of the jivas. Desires and inclinations are only 
the secondary causes. The word ‘ca’ in the Sitra indicates that 
the momentary differences also between the souls are to be 
explained on similar grounds. 


If it be said that the differences between the jivas rise 
from the differences of environments in which they are placed, 
infavourable environments like svarga and the rest, or in 
unfavourable environments like the earth, etc.; to this also we 
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reply that it is not so. For the environments themselves require 
a cause behind them. The next Sitra explains this. 


SUTRA II.3.51. 


Wreynfefrearavtared 2 13 1570 


WieyIe Pradesat, on account of locality or environments. 


gfe Iti, thus. @q Cet, if. 7 Na, not. aam~afard Antarbhavat, 


because of being included or comprehended. 


51. If it be said that on account of the differences of 
environments there is caused the diversity among the 
souls, we reply it is not so, because the difference of 
environments are comprehended under adrsta. —269. 


COMMENTARY. 


The souls are placed in heaven or hell, in favourable or 
unfavourable environments owing to their different karmas or 
adrstas; therefore, ultimate cause of the diversity observable 
among the souls is not the environments, but the adrstas of the 
soul. For it is observed that two jivas placed under exactly the 
same environments do not act in an identical way, but show 
forth a diversity of nature; thus it follows that diversity among 
the souls is caused by the beginningless adrstas of the jivas. 


Here ends the third Pada of the Second Adhydya of the 
Govinda Bhasya on the Brahma Sitras. 


SECOND ADHYAYA. 
FOURTH PADA. 


TARA: CHfetatearay ACUIO: AaAaATT | 

Wary fe aa Sa AT ATATMATA: 

O, God. (the sportful one, who creates the prana), born of thee 
my life-breath and the senses are constantly prone to evil and absorbed 
in worldly matters. Control them thus, O Lord, that they may follow 
the path of virtue. These my life-breaths and senses created by thee 
are naturally prone to evil and lead me astray. O destroyer of evil, 
train them so, that they may change their course and follow the path of 
virtue. 


Adhikarana I. —The pranas have their origin from 
Brahman. 


In the third Pada, the author has reconciled the conflict of 
the texts regarding the origin of the various elements. In the 
fourth Pada he reconciles the conflicts of the texts regarding 
the super-elements, namely the pranas. The pranas are divided 
into two classes, namely the pranas strictly so called, and the 
pranas metaphorically so called. The eleven senses, sight, 
hearing, etc., are called pranas in a secondary meaning. The 
five pranas known as prana, apana, vyana, samana and udana 
are the principal pranas. Among these the author first takes up 


the eleven senses, which also are called pranas in a secondary 
sense. 


We find in the Mundaka Upanisad II. 1. 3. the following: — 


Ueead won at: carat a @ arqeatferra: yfsrat 
fasrer enftait 1 
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From this is born Prana. Manas and all the senses, ether, air, 
light, water and the earth, the support of all. 

(Doubt): —The origin is mentioned here of the senses. Is 
this origin to be taken in a metaphorical sense, like the origin 
of the souls; or is it to be taken in its literal senses, like the 
origin of ether, etc.? 


(Purva-paksa): —The Purva-paksin says that the pranas have 
no origin, for they are eternal, like the jivas; and existed even 
before creation. The following text shows this :— 


STAgl SANT strate tele: fee aarifefa sevat ara a stearate 
AE: SH A ATA Slat WIV Aral AA: | 
Non-being, truly this was in the beginning. Here they say, what 


was that? Those Rsis indeed were that Non-being, thus they say. And 
who were those Rsis? The pranas indeed were those Rsis. 


The text shows that the Risis existed before creation and 
the Rsis in the plural number are explained by the text of mean 
the pranas. Hence the senses existed before creation and have 
no origin. The text of the Mundaka Upanisad, quoted above, 
showing that pranas have an origin, must be taken in a 
metaphorical sense. 


(Siddhanta): —The pranas have origin, as is shown in the 
next Sitra. 


SUTRA II.4.1. 
AAT WOT: U2 14.17 0 
aat Tatha, thus, for the same reason. WITT: Pranah, the 
pranas. 
1. The pranas also originate in the same way as ether 
and so on. —270. 
COMMENTARY. 


As ether and other elements originate from the Supreme 
Brahman, in the same way do the pranas or the senses also 
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originate from Him. This we say because before creation it is 
declared that everything was one, and direct texts also show 
that from the Supreme Lord come out the pranas, manas and 
all the senses. The text of the Mundaka Upanisad, II. 3, 1, 
already quoted above clearly shows this. The origin of the pranas 
is not to be taken in a metaphorical sense, like the origination 
of the soul. For the jivas have intelligence as their essential 
nature, and are free from all those six modifications, which we 
find with regard to material objects. Therefore, the origin of 
the jivas mentioned in some texts have rightly been explained 
in a metaphorical way, while the origin of the senses ought not 
to be so explained, because the senses are modifications of 
Prakrtic matter and with regard to them the origin is to be 
taken in its primary sense. This being so, the word Rsi or 
Prana mentioned in the text quoted by the Purva-paksin is to 
be interpreted as meaning Brahman, and the Prana here means 
the Omniscient Lord, the Great Risi or the Seer. 


But in the above text the word Prana is in the plural number, 
how can it refer to the Supreme Brahman? the word Rsi also is 
in the plural number therein. The plural number is to be taken 
in a secondary sense, as we find in the next Sitra. 


SUTRA II.4.2. 


THOMAS W214 120 


Titoit Gauni secondary. 3tTastTatq Asambhavat, on account 
of impossibility. 

2. The plural number as applied to Brahman must be 
taken in a secondary sense, because it is impossible that 
Brahman should be many. —271. 

COMMENTARY. 


The plural number is figurative only, becuse the Lord being 
essentially one, and there not being many Lords; the plural 
number is not literally applicable to Him. Of course, He may 
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be looked upon as plural with regard to His various 
manifestations. One Lord, like an actor, plays many a part on 
the stage of the word; or like a crystal shows many a facet 
scintillating with diverse hues. The sacred text also say the 


same, “who essentially one appears as manifold,” “reverence 
to Him who is one and yet manifold.” 


SUTRA II.4.3. 


AATHGAT 2 1413. 


aq Tat, that, namely Brahman. We Prak, before (creation). 
sya: Sruteh on account of the sacred text. @ Ca, and. 


3. Because before creation, the texts declare that 
Brahman alone existed. —272. 


COMMENTARY. 


In Pralaya, there do not exist many objects, so the plural 
number is inappropriate for that reason also. All substances, 
whether Spirits or Matter, are resolved in the Para-Brahman. 
in Pralaya. There is in pralaya a state of unity and the texts 
repeadedly declare this unity. Therefore, the plural number in 
the above text describing Pralaya, must be taken in a secondary 
sense. 


Note. —In Pralaya the matter is resolved in Brahman’s tamas sakti 
and does not retain its nature as Matter. The jivas also are resolved in 
Brahman, but ina different sense. They retain their individuality. They 
are like bees in a lotus flower, when the flower closes up its mouth. 
The bees are there inside the flower; but as they do not manifest or 
appear outside as bees, but are in the heart of flower; the flower only 
is said to exists. This is the merging of the jivas in Pralaya. The Lord 
withdraws them all into His bosom, and there they go to sleep in 
pralaya, and as they do not appear as jivas; the Supreme Brahman is 
said to be the only entity existing then. 


The author gives another reason to show how the word 
Prana is here to be interpreted as meaning Brahman. 
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SUTRA II.4.4. 


aeqdenratg ra: U2 14140 


aq-qaeneare Tat-purvakatvat, having for its antecedent that, 
because before creation. ata: Vacah, of speech, of name, the 
Brahman in His subtle energy. 


4, Because the Speech existed even before the 
creation of Pradhana and the rest. —273. 


COMMENTARY. 


The word Speech here means names of all objects other 
than Brahman. The ‘Vak’ or the Word existed even before the 
creation of the Pradhana and the rest. In that state of pralaya, 
there did not exist any objects having name and form. 
Consequently there did not exist any instruments, namely, any 
senses. 


The pranas, therefore, as meaning senses, did not exist 
then, consequently the word Prana in the above text must be 
taken to mean Brahman. The following text also shows that 
before creation there did not exist any objects having name and 
form. —(Brhad-aranyaka, I. 4. 7.) 


ded adenine enfenaa sa AMATahS wa 
sfan7 ul 
Now all this was then undeveloped. It became developed 


by form and name, so that one could say, “He, called so and 
so, is such a one.” 


Therefore, the sense is that the Pranas have an origin just 
like the elements, ether, etc., and are not eternal. 


Adhikarana II. —The senses are eleven. 


Note. — The author now attempts to reconcile the number of the 
senses. The Pirva-paksin says the senses are seven and he relies upon 
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Katha Upanisad, VI. 10. where the senses are said to be seven. He 
also relies on the text of Brhad-aranyaka, IV. 4. 1, where also the 
enumeration of the senses is seven. 

Having reconciled in the previous Adhikarana the conflict 
of the texts as regards the senses — whether they are eternal or 
created —the author now reconciles the conflict as regards the 
number of the senses. The following text shows that the senses 
are seven. —(Mundaka Upanisad, II.1.8). 

AT WOT: Wetatat TET: TPT: ACT VAT: 

AUT SH Steal AA athe WT Tererar Fase: Aer AT 8 1 

The seven sense-currents are produced from Him, with their 
corresponding seven perceptions, the seven kinds of objection of 
perception, the seven co-relation and these seven organs in which move 
the sense currents. For the purpose of producing knowledge, the seven 
are placed in every human being. 

The following text shows that the senses are eleven, (Brhad- 
aranyaka Upanisad, III. 9. 4). 


wad Ser sft ava Gea won atclHreyred aarenraatt- 
Taree Vesta ceaghaatedt TATE ST Stet 


He asked: “Who are the Rudras?” Yajnavalkya replied : “These 
ten vital breaths (pranas, the senses, /.e., the five jfianedriyas and the 
five karmendriyas, and Atman, as the eleventh. When they depart 
from this mortal body, they make us cry (rodayanti). and because they 
make us cry, they are called Rudras. 


(Doubt): — Are the senses seven or eleven? 


(Purva-paksa): — The senses are seven and the author shows 
this in the following Sitra of the Parva-paksa. 


SUTRA II.4.5. 
Menrarasrfeacared 112 1415 01 


wat Sapta, seven. Wa: Gateh, on account of the going. 


fastfiracatd, Visesitatvat, on account of the specification. @ Ca, 
and. 
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wa 
wn 
to 


5. The senses are seven becuase the even senses 
accompany the departing soul and because the text 
also specifies these seven. —274. 

COMMENTARY. 
The senses are seven only, because we find scriptural text 


showing that the seven accompany the departing soul. Thus 
the Kathopanisad, VI. 10, enumerates these seven senses. 

Gel Uslateaat AMI ATA BE Il 

ahava 7 fercecta arate: aa afer 10 It 

When the five organs of perception, along with emotions are at 
rest and apart from their objects, and the Intellect even does not exert 
itself, that state they call the highest road (to God- Vision). 

The text of the Katha-Upanisad describes the condition of 
Yoga and specifies the senses as Jiianani or the senses of 
perception. The seven senses are the five well-known senses 
and Manas and Buddhi. These are the only senses of the jiva. 
The so-called five karmendriyas hands, feet, speech, etc., are 
called indriyas or senses in a secondary meaning only; because 
they do not accompany the departing jiva and because they are 
of smaller use to him. 

(Siddhanta): —To this Pirva-paksa the author answers by 
the following Siddhanta Sitra. 


SUTRA 11.4.6. 


Betaaed ferarsat TaN Ui 


weaned: Hastadayah, hands and the rest. q Tu, but. fea: 
Sthite, while abiding in the body. 3ta: Atah, therefore. 4 Na, 
not. Tay Evam, thus. 

6. But the hands and the rest are also senses, so long 


as the soul abides in the body, therefore it is not so 
that the senses are seven only. —275 
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COMMENTARY. 


The word ‘but’ sets aside the Parva-paksa. The hands and 
so on must also be considered as pranas, though not included 
in the seven. Because so long as the soul abides in the body, 
they also assist the soul in the accomplishment of its desires 
and in experiencing enjoyment, and because they have different 
functions. Thus in the Brhad-adranyaka Upanisad we find that 
hands, etc., are also called senses. (III. 2.8.) 


wel a Te: @ adonfearer Wala wearer fe aa Ai us 1 


The hands are one Graha, and these are seized by work as the 
Atigraha, for with the hands one works work. 


The above text thus enumerates more than seven senses, 
and so we cannot say that the senses are seven only. In fact, 
they are eleven, namely the five senses of perception, the five 
organs of action and Manas as the eleventh. The word ‘Atma’ 
as used in the Brhad-aranyaka Upanisd, III. 9. 4, means the 
inner organ or theAntahkarana. 


There are five objects of perception, namely sound, touch, 
form, taste and smell, to perceive these there are required five 
senses called the five organs of perception, namely the ear, the 
skin, the eye, the tongue and the nose. Similarly there are five 
actions namely speech, seizing, locomotion, excretion and 
reproduction. So there are required five organs to perform these 
five kinds of action and which are the hands, the legs, the 
tongue, the anus and the organ of generation. To unite all these 
activities,which are diverse, it is necessary that there should 
be an organ which must exist as a unifying agent, with the 
memory of the past and the present, together with the 
anticipation of the future; for without such an organ, the 
activities of these other ten senses would be unharmonised and 
discordant. This unifying organ, therefore, is what we call the 
inner organ or the Manas. This one inner organ has many 
functions, and sometimes it is spoken of as one, and sometimes 
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as many. The various functions of the mind are enumerated in 
Brhad-aranyaka Upanisad, J. 5. 3. 

ala: dae fafafaca seissel yferyfastetitetteacard a4 
wal 

Desire, representation, doubt, faith want of faith, memory, 
forgetfulness. shame, reflexion, fear, all this is mind. 

Sometimes the mind is spoken of as four-fold as Manas, 
Buddhi, Ahamkara and Citta. Manas_ is the faculty of 
representation, Buddhi is that of determination, Ahamkara is 
the egoity, and Citta is the thinking faculity. In whatever way, 
we may look upon this inner organ, it is a unit, with a diversity 
of functions. Thus the senses are eleven. 


Adhikarana II. —The eleven Indriyas are atomic. 


(Doubt): —The author now considers the question of the 
nature and size of the senses. Are these senses all-pervading 
or are they atomic? 


(Purva-paksa): — The Purva-paksin says that the senses are 
all-pervading, because we can hear sounds at a distance and 
see objects far off. 


(Siddhanta): —The Siddhanta view, however, is that the 
senses are atomic, as shown in the next Sitra. 


SUTRA II.4.7. 
STOTAIA W214 17 
3trTg: Anavah, minute atoms. @ Ca, and, indeed, verily. 
7. The senses are verily atomic. —276. 


COMMENTARY. 


The word ‘ca’ has the force of certainty. It means that the 
senses are not all-pervading, but atomic. The eleven pranas are 
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oi) 
a) 
io) 


indeed atomic. 


Note.—These are the so-called permanent atoms of the 
Theosophists. A graphic description of these is to be found in Chapter 
IV of “The Study in Consciousness” by Mrs. Besant. 

The reason for holding the senses to be atomic is to be 
supplied from the previous Sutra, which declares that the soul 
is atomic because goes out of the body and comes back into the 
body. Scriptural texts take Brhad-aranyaka Upanisad, V. 4. 2) 
declare that the soul is accompanied by the senses when it goes 
out; and when the soul takes a new born, the senses accompany 
it too. The question arises, in what form does the senses 
accompany the soul. The answer to this is, that the senses are 
permanent atoms, which always accompany the soul, wherever 
it migrates; whether to regions physical or super-physical. The 
hearing or seeing objects at a distance is accomplished by these 
senses or rather permanent atoms, by the vibratory length of 
their waves. In other words by the expansion of their qualities. 
As the jiva pervades the whole body, though the particular place 
of its residence is the heart, so the senses are the ministers of 
the jiva and surround the jiva, but pervade the whole body 
through their qualities. This Stitra thus refutes the doctrine of 
the Sankhyas who maintain that the senses are all-prevading. 


Adhikarana IV. —The chief Prana has also an origin. 
In the Mundaka Upanisad, II. 1. 3, we read : — 
Uaetsarad wor wa: aafegenfot a 
@ areata: yfarat fagara anttuit ui 
From Him (when entering the creation)is born prana, mind. and 


all organs of senses, ether, air, light, water, and the earth, the support 
of all. 


(Doubt): -The above text evidently refers to the chief 


556 The Veddnta-Sitras 


prana. The question therefore arises, does the chief prana come 
out of Brahman like the jiva or does it originate from Brahman 
like the ether and other elements? If it comes out like the jiva 
it would be eternal, otherwise it is a creature and hence transient. 


(Purva-paksa): —The Pirva-paksin maintains that the chief 
prana has no origin, because of the Sruti which declares this 
prana verily does not rise, nor does it set. To the same effect is 
also a Smrti text :— 


aq witty afteram sqarraat aa | 

Teak wet WOT BA I 

Birth and death, entering the body or abandoning it, have only 
reference to the body. It is body which is born and dies and it has no 
reference to the chief prana. 


Notre. —The ordinary phrases such as, the prana has entered, the 
prana has gone out, really do not mean that the prana has an origin or 
that it is destroyed. They are to be explained in the same way, as the 
jiva has entered the body, the jiva has gone out. 

Hence the Pirva-paksin maintains that the prana is eternal 
like the jiva, and has no origin. 

(Siddhanta): —The next Sitra declares that even the chief 
prana has an origin. 


SUTRA II.4.8. 


NST N24 ISU 


S18: Sresthah, the best, the chief prana. @ Ca, and. 
8. The chief prana has also an origin. —277. 
COMMENTARY. 


The chief prana originates like 4kasa and the rest, because 
the above text of the Mundaka Upanisad distinctly uses the 
word ‘Jayate Pranah,’ the chief prana is born. Moreover, having 
regard to the promissory statement of the Mundaka Upanisad 
‘He created all this,’ we must infer that prana also is created by 
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the Lord, otherwise the general proposition ‘He created all 
this‘ would not be accurate. This being the case, the texts that 
declare the chief prana is not created are to be interpreted ina 
metaphorical way. The chief prana is called the best, because 
it is the cause of the maintenance of the body. The going out of 
the chief breath is followed by the decomposition of the body. 
The separation of this Satra from the last is in order to carry 
the Anuvrtti of the word “chief prana” into the next Sitra. The 
word ‘chief prana’ is to be supplied in that Sitra in order to 
complet the sense, and not the word “Anavasca.’ The next Siitra 
refers to the chief prana and not to the pranas in general. Had 
the present Sttra and the preceding Sitra 7 been enunciated 
as one Sitra, it would not have been possible to read the Anuvrtti 
of the chief prana alone into the next Sitra. 


Adhikarana V. —The chief Prana is not air. 


The author now examines the essential nature of the chief 
Prana. 

(Doubt): —Is this chief Prana nothing else but air or is it 
the vibration of air, one of the activities of air or is it air that 
has assumed some special condition on account of its having 
entered the animal body? 


(Purva-paksa): — The Parva-paksin maintains that the chief 
prana is nothing but external air, because the Brhad-aranyaka 
Sruti declares :— (Brhad-aranyaka Upanisad, Ill. I. 5.). 


Oise WoT: G Ary: 
That which is the prana that is verily the air. The full text 
is given below :— 


Yajfiavalkya said, “By the Udgatr priest, who is Vayu (the wind), 
who is the breath. For the breath is the Udgatr of the sacrifice, and the 
breath is the wind, and he is the Udgatr. This constitutes freedom and 
perfect freedom. 
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Or the mere air may not be called Prana, but that particular 
modification of air which performs the function of respiration 
in animal bodies is prana. Thus pr4na is either air, pure and 
simple, or it is that particular motion of air which we find in 
inhalation and exhalation, for prana is not applied generally to 
mere air. 


(Siddhanta): —To this Pirva-paksa, the next Sutra supplies 
the answer. 


SUTRA II.4.9. 


A argienad Gerard 2 14.19 1 


4 Na, not. ary-frrat Vayu-kriye, air or the function of air. 


yee Prthak, separate. Suey Upadesat, because of the 
teaching. 


9. The chief Prana is neither air, nor any function of 
air, because the text enunciates it separately from 
air. —278. 


COMMENTARY. 


The highest Prana is neither Air nor any motion of it. 
Because in the Mundaka text quoted above “from Him there is 
produced Prana, mind, and all sense organs and Vayu, etc.” 
shows that Prana and Vayu are not identical, for they have 
been separately mentioned. If Vayu and Prana were identical, 
then there was no necessity of mentioning these separately. If 
Prana was merely a function of Air, still there was no necessity 
of mentioning a function along with its root, for we do not find 
any mention made of the functions of fire and other elements, 
side by side with these elements, as separate things. The text of 
the Brhad-aranyaka Upanisad “That which is Prana is verily 
Vayu,” intimates not that breath is identical with Air, but that 
breath is air having a special form and that it is not a separate 
element like ether, fire, etc. 


The Sankhyas hold that Prana is the common function of 
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the senses. In the Sankhya Sutra, II.21, it is declared :— 


AURORA: WOeaTaTa: TST 2 137 


The five Vayus (prana, apana, etc.) are the modifications in 
common of the three internal instruments, namely of Buddhi, Ahamkara 
and Manas. 


The opinion of the Sankhyas is not correct because Prana 
being one, cannot have conflicting functions, like those of the 
various senses. 


Adhikarana VI. —The chief prana is also an instrument 
of the soul. 


In the Brhad-adranyaka Upanisad it is said that when speech 
and other senses are asleep, Prana alone remains awake; that 
Prana alone is untouched by death, Prana is the absorber, it 
absorbs all the senses like speech, etc.; that Prana is the great 
protector, it protects all lower praise as the mother ..... protects 
her children. 


Note. —The reference to the Brhad-dranyaka Upanisad appears 
to be incorrect, it is rather in the Prasna Upanisad that we find similar 
reference (Prasna II. 13., IIJ.3) to fact the whole of the Second and 
Third Prasna has reference to this chief prana. 


(Doubt): —Is this chief prana an independent entity residing 
in this body like the jiva or is it merely an instrument of the 
jiva helping it. 


(Purva-paksa): — Prana is an independent entity dwelling 
in the body along with the jiva, because the texts declare his 
manifold perfections. 


Note. —this Parva-paksa is really the view of Sri Madhva. 
According to him, Prana is a separate entity and dwells in the body 
along with the soul. This chief Prana, corresponds with the Christ 
principle of the Gnostics. All souls dwell in Christ and the Christ 
dwells in the Lord. Madhva quotes Vayu Purana in support of this 
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view :— 


Yor ray PMT as ATT | 

HEA: WOT: Uae A UL: AO fcad Stet ATA Wieh U 

The elements, human senses, the sacred Scriptures and all this 
world came forth from the Supreme Prana (Christ), the Supreme Prana 


came out from the Highest Lord. but the perfect Lord is without a 
cause. 


This trinity of God. Christ and Soul is more in harmony with the 
occult teaching. than the exoteric expositions of these Sutras. 

(Siddhanta): — The Prana is not an independent entity, but 
subsidiary to the jiva, as is shown in the following Sitra. 


SUTRA II.4.10. 


AAicay acts recurs: 2 14110 1 


aatitead Caksur-adi-vat, like the eye and the rest. ¢ Tu, 


but. aie Tat-saha, along with them. f¥reeurfesz: 
Sistyadibhyah, on account of being taught. 


10. The Chief Prana is also an instrument of the 
jiva like the eye and the rest, because it is taught along 
with these organs in the scriptures. —279. 


COMMENTARY. 


The word ‘tu’ removes the doubt. Prana is also an organ 
of the jiva like eye and the rest. Why do we say so? Because in 
the section relating to the controversy between the prana and 
the senses, the prana is described as one of the senses of the 
jiva. Things having similar attributes are always taught together, 
as the metres called the Brhadrathantra, etc. (See Prasna Upanis 
ad If Prasna; and also the Chandogya Upanisad V. |. 1., etc.) 


The word ‘Adi,’ etc., used in the above indicates that the 
word ‘Prana’ is also used in the sense of sense-organs. As we 


find in the sentence, ‘whatever is verily this chief prana, that is 
verily this middle prana.” 
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The prana is enumerated along with the senses, in order 
to indicate that it is not independent. 


Adhikarana VII, —The Chief Prana is the prime 
minister of the soul. 


If the chief prana is an instrument of the soul, like the eye 
and the other organs, there must be some special function of 
the chief prana, by which it assists the soul. But we do not find 
any such function given to this chief prana, for there are not 
mentioned twelve senses but only eleven. Had the chief prana 
been one of the senses, then it would have been said that the 
senses are twelve. Therefore there is no similarity between the 
senses like the eye, etc., and the chief prana. 


This objection is answered by the next Sitra. 
SUTRA II.4. 11. 


STHLUTaTed A Vraeaarl|s stata 2 1417170 


aaa, Akaranatvat, on account of its not having any 
special function or activity. @ Ca, and. 4 Na, not. ae: 
Dosah, objection, fault. at Tatha, thus, f€ Hi, because. avtata 
DarSayati, declares, shows. 


ll. There is no objection to the chief prana being a 
sense, though it has no special activity, for the scriptures 
declare it to be so. —280. 


COMMENTARY. 


The word ‘and’ has the force of but here, and is employed 
to remove the doubt above raised. The word ‘karana’ in the 
Siitra means activity. Though the chief prana is not useful to 
the Jiva in any special way, like the senses of sight and hearing, 
etc., yet that is no serious objection to its being an instrument 
of the soul, because it is of the greatest help to the soul, by 
being the support of thall the other senses. Not only does it 
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support the senses, but it is the organising life of the body, and 
hence of the greatest importance to the Jiva. Because we thus 
find in the Chandogya Sruti Chapter V., Khanda I., verses 
1 to 5. 

at @ Rey weey dq Rey ga sess vafa wot ara 
WS NEST 17 UN 

He who knows verily the Oldest and the Best becomes himself 


the Oldest and the best (among his peers). The chief Prana is indeed 
the Oldest and the Best. 


ea alyres ac afyreat E tart Wale arava afyres: 112 11 


He who verily knows the Best of the Dwellers, becomes the best 
of the residents among his own people. (The Prana working through) 
Agmi is indeed the Best of the Dwellers. 


Wea vices ae ula = fracas va cirasyita ya aaqata 
Wfesar 3 


He who knows the Firm Stay, stays firmly (as he desires, either) 
in this world or in the next. (The Prana working through) the Strya is 
indeed the Firm Siay. 


at ea wad aq Ae HMM: Ged days ATETVE sit 
Ta BAT 4 I 


He who knows the Success, succeeds in (getting all) his desires, 
both divine and human. The (Prana working through) Indra indeed is 
the Success. 


ATA strat Aaa F tarM Wala AA FAT SWAT ALANS U 

He who verily knows the Refuge, becomes a refuge of his people. 
(The Prana working through) Rudra is indeed the Refuge. 

This shows that the chief prana is also an instrument of 
the Jiva. The senses like the eye, ear, etc., are as if officials of 
the Jiva, and help him in his enjoyment and activity, but the 
chief prana is his prime minister and assits him in his highest 
functions, and in the attainment of all his desires. 
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Adhikarana VII. —The chief Prana has five functions. 
We find in the Brhad-dranyaka Upaiisad (I. 5. 3). 


That which is Vayu that is the Prana, and this Vayu is fivefold, 
prana, apana, vyana, udana and samana. 

(Doubt): —Are these five pranas, apanas, etc., separate 
from the chief prana or merely modifications of it? 


(Purva-paksa): — The Pirva-paksin maintains that they are 
separate from the chief prana, because they have got separate 
names and because they have separate functions. 


(Siddhanta): -The following Sitra however, refutes this 
view. 


SUTRA II.4.12. 


Vagrant arag Aaya it 2 141120 


Gag: Pafica-vrttih, having five functions. Wad Manovat, 
like the mind. e7afegad Vyapadisyate, it is designated. 


12. The chief Prana is designated as having five 
functions like the Manas. —281. 


COMMENTARY. 


The Prana, though one, becomes fivefold, according to 
the particular organ of the body which it occupies for the time 
being, and which it vitalises. Its functions become fivefold and 
diverse, owing to the diversity of the organs through which it 
works. The Chief Prana, therefore, is designated by these five 
names of prana, apana, etc. These five are consequently the 
five aspects or functions of the Chief Prana, and not separate 
from it. The difference of nomenclature is owing to the 
difference of their activities. There is no essential difference in 
their nature, and the word prana is common name for them all. 
(As one energy of steam by moving different machines such as 
a printing press, the fan, the drilling machines, etc., may 
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perform different functions, according to the machine through 
which it acts, so the chief Prana has different functions 
according to the different organs through which it works). In 
fact there is a distinct text of the Brhad-adranyaka Upanisad 
which says that these five are verily Pranas. (1. 5. 3). 


The prana, the apana, the vyana, the udana and the samana 
all that is breathing is Prana only. 


It is just like the functions of the mind mentioned in the 
same text. The full text is given below. (Br. Up., I. 5. 3). 

TeaersHearrt art WoT aeaneraedraar 
srqaaregtrerrn anya asitefafa aver aa agate aT syotite 
wl: Aged fafafnca segisecgr gfargicedtsiteacred vA wa 
Tere goad saagert tren fasaia a: Aya weal arta Aart 
GTA eT FEA WSU A Sat SATAN Slat UTTT Wake aTay 
OT SATA ATS HATA: WTOTAA: A 

When it is said, that ‘he made three for himself,’ that means that 
he made mind, speech, and breath for himself. As people say, ‘My 
mind was elsewhere, I did not see; my mind was elsewhere, I did not 
hear.” it is clear that a man sees with his mind and hears with his 
mind. Desire. representation, doubt, faith, want of faith, memory. 


forget fulness. shame, reflexion, fear, all this is mind. Therefore even 
if a man is touched on the back, he knows it through the mind. 


Whatever sound there is, that is speech. Speech indeed is intended 
for an end or object, it is nothing by itself. 

The prana or up-breathing, the apana or down-breathing, the 
vyana or back-breathing, the udana or out-breathing, the samdna or 
on-breathing, all that is breathing is breath (prana) only. Verily that 
Self consists of it; that Self consists of speech, mind, and breath. 


Here through the names and the functions are different, 
yet desire, purpose, doubt, etc., are all forms of mind and not 
different from it, but only modifications of it; so Prana, Ap4na, 
etc., are merely modifications of the Chief Prana. 


The word ‘Manovat’ may also be explained as “according 
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to the mind having five functions as taught in the Yoga 
philosophy.” As the five functions of the mind are not different 
from the mind, so the five functions of the prana are not different 


from the prana. 


Adhikarana IX. —The Chief Prana is also atomic. 
(Doubt): —Is the chief prana all-pervading or is it atomic? 
(Purva-paksa): —The Chief Prana is all-pervading as the 
following Sruti describes it. (Brhad-dranyaka, I. 3. 21 & 22). 

w 3 wa wereiaay a we qe wa uae 
SeVTeara: 27 WH S Va AY APL a VAS AT ayaa Aas: 
aed ga Ta: wafer Gat Ayres Gat aM aA URahcts: 
CIS VAN TAga AAA ANA: BsT Uciteedt wala a 
WaRAATA As N22 


He (Chief Prana) is also Brahmanaspati, for speech is Brahman 
(Yajur Veda), and he is her lord: therefore he is Brahmanaspati. 

He (Chief Prana) is also Saman (the Udgitha). tor speech is Saman 
(Sama Veda). and that is both speech (sa) and breath (ama). This is 
why Saman is called SAman. 


22. Or because he is equal (sama) to a grub, equal to a gnat, 
equal to an elephant, equal to these three worlds. nay. equal to this 
universe, therefore he is Saman. He who thus knows this Saman, obtains 
union an oneness with Saman. 


This shows that Prana is all-pervading as it is the same in 
all the three worlds. 


(Siddhanta): —The Chief Prana is atomic as shown in the 
next Sutra. 


SUTRA II.4.13. 
STOTT 2 14173 0 
stoy: Anuh atom, atomic. @ Ca, and. 
13. The Chief Prana is also atomic. —282. 
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COMMENTARY. 


The Chief Prana is also atomic, because the text declares 
that it passes out of the body along with the jiva. Had it not 
been atomic, the passing out would be inappropriate regarding 
it. The Brhad-dranyaka, IV. 4. 2, says that the Chief Prana 
also passes out along with the jiva. 


SEAT Vea OT Weare sire Precmratet ayer aT Wet aTS-ApseTt 
a whee WI Senrafa WorreRd Ae WOT 
areata a faa sala a faarmtaraaamtia a faeraatoit 
STARA FAVA ST 2 


He has become one, they say, he does not see;. He has become 
one, they say, he does not smell. He has become one, they say, he does 
not taste. He has become one, they say, he does not speak. he has 
become one, they say, he does not hear. He has become one, they say, 
he does not think. He has become one, they say, he does not touch. He 
has become one, they say, he does not know. The point of his heart 
becomes lighted up, and by that light the Self departs, either through 
the eye, or through the skull, or through other places of the body. And 
when he thus departs, life (the chief prana) departs after him, and 
when life thus departs all the other vital spirits (pranas) depart after it. 
He is conscious, and being conscious he follows and departs. 


Then both his knowledge and his work take hold of him, and his 
acquaintance with former things. 


The all-embracingness ascribed to Chief Prana in the text 
quoted by the Pirva-paksin must be interpreted to mean only 


that the life of all living and breathing creatures, depends upon 
the Chief Prana. 
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Adhikarana X. —Brahman as light is the inciter of 
pranas. 

In the sruti “when the speech and other senses are asleep, 
the prana alone keeps awake,” we find the function of the Chief 
Prana. In the text “these senses are seven in which the pranas 
move about,” we find the function of the secondary pranas. 


(Doubt): —The question arises, do the senses along with 
the prana perform their respective functions of their own motion, 
or is there some other Being who moves these pranas to activity? 
Are these the Devatas who are the moving spirits of the pranas 
or does the jiva move them or is it done by the Supreme Lord? 

(Purva-paksa):—the Pirva-paksin maintains that the 
pranas move of themsleves, because they are endowed with 
energy of action, or the Devatas may be the movers of pranas. 
As we find in the text “Agni becoming speech, entered the 
mouth, etc.” (Aitareya Upanisad, II. 4.) Or the Soul may be 
the mover of prana, becuase the prana is subsidiary to the jiva, 
and is an instrument with which it experiences pleasure and 
pain. 

(Siddhanta): -The Supreme Brahman is the inciter of 
Prana and not the Jiva or the Devatas. 


SUTRA IL.4.14. 
Wheawrenkereart Ff ATTA 2 14114 


watfa: Jyotih, of fire and the rest, the Supreme Brahman 
called the light. 3trerférearty_ Ady-adhisthanam, the Chief Ruler. 
@ Tu, but. aq Tat, that statement of rulership. STAAATT 
Amananat, on account of being so described. 
14. The Light is the prime mover of the prdanas, 
because the text so describes it. —283. 
COMMENTARY. 


The word ‘but’ is used in order to remove the doubt. The 
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Great Light, namely the Supreme Brahman, is the first ruler 
or the Chief inciter of these pranas. The affix ‘lyut’ in the 
word ‘adhisthanam’ has the force of agency here. Adhisthanam 
equal to Adhisthata. Why do we sayso? Because in the 
Antaryami Brahmana of the Brhad-aranyaka Upanisad we find 
the Suprme Lord as the ruler of the Chief Prana as 
well. —(Brhad-aranyaka, II]. 7. 16). 


Fs WY FSS] WOT ART St WOT A Ae AEA TOT: RAN ST: WOT AT 
BAIT FT BATA: | 
He who dwells in the Prana, and within the Prana, whom the 


Prana does not know. whose body the Prana is, and who pulls (rules) 
the Prana within, he is thy Self, the puller (ruler) within, the immortal. 


This and similar texts of the same chapter show that the 
Supreme Ruler is the Brahman, though the secondary rulers 
are the Devas and the human jivas Prana of itself can have no 
motion, because it is inert matter. 

The jiva also rules the pranas, in order to get experiences, 
as is shown in the next Sitra. 


SUTRA II.4.15. 
WIUTAAM Veal 2 14115 


Woradt Prana-vata, by the jiva, by the soul having or 


possessing the pranas. Vreaty Sabdat, on account of the scriptural 
text. 


15. The soul controls the Prana for its own enjoyment, 
because there is scriptural text to the that effect. —284. 


COMMENTARY. 


The Soul is called Prana-vat because the Pranas belong to 
it. The soul rules the pranas and all the senses, in order to 
accomplish its objects of enjoyment. Why do we say so? Because 
there is a scriptural text declaring the rulership of the jivas 
over the pranas. —-Brhad-aranyaka, II. 1. 18, says :— 
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UT @aeatarnta a wea clerdada Tern waa 
AMAA sateatad Freres A AMT HENAN AAI TElrar a 
Wad Bats URadAaAaeg UA, Weta ta VN Bares 
Utara 118 1 


But when he moves about in sleep (and dream} then these are his 
worlds. He is, as it were, a great king: he is. as it were. a great 
Brahmana; he rises, as it were, and he falls. And as a great king might 
keep tn his own subjects. and move about, according to his pleasure. 
within his own domain, thus does that person (who is endowed with 
intelligence) keep in the various senses (pranas) and move about. 
according to his pleasure, within his own body (while dreaming.) 

To sum up; the Devas and the Jivas both rule the senses, in 
subordination to the over-lordship of the Supreme Brahman. 
The Devas rule the senses by merely giving them their activities; 
the Jivas rule the senses in order to enjoy pleasureable 
experiences, while the Supreme Lord by His mere will, 
empowers the Devas and the Jivas to act as subordinate rulers. 

To this rule there is no exception as will be shown in the 
next Sitra. 


SUTRA II.4.16. 


et TT Praca 16 


We Tasya, of this. @Ca, and. Frerarg Nityatvat, on account 
of the permanence or eternity. 

16. And on account of the eternity of this (relationship 
between the Suprme Lord and the Devas and Souls, He 
is the real ruler). 

COMMENTARY. 

The Devas rule the body through the mere will of the 
Suprme Lord, because of the eternity of the relation between 
the Devas and the Supreme Self who is the real agent in all 
activities. In other words, the chief agency belongs to him. As 


we find from the Antaryami Brahmana (Brhad-aranyaka, 
III. 7.) 
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Adhikarana XI. —The Chief Prana is not an Indriya. 


The author now arises another doubt with regard to this 
subject. 


(Doubt): —Are all the Pranas senses or only the lower 
Pranas and not the Chief Prana? In other words, is the Chief 
Prana also an Indriya or a sense organ? 


(Pirva-paksa): —The chief Prana is also an Indriya because 
it is implied by the term Prana or Sense, and because it assists 
the Jiva. Hence all the Pranas and Indriyas. 


(Siddhanta): — The Chief Prana is not an Indriya as is shown 
in the next Sitra. 


SUTRA II.4.17. 


ASAT AAAI TS AABESTT 2 14.117 Ul 


@ Te, they, namely the Pranas. sfgarfor Indriyani, sense 
organs. Ad1—eIIeyMNd_ Tat-vyapadesat, because designated as 


such. 3t{a Anyatra, elsewhere except. s¥6arq Sresthat, than 
the best or the Chief Prana. 


17. All Pranas are sense organs, because of their 
being so designated, with the exception of the Chief 
Pran. —286. 


COMMENTARY. 


All these Pranas, with the exception of the Chief Prana, 
are certainly sense organs, because in the Mundaka Upanisad 
they are so designated (Mundaka Upanisad II. 3.) While in the 
case of the Chief Prana, the mention is separately made from 
the Indriyas. In fact, the word Indriya or sense organ is applied 
to the organs like sight, hearing, etc., and never to the Chief 
Prana. The Smrti also says that the Indriyas are eleven. Had 
the Chief Prana been one of Indriyas then the number of organs 
would have been twelve and not eleven. (See Bhagavad Gita, 
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XII. 5.) There is a Sruti text also to the effect that the Chief 
Prana is not an Indriya. 


An objection is raised to this view. In the Brhad-aranyaka 
Upani..sad, 1.5.21., it is said that all the sense organs are but 
modifications of Prana and are different forms of it. The Chief 
Prana must also therefore be an Indriya, since every Indriya is 
but a form of it. The text of the Brhad-aranyaka is given below: — 


APT aig afet ara a A: atest G: UAT Va Va A CTAAsat 
a fteata gareta ved eons a waa ved Rona eee 


WAAR UTOT: tt 


Then the others tried to know him, and said : * Verily. he is the 
best of us, he whol. whether moving or not, does not tire and does not 
perish. Well, let all of us assume his form. Thereupon they all assumed 
his form, and therefore they are called after him “breaths” (pranas). 

How do you reconcile this statement with your view that 
the Chief Prana is not an organ? to this the next Sutra gives the 
reply. 

SUTRA II.4.18. 


Ways: 1214118 1 


Wa—sa: Bheda-sruteh; because there is difference denoting 
text. 


18. The Chief Prana is not an organ, because there 
is a scritpural statement of its being different from sense 
organs. —287. 


COMMENTARY. 


The text of the Mundaka Upanisad, II. 1. 3, clearly 
mentions “From Him is born Prana, and the Manas and all 
organs.” Thus the Prana is separated from organs and therefore 
it is not an organ. But Manas is also mentioned separately 
from organs or Indriyas in the same text, and it also ought not 
to be called an Indriya. To this we reply that Manas is an 
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Indriya, because it is formally included in the organs in the 
Bhagavat Gita, XV 7, where it is called distinctly the sixth organ. 
For reference the Mundaka and the Gita texts are given below 


VATS AS WON WA: AafegavT FI 
G@ argratferra: yferet fase arktutt iu 
From him (when entering on creation) is born breath (prana), 


mind (manas), and all organs of sense. ether, air, light. water, and the 
earth. the support of all. -(Mundaka Upanisad, II. 1. 3.) 


Tae lace Stay: GATT: | 
TA: UeortPeenttr wanfereenhr Hafe 7 


A portion of Mine own Self. transformed in the world of life into 
an immortal Spirit, draweth round itself the senses of which the mind 
is the sixth, veilied in Matter. (Bhagawat Gita, XV. 7.) 


The Lord also also speaks of Himself as Manas among the 
Indriyas (Bhagavat Gita, X. 22.) 

aarti ara shar cara araa: | 

Begaront WAVES HATTA AAT 1122 


Of theVedas I am the SAma-Veda: I am Vasava of the Shining 
Ones: and of the senses I am the mind; I am of living beings the 
intelligence. 


Note. — As a general rule Manas is not included in the Indriyas in 
many passage of the Upanisads. Compare. for example, Katha III.4. 
10., VI. 7., Svetasvatara IJ. 8., Prasna III. 9., Gita II. 7 and 40 and 
42, and XVIII. 33. 


SUTRA I1.4.19. 
AAAVATST 2 14119 


AAAI, Vailaksanyat, on account of difference of 
characteristics. @ Ca, and. 


19. The Chief Prana is not an organ, because it 
has not the characteristic of an organ. —288. 


II Adhyaya, IV Pada, XII Adhikarana, Su 19 573 


COMMENTARY. 


There is moreover a difference. of characteristic between 
the Chief Prana and the senses. In deep sleep we still prceive 
the activity of the Chief Prana, for the breathing goes on, while 
the senses like hearing, sight, etc., are dormant. The Chief 
Prana supports the body and the senses, while the senses are 
instruments of knowledge and activity only. Thus there is a 
difference between the sense organs, and the Chief Prana, both 
in their essential nature and in their activities. In the Brhad- 
aranyaka, no doubt, the sense organs are said to be of the form 
of the Chief Prana. The phrase ‘they became its form’ means 
that their activity is dependent upon the Chief Prana, and not 
that the sense organs became the Chief Prana. It is similar to 
the statement that the Jiva has become Brahman, which does 
not mean that the Jiva has really become Brahman, but that the 
activity of the Jiva is dependent on Brahman. 


Adhikarana XII, —The production of individual forms 
is also from Brahman. 


In the previous Sitras it has been shown that the creation 
of the elements and the organs and their collective aspects 
(Samasti) and the activity of the Jivas proceed from the Highest 
Self. Now, is being determined, the question ‘From whom 
proceeds the creation of the world in its discrete aspect 
(Vyasti), namely who creates the individual forms.” In the 
Chandogya Upanisad after having mentioned the creation of 
fire, water and earth, the Sruti goes on the say (Chandogya 
Upanisad, VI. 3, 2 to 4). 


a4 cade emeftniret amt sr sitaarerisquiava 
ATA SATHANA 112 
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That Being (7. e., that which had produced fire, water and earth) 
thought, let me now enter those three beings (fire, water, earth) with 
this living Self (jivatmam), and let me then reveal (develop) names 
and forms.” 


Te aaga APTS SATHATNS 

Then that Being having said, “Let me make each of these three 
tripartite (so that fire, water, and earth should each have itself for its 
principal ingredient, besides an admixture of the other two) enter into 


these three beings (devata) with this living self only,” revealed names 
and forms. 


aa figa Padtharmatea 4 aq aremiftet 
eankaghachenr watt ay fasta 4 vu 


He made each of these tripartite, and how these three beings 
become each of them tripartite, that learn from me now, my friend. 


(Doubt): —Here arises the doubt, is this differentiation of 
name and form work of the Jiva however high he may be, such 
as the Solar Logos), or is it the work of the Supreme Lord? 


(Purva-paksa): —The differentiation of name and form, in 
other words, the creation of the organised world is the work of 
the four-faced Brahma, who is a jiva and not of the supreme 
Lord directly. This we say because in the Chandogya 
Upanisad, the creation of the pure elements of fire, water and 
earth is from the Lord, but the creation of the mixed elements 
of fire, water and earth called the triplicites, is from a jiva. 
The words of the Sruti are ‘Anena Jivena Atmana, “Let me 
now enter those three Devatas—fire, water, earth—with this 
Jivatma, and let me then differentiate names and forms.” This 
shows that the differentition of names and forms and the creation 
of compound elements is from a Jiva. The instrumental case in 
‘Jivena Atmana’ (with the Jiva-4tma), has not the implied 
meaning of association (together with this Jivatma); for if a 
case can be taken in its primary sense, it should not be taken in 
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a sense which has to be expressed by means of a preposition. 
Nor can you object to the instrumental case in the ‘Jivena’ to 
be understood in its primary sense, namely that of the instrument 
of an action. (The literal meaning of the third case is, that 
which is most suitable to accomplish the end of action, the 
Jivatama or the four-faced Brahma in this view would be the 
most suitable instrment of the Lord to produce the world). No 
Jiva, however high he may be, can be said to be the most suitable 
instrument to accomplish the ends of the Lord. He brings about 
everything by His mere will, for His sankalpa is true, and so 
Brahma cannot be called His *“Sadhakatama’ or the most suitable 
instrument. Nor can it be said that the Jiva (four-faced Brahma) 
finishes his activity by merely entering into the pure elements 
of fire, water, and earth, while the act of differentiation of names 
and forms is the work of the Lord; because entering and 
differentiating must refer to the same agent, and not that the 
entering should be referred to Brahma and differentiating to 
the Lord The word ‘Pravisya’ is a participial form and denotes 
a prior action having the same agent as the subsequent action. 
The phrase ‘Pravisya vyakaravani’ “By entering I shall 
differentiate” must therefore refer to the same person. But if 
the four-faced Brahma is the secondary creator and not the 
Supreme Lord; why is the word ‘Vyakaravani’ used in the first 
person, for it means “I shall differentiate.” The first person 
shows that the Supreme Lord is the creator of the organised 
universe of name and form as well. To this we reply that the 
first person is also consistent with our view, just like a king 
who may Say, “I shali estimate the strength of the hostile army, 
by entering into it through my spy.” Here the estimation is 
really made by the spy, but the use of the first person by the 
king is not inapporiate. Similarly Brahman may as well say “1 
shall differentiate names and forms, by entering into these 
three pure elements with this four-faced Brahma.” Nor is this 
merely a fancy of our own, evolved from our inner 
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consciousness, but we have the authority of the scriptures in 
our favour. 


fatter ar s¢ fataafa facara wen ara fata ure 
waa | 
The four-faced Brahma is called Virifica, because he ordains 


(virecayati) or organises the universe. From him proceed all these 
organised creatures having particular name and form. 


There is Smrti text also which attributes the creation of 
name and form to Brahma. 


AA WAZ War Heart A WIsAy | 
Qe Vreawy Valel Varela GAA G: 
He (the four-faced Brahma) in the beginning made, from the 


words of the Veda, the names and forms of beings, of the Devas and 
the rest, and of actions. 


Compare also Manu, Chapter I, verse 21. 
aaa ¢ Aa Haier a geareR Gers 
ae wey varel ya, Gears Praia 


He (four-faced Brahma) too first assigned to all creatures distinct 
names, distinct acts, and distinct occupations; as they had been revealed 
in the pre-existing Veda. 

Therefore, the creation of name and form is not the work 
of the Supreme Brahman directly, but of the four-faced Brahma 
a jiva. 


(Siddhanta): —The creation of the organised forms and of 
compound elements is also the work of the Supreme Lord, as 
is shown in the next Sitra. 


SUTRA II.4.20. 


Pargitacttrey Brad Hea SaSgTA 2 14 1200 


Wat Sanja, name. Yff Marti, form, acta: Klaptih, 
creation, making differentiation. q Tu, but. faq Trivrt, 
tripartile, compound, waa: Kurvatah, of the maker. SAV, 
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Upadesat, on account of the teaching (of scripture). 


20. The making of names and forms is the work of 
the Supreme Brahman, who compounds the pure elements 
into triplicites, because the scripture teaches it so. —289. 

COMMENTARY. 

The word ‘but’ remove the objection raised above. The 
differentiation of name and form belongs to him who mixes 
the pure elements into their compounds by the method of 
tripartion, as shown in the Chandoyga Upanisad, VI. 3, and 4 
khs. The visible elements fire, water and earth are not pure 
elements. The making of this mixture (what the Theosophists 
call the Monadic essentce)is admittedly the work of the Lord, 
(or the second life wave of the Theosophists). The creation of 
organised forms—nama, ripa—from this Monadic essence or 
tripartite fire, water and not of any jiva, however high he may 
be, like the four-faced Brahma. Why do we say so? Because 
the text quoted above expressly mentions that the differentiation 
of name and form, is the work of the same agent who makes 
the mixture of the pure elements, by the method of tripartite. 


The method of tripartite is given in the following verse : — 
ota fret Hata zeit fast fear 
CHAPS Sister BRST I 


Divde each of the three elements into two equal halves, then 
divide one of those halves into two equal parts. Then add the smaller 
parts of the one element into the larger one of the other and thus we 
get the tripartite elements. 


Note. —Thus divide pure fire, water and earth into halves, then 
divide each halt into half again. Thus we have of fire three 
divisions — half, one-fourth, and so of water and earth. The compound 
fire is equal to or is made up of a mixture of half pure fire, one-fourth 
pure water and one-fourth pure earth. Similarly the compound water 
is made up of half pure water, one-fourth pure fire and one-fourth 
pure earth. The compound earth is in the same way a mixture of half 
pure earth, one-fourth pure fire and one-fourth pure water. 
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This trivrt-karana is analogous to the ‘Pancikarana’ of the 
modern Vedantins, who evolve the five compound elements 
from the pure elements or five tanmatras by a process similar 
to the above. 


It cannot be said that the making of the tripartite mixture 
is the work of the four-faced Brahma. Because the manifestation 
of the fourfaced Brahma takes place then only, when these 
compound elements have already come into existence. The four- 
faced one abides within the Brahma egg, and that egg itself is 
produced from fire, water and earth, after they had become 
the compounds. As we find in Manu, I. 9., 

ari : 

af wae went acim ita: 11 

The seed became an egg bright as gold, blazing like a 
luminary with a thousand beams, and in that egg was born 
Brahma himself, great forefather of all the worlds. 


Therefore in the text of the Chandogya Upanisad, VI. 3. 
2., the differentiation of name and form is the work of the 
same agency as that of the compounding of the pure elements, 
and the succession shown in that text must not be taken to 
mean that first. He created the nama-ripa, and then He made 
the compounding of elements. Though the text is liable to that 
interpretation, for it says that Brahman thought “let me now 
enter those three beings with this Jivatma, and let me then 
develop name and forms.” And then that being said “Let me 
make each of these three tripartite,” yet the tripartition or 
compounding of elements takes place first, and then the creation 
of species (of names and forms). The Cosmic egg cannot be 
produced from the pure elements of fire, water and earth, but 
from their compound forms. The simple elements have not the 
power of producing, the Cosmic egg. 


Thus in the Bhagavata Purana, II. 5.32 and 33, we find 
the following :— 
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Sata TA ATA YArATAR TOT: | 

BeraaPratat + vregater Farrer 32 tI 

Weed Ura wTaeohreatfeanr: | 

Ugaraquras Vsta Ayala: 133 

Because these pure elements so long as they remained uncombined 
and consisted of mere elements, senses, mind and attribute, they were 
not capable, O, best of the knowers of Brahman, to construct the 
organised body. Then they were combined one with the other impelled 
by the Divine energy, and the Lord created all this, both the discrete 


and the universal forms by taking up Pradhana and her Gunas—the 
Being and the Non-being. 


In the same Smrti the method of ‘Paficikarana’ is the also 
described. The five elements ether, air, fire, water and earth are divided 
into halves each, and then each half is divided into four parts. The 
one-eighth part of each of the four elements is added to the half of the 
remaining element and thus the gross element is produced. For example, 
the gross ether is made up of half pure ether plus one-eighth pure 
Vayu, one eighth pure water, one-eighth pure fire, and one-eighth 
pure earth, Similarly, the gross Vayu is equal to half pure Vayu, plus 
one-eighth pure ether, plus one-eighth pure fire, plus one-eighth pure 
water and one-eighth pure earth, and so on with the other elements. 


In the Chandogya Upanisad, VI.5.1. to 4, we find the 
following :— 


aranferd sem faetad aca a: wafer erqeagita wafa at 
TEAR A UYSPESeTATA: 117 1 


The earth (food) when eaten becomes three-fold; its grossest 
portion becomes faces, its middle portion flesh, its subtlest portion 
mind. 


ama: diarae faeitadt drat a: cafasat erqergat safe at 
TeaaEecifed Asase: FT WUT: 12 0 


Water when drunk becomes three-fold, its grossest portion 
becomes water, its middle portion blood, its subtlest portion breath. 


Aaitshore sen fereitad aes a: Taferesl ange watt at wean: 
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BATA Asa: A ATE NS 


Fire (i.e., in oil, butter, etc.) when eaten becomes three-fold : 
its grossest portion becomes bone, its middle portion marrow, its subtlest 
portion speech. 


arama fe Great wT sala: words arktir sya wat UT 
wmat-agaatara aur areata Barer 4 


For truly, my child, mind comes of earth, breath of water, speech 
of fire. 

Here the three-fold modification of earth, fire and water is 
not to be confounded with the process of tripartition. It is not 
the earthy portion of the earth that becomes feces, the watery 
portion flesh and the fiery portion mind. The whole compound 
earth, when eaten, is disposed of in three ways, namely feces, 
flesh and mind. Similarly, the whole compound water when 
drunk is disposed of in three ways, namely urine, blood and 
breath. So also the entire compound fire when eaten is disposed 
of in three ways, namely bone, marrow and speech. 


In the sentence Chandogya, VI.3.2, it is mentioned that 
the Lord entered with the Jiva-Self. That text should not be 
confounded as teaching that the Jiva is the creator of names 
and forms. On the other had the words ‘Atmana Jivena’ being 
in the case of apposition mean that the Atman of the Supreme 
Lord through His aspect called Jiva, namely, through His Jiva 
energy produces names and forms. For Brahman has three 
energies, one of which is the Jiva energy. This explains also 
the verse quoted above which ascribes the evolution of name 
and form to the four-faced Brahma. In this explanation the first 
person (in “Let me differentiate”) and the agency conveyed by 
the form of ‘Pravisya) may without any difficulty, be taken in 
their primary literal senses. This also shows that the form 
‘Pravisya’ and ‘Vyakaravani’ have one person as the agent of 
both actions. Therefore it follows that theLord alone is the 
maker of names and forms. As we find in the Taittirtya 
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Aranyaka, III. 12. 16. 

aaeda FHS Hela! sifeeraot aaa: UTA | 

aa fagrayase wate | Ara: Ue fares i 

I know this great personage whose colour is refulgent like 
that of the sun and who is beyond darkness, who having created 
specific forms and names is ever making use of them. By 


knowing Him, one becomes immortal, there is no other way to 
walk upon. 


Adhikarana XIII. —The vehicles of Soul are all 
made of earth. 


Now the author considers the question of the bodies of 
individuals. The body is denoted by the term Méirti or form. 
The text of Brhadaranyaka, III. 2. 13, declares that the body is 
resolved into earth when the Soul leaves it ana that this shows 
that the body is earthy. While the Kaundinya Sruti declares 
that the body consists of water. The original texts are given 
below :— 


aPareta Waa Ga You yas anmeifa ard 
Worsanttadt wag fag: sitet gferat_wicarererarciteetet art 
aad hen sey wifes tava Prettad ara dat Geer waa | 


Yajnavalkya! he said, ‘when speech of this dead person enters 
into the fire, breath into the air, the eye into the sun, the mind into the 
moon, the hearing into space, into the earth the body, into the ether 
the self, into the shrubs the hairs of the body, into the trees the hairs 
of the head, when the blood and the seed are deposited in the water, 
where is then that person? (Brhad-aranyaka, III. 2. 13). 

aTealdaqeead stare uta afer a sacar: yniarauad 
areaferfer 

From water indeed is produced all this; water is verily flesh as 
well as bone; water is verily the body; water is verily all 
this. —(Kaundinya Sruti). 
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While there is a third text which says : — 

31: G: 3 CaqaeyM: | 

He reaches the fire the source of Devas. 

These three texts are conflicting. 

(Doubt): —Thus arises the doubt, is the body made up of 
fire or of water or of earth, or of a combination of all these 
three; for we have three different texts describing three sorts 
of origin of the body. 

(Ptirva-paksa):—The Piurva-paksin says that it is 
indeterminate, because these three Srutis are irreconciliable. 

(Siddhdnta): — The body is of earth as is shown in the next 
Sitra. 


SUTRA I1.4.21. 


Tats ste viet qargreaftrararyear 2 14121 01 


miratsfe Mamsadi, flesh and the rest. S47 Bhaumam, of 
earth, composed of earth. @at-yreqt] Yatha-savdam, as declared 
by the scripture. gata: Itarayoh, of the other two, namely of 
fire, and water. @ Ca, and. 


21. Flesh and the rest are of earthy nature, because 
of the text to that effect. And so also in the case of the 
two others. —290. 

COMMENTARY. 

The flesh and the best portion of the body are the products 
of earth. Similarly of the other two, namely of water and fire 
the products are blood and bone, etc. This we must admit 
because of the text of the Chandogya Upanisad, VI.5. 1. to 4, 
quoted above. There is also an express text to the effect that 
body is of earth. In the Garbha Upanisad we find the following: 

SoURINh USA Ada Wepre Weqraraey! at ATEN 
fret feentht ager eit wate csrernfiiier ead, 
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Yfereararasiargrenniarery Taetc VT cat Uferat apt sia: 
fen ast: at arg: fennrentettaharrgach VR aa antes ar ghaat 
aagad oa sa: age ads: awata @ am: afer 
AaTHTSTR SAA | 

This body consists of five elements, it has five kinds of perceptional 
activities, it has six sorts of essences in it, it has six musical tones, 
seven humours, three kinds of excrecenses (nails, hairs of the body 
and hairs of the head), two origins (father and mother) and is maintained 
by four kinds of food. Why is it called made up of five elements? 
Because earth, water, fire, air and ether go to form it. What portion 
of the body is earth, what water, what fire, what air and what ether? 
The solid portion is earth, the liquid water, the heart fire, the respiratory 
system is air and the cavities and hollows (such as the frontal cavity) 
are ether. 

Thus all bodies are threefold, whether they be the bodies 
of Gods or animals. 

If all bodies (elements and elementals) are threefold, then 
why is it said, “this is fire, this is water, etc.?” For the so- 
called fire is after all not pure fire, but fire plus two other 
elements, nor is water pure water. And why is it said that the 
bodies of the Devas are made of fire, those of the Apsaras of 
water and those of the terrestrials of earth. To this the next 
Sttra gives the reply. 


SUTRA I1.4.22. 
ARPA AgIaeAgIa: 112 14 122 0 


agreed Vaisesyat, on account of the distinctive nature, on 
account of preponderance. q Tu, but. @d-ale: Tat-vadah, the 
designation of that. @q-ate: Tad-vadah, that designation, namely 
their designation of fires, ether, etc. 

22. The compound elements are so called because 
of the preponderance of the pure element in their 
composition. —291. 
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COMMENTARY. 


The word ‘tu’ or ‘but’ is employed in Sitra in order to 
remove the doubt raised in the previous section. Though each 
compound element is indeed three-fold in its nature, yet it gets 
its particular designation from the particular element that 
preponderates in its composition. Thus the compound fire is 
called fire because of the preponderance of pure fire in it. 
Similary, the devas are called fiery, because their bodies are 
made of substances in which fire preponderates. The repetition 
of the word ‘Tadvadah? in the Sitra is in order to indicate the 
completion of the Adhyaya. 


AACA HOUT AY AHA HS AAA aaa STATA | 

aay agifotant: aren fear craelienegartanrhay: 

O, thou, tree of all desires, grow thou, fully and equally 
on all sides, and give the coolness of thy shade to the persons 
taking shelter under thy outspreading branches, for the shrubs 
and undergrowths which were suffocating thy growth have now 
been cut away by the sharp axe of the cogent reasoning of Sri 
Badarayana. 

Here ends the Fourth Pada of the Second Adhyaya of 

Govinda Bhasya. 


THIRD ADHYAYA. 
FIRST PADA. 


4 feet creda arrears: | 
alfa aes FA: SALI 
The Lord God does not manifest His highest state, unless there 


be the proper Sadhanas or practices, consisting of wisdom, dispassion 
and love. Let, therefore, the wise have these Sadhanas. 


In the two previous Adhyayas, has been determined the 
essential nature of Brahman, who is the only cause of the world, 
who is free from all imperfections, who is an ocean of perfect 
attributes, who is existence, intelligence and bliss, and who is 
the highest person. It is shown therein, that all men desirous of 
release, must meditate on Brahman. for all Vedanta. Now in 
this Third Adhyaya are being determined those Sadhanas or 
practices, which are the means of attaining the highest Brahman. 
In the First and Second Padas of this Adhyaya are being taught 
two things, namely, a strong yearning or desire to obtain 
Brahman, and an equally strong disgust towards all objects 
other than Brahman; for these two are the principals among all 
Sadhanas, namely, Vairagya and Prema. In order to teach 
Vairagya (disgust), the Satras show in the First Pada the 
imperfection of all worldly existence; and this they base on the 
Paficagni Vidya of the Chandogya Upanisad in which is taught 
how the soul passes after death from one condition to another. 
The First Pada, therefore, teaches the great doctrine of re- 
incarnation, the going out to the soul from the body, its sojourn 
into the lower or higher regions, and its coming back on this 
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earth. This is done in order to teach Vairagya or disgust. In the 
Second Pada are described all the glorious attributes of the 
Supreme Brahman. His Omniscience, Omnipotence, Loveliness, 
etc., in order to attract the soul towards Him, so that He may 
be the only object of quest. 


The Paficagni Vidya is described in the Chandogya 
Upanisad (V. 3 to 10). Commencing with the verse “Svetaketu 
Aruneya went to an assembly of the Paficalas. Pravahana Jaibali 
said to him : — ‘Boy, has your father instructed you?’ ‘Yes, Sir,’ 
he replied.” 


The whole of that discourse, contained in eight Khandas, 
shows prima facie that the soul goes to the next world after 
death, and again comes back to this world. 


(Doubt): —Here arises the doubt, does the soul going to 
the next world, do so by throwing off all its subtle 
rudiments—the permanent atoms—or does it go _ there 
accompanied by the subtle rudinents? 


(Pirva-paksa):—The Pirva-paksin maintains that these 
subtle rudiments or perment atoms do not accompany the soul, 
but they being universally spread, are taken up by the soul, 
from the surrounding atmosphere, when it makes a new body 
for itself. Therefore, the soul goes on its journey to the higher 
world, unaccompanied by the subtle rudiments or permanent 
atoms. 


(Siddhanta): —The soul is accompanied on its sojourn, by 
these permanent atoms, as is shown in the following Sitra. 


Note.—The whole passage is given below for facility of 
reference: — 


ADHYAYA V.—KHANDA III. 
vadhYVeta: WET afta a F Waren Wafereara 
SANT carkerateacery fe wera she 7 


1. Svetaketu Aruneya went to an assembly of the Paficalas. 
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Pravahana Jaibali said to him: — “Boy has your father instructed you?” 
“Yes Sir,” he replied. 

ae afecitsher wot: Werte a seta gfe Ser ae Gaara 
3 gfa a wa Bid | der Ueldaarra frqaronrgy a catad At 3 sha a 


wT Str 2 ut 


2. “Do you know to what place men go from here?” “No, Sir,” 
he replied. “Do you know how they return again” “No, Sir,” he replied. 
“Do you know where the path of Devas and the path of the Fathers 
diverge?” “No, Sir.” he replied. 


ar sare cial a wager 3 sfa a wa sft der sar 
TSRIMTEA aa: Gorataar waits ta wave sf 3 u 


3. “Do you know why that world never becomes full?” “No, 
Sir,” he replied. “Do you know why in the fifth libation water is 
called man?” “No, Sir,” he replied. 


aa | feaqieretsaraen at deh a faa ae atsqyreet 
adtdia a weed: figura a garaswqyrea ara feat At 


WTA aa ay caoratAter 104 tt 


4. “Then why did you say (you had been) instructed? How could 
any body who did not know these things say that he had been 
instructed?” Then the boy went back sorrowfully to the place of his 
father and said : “Though you had not instructed me, Sir, you said You 
had instructed me.” 


US AWAY: WHAT ae charge Farah fete A altars 
aq wt wat adamaal aan Awan aq aaehtamafeed Het 
AaezTartea 5 

5. “That fellow of a Rajanya asked me five questions, and | could 
not answer one of them.” The father said : “As you have told me these 


questions of his, I do not know any one of these. If I knew these 
questions, how should I not have told you?” 


OE haat Usis Gaara AA B WATTS GF UNA: BVINT 
Raa a ara ayEeA Ta titan farrer at gquiter sfa a 
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Gara aaa Ts] aS fad aa Qaeard Aaa 
Feller 6 0 


6. Then Gautama went to the king’s place, and when he had 
come to him, the king offered him proper respect. In the morning the 
king went out on his way to the assembly. The king said to him : “Sir, 
Gautama, ask a boon of such things as men possess.” He replied : 
“Such things as mere possess may remain with you. Tell me the answer 
to the questions which you addressed to the boy.” 


Vepastaya a ¢fat aaa sa A ara aM Aree 
Weraisaat BAA A WleR aT: UT fae aero easla AATg Tay 
HAG areata Werayfata HA BATT 7 


7. The king was preplexed and commanded him, saying : “Stay 
with me some time.” Then he said :“As (to what) you have said to me, 
Gautama, this knowledge did not go to any Brahmana before you, and 
therefore. this teaching belonged in all the world to the Ksatra class 
alone.” Then he began : 


KHANDA IV.~1. 
Sat ata citent hea eas Ue AgeaaN ar serfetsrgar 
SANT Agate feraaferst: 07 


1. The altar (on which the sacrifice is supposed to be offered) is 
that world (heaven), O Gautama; its fuel is the sun itself, the smoke 
his rays, the light the day, the coals the moon, the sparks the stars. 


aerdtart cat: sket Weft aca aged: BAT wet 
aerate 12 u 


2. On that altar the Devas (or Pranas represented by Agni, etc.) 
offer the Sraddha libation (consisting of water). From that oblation 
rises the sparkling Soma. 


KHANDA V. ~1. 


Waist ara thence agra ahrew gun faerie 
egret feraferst: 111 


1. The altar is Parjyanaya (the God of rain), O Gautama; its fuel 
is the air itself, the smoke the clouds, the light the lightning, the coals 
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the thunderbolt, the sparks the thundering. 
dered ea: aa wim wefa den 
aired arsrarer 2 1 


On that altar Devas offer the sparkling Soma, from that obation 
rises rain. 


KHANDA VI. 
yfedtara laarsfiteren: daar va afteremet yt 
Urrafaensent staraiagn faeaferst: 1 
The altar is the earth, O Gautama; its fuel is the year itself, the 


smoke the ether, the light the night, the coals the quarters, the sparks 
the intermediate quarter. 


daraart cat ad Weft dem atgeta arstafea 2 


2. “On that altar the Devas (Pranas) offer rain. From that oblation 
rises food, corn, etc. 


KHANDA VII. 
eat ata hens ara Bltrearont par erarstesrayTgAT: 
atta ferecafergt: 11 


1. “The altar is man, O Gautama; its fuel speech itself, the smoke 
the breath, the light the tongue, the coals the eye, the sparks the ear. 


aRaaaaarh tar ara Waa cer sted ta: Aerated 2 u 


2. “On that altar the Devas (Pranas) offer food. From oblation 
rises seed. 


KHANDA VIII. 
are ara winter sort wa aftequaaad a gut 
aiPrraecd: atta asgnt AAA frees: 11 
1. “The altar is woman, O Gautama.” 
afaaahaat gat tat Bafa cen atgartst: Gerava 2 i 


2. “On that altar the Devas (the Pranas) offer seed. From that 
oblation rises the germ. 
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KHANDA IX.-1. 


sfa g CaaEMara: Gera wade @ serargqar Wt et 
at Ward: vila Grease waa 170 
|. “For this reason is water in the fifth oblation called Man. This 


germ, covered in the womb, having dwelt there ten months, or more 
or less, is born.” 


OW aaa state af we feerhtratsa Uae ether Ae Waet 
Ga: Arse sata 2 U0 


2. “When born, he lives whatever the length of his life may be. 
When he has departed his friends carry him, as appointed, to the fire 
(of the funeral pile) from whence he came, from whence he sprang.” 


KHANDA X. 
aa seat fagd WasTwS sgt aT seqUTad ashareraTaATa a 
Faatserg srgearormarnrgaaroraatteary Teas tet ATAT EAT IN7 U 
TNA: dae daenreafeemiearsrgard wagrar feed 
ASN AAA: GUAT Tel TAAAST SaATA: WaT Sher tt 


1. “Those who know this (even though they still be Grhasthas 
householders) and those who in the forest follow faith and austerity 
(the Vanaprasthas, and the Parivrajakas those who do not know yet 
the Higher Brahman) go to light, from light to day, from day to the 
light half of the Moon, from light half of the Moon of the six months 
when the Sun goes to the north, from the six months when the Sun 
goes to the north to the year, from the year to the Sun, from the Sun to 
the Moon, from the Moon to the lightning. There is a person not 
human.” 


2. “He leads to the Brahman. This is the path of the Devas.” 


aT a Sh UTA Gearge cau A qUestated erga 
TARTAR TENA LATTA ATA FATA AAT Tee 3 


3. “They who living in a village practise (a life of) sacrifice, 
works of public utility, and alms, they go to the smoke, from smoke to 
the night, from night to the dark half of the Moon, from the dark half 
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of the Moon to the six months when the Sun goes to the south. But 
they do not reach the year. 


Aa: figqettan fagqeitarernyrercnyenersrane at Us 
aegararaad a car waratea 14 0 


4. “From the months they go to the world of the fathers, from the 
world of the fathers to the ether, from the ether to the Moon. That is 
the sparkling Soma. Here they are eaten by the Devas, yes, the Devas 
eat them.” 


afarracraragrransaiaraear wttada agterenrsr- 
TreTEry arasicar gar sate gar srarer safer us 


5. “Having dwelth there, till good works are consumed. they 
return again that way as they come, to the ether, from the ether to the 
air. Then the sacrificer, having become air, becomes smoke, having 
become smoke, he becomes mist.” 


ai at. Het wafa Aat yar wadfa a se difeaar 
staftrarercaercraren sia Sara Sat A ey Gora at al AAA 
at ta: farafa dasa va wate ii6 tt 


6. “Having become mist, he becomes a cloud, having become a 
cloud, he rains down. Then he is born as rice and corn, herbs and 
trees, seasmum and beans. From thence the escape is beset with most 
difficulties. For whoever the persons may be that eat the food, and 
beget offspring, he henceforth become like unto them. 


Wa se THe GOT sagt Fad Tavita atrarady, 
SST at arterial at agar Are A Fe HAA SATIN 
aa Hye APT PAT at Genta ar astern ar 7 | 

7. “Those whose conduct has been good, will quickly attain some 
good birth, the birth of a Brahmana, or of a Ksatriya, or of a Vaisya. 
But those whose conduct has been evil, will quickly attain an evil 


birth, the birth of (keeper of a) dog, or (the keeper of a) hog, or a 
Candala. 


srdeat: cart eater a a arte agoracparadifr sath 
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vata area fread cart aarat cleat + amageda ace 
SAH: WS 

8. “On neither of these two wavs those small creatures (flies, 
worms, etc.) are continually returning of whom it may be said, live 
and die. Theirs is a third place.” Therefore that world never becomes 


full. “Hence let a man take care to himself, and that it is said in the 
following Sloka : — 


Set Fe U ee EAT fast 2 ACTA eT et Tafect Aa: 
WMATA SAA 9 1 


9. “A man who steals gold, who drinks spirits, who dishonours 
his guru’s bed, who kills a Brahmana, these four fall, and as a fifth he 
who associates with them. 


AA TA Uda TSPAP Aas A Ae ALATA OTT FAA VEE: 
Ua: quacital wate a wa Ag 1110 tl 


10. “But he who knows the five fires is not defiled by sin, even 
though be associates with them. He who knows this, is pure, clean, 
and obtains the world of the blessed, yea, he obtains the world of the 
blessed.” 


SUTRA HIL.1.1, 
aaat | Uioit «= tefaduiteam: «= wH- 
FPrRaOTeary 3 1117 0 


‘ad Tat that, /.e., a body. 3 Antara, different another. 
wierd Pratipattau, in obtaining, in going to. Téfe Ramhati goes, 
departs. Wufterm: Sarnparisvaktah, enveloped (by the subtle 
elements). Wt Prasna, from question. fRaATTMANy 
NlIrapanabhyam, and from explanations. 

1. In order to obtain another body, the soul goes 
accompanied by permanent atoms; as appears from 
the question and answer in the Chandogya text. —292. 
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COMMENTARY. 


The word “that” refers to the word body mentioned in 
Sitra II. 4. 20, because the Anuvrtti of the word ‘Marti’ is 
understood in the Satra from that already mentioned. The jiva 
goes surrounded by the suble ruidments, when it goes out of 
one body in order to obtain another. How do we know this? 
Because the question and answer in Chapter five of the 
Chandogya Upanisad shows this. The question there put is 
“Do you know to what place men go from here?” And then 
the answer is given in the Fourth Khanda, namely, “the altar is 
that world, O, Gautama,” etc. The story as given in the 
Chandogya Upanisad is this. The king of the Paficalas, a 
Ksatriya, called Pravahana, asked five questions from a 
Brahman boy named Svetaketu who had come to his court. 
Those questions related to (1) ihe regions where the performers 
of sacrifices go, (2) the method of return from that region, (3) 
the persons who do not attain that world, (4) and the two paths 
called the paths of the Devas and the paths of the Pitrs, (5) The 
last question was “Do you know why in the fifth libation water 
is called Man?” That boy not being able to answer these 
questions, returned to his father Gautama, and expressed his 
sorrow to him. The father also did not know the answer to 
these five questions, and in order to learn it, he went to 
Pravahana. The king received him with proper honour, and 
expressed his desire to give him riches, but Gautama begged 
of him the answers to those five questions. The king then 
answered those questions, commencing with the last one, saying 
“that word, O Gautama, is the altar, etc.” he described this as 
five fires, the first fire is the Heaven world, the second is Rain, 
the third is the Earth, the fourth Man, and the fifth Woman. In 
these five fires, five sorts of libations are poured by the Devas, 
namely, Sraddha, Soma, Rain, Food and the Seed respectively. 
The sacrificial priests in these libations in every case are the 
Devas. The Homa is the throwing of the soul which is 
surrounded by its subtle rudiments into the various worlds, 
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beginning with heaven; in order that it may attain enjoyments 
of heaven and the rest. The senses of the Jiva which has departed 
from its body, are called Devas. These Devas sacrifice in the 
fire of heaven Sraddha. That Sraddha becomes transformed 
into a celestial body called Soma-raja, and it is through this 
body that the soul enjoys heavenly felicities. Then the period 
comes that the jiva should be thrown down from the heaven- 
world, then at the end of its enjoyment, the soul in this vehicle 
called Soma-raja is thrown into the fire called Prajanya, where 
it becomes Rain. The body which the soul now gets is called 
the Rain-body. This Rain-body is thrown into the fire of Earth, 
namely, it falls on Earth. From this offering arise plants. This 
plant or food is the third body of the soul. Then the food is 
eaten by some male which represents the fourth libation and 
the male represents the Fire. From this Homa of food in the 
Fire of male arises the semen which is the fourth body of the 
Soul. This Semen is poured into Fire of the Female where it 
gets its fifth body and becomes the embryo. Having mentioned 
these five oblations, the Kings says in answer to his fifth 
question, “For this rason is water in the fifth oblation called 
Man.” The meaning is, that the Soul when offered in the fifth 
Fire as see, becomes incarnated, and assumes the human body, 
which is called the man. The Soul returns to the womb of 
woman along with all those waters (permanent atoms or senses) 
with which it went to the heaven-world, and thus it appears 
that the Soul in its return to the higher world goes enveloped 
by the subtle rudiments of organs, that is, by the permanent 
atoms. = 


But the text in the Chandogya Upanisad speaks of ‘water’ 
as going up to heaven and coming back as rain and ultimately 
becoming man. It shows that water only accomanies the soul, 
and nou any other element. How do you then say that the Sou! 
goes enveloped by all the elements? To this objection the next 
Sitra gives the reply. 
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SUTRA III.1.2. 


PATA HART TAAT 3 11:12 


fa-aerercated Tri-atmakatvat, on account of consisting of 
three, three-fold. q Tu, but. Yaeatd Bhayastvat, on account of 
preponderating. 

2. The water which envelopes the Soul being 
threefold, it denotes all the other elements by 
implication; and the text specifies water, because it 
preponderates in the human body. —293. 

COMMENTARY. 

The word ‘But’ denotes the removal of the doubt above 
raised; as the compound water has in it all the other elements, 
because it consists of water, fire and earth. Therefore when the 
Soul goes enveloped by this compound water it follows that the 
other elements also go with it. In the embryo of the body, 
which is made up of the sperm and the germ cells, it is apparent 
that liquid is the predominant element, though the solids are 
also there. It is owing to the predominance of the water elements 
that the word ‘water’ is called the great destroyer of heat. In 
fact on account of this preponderance of water in the constitution 
of the human body, the water alone is mentioned as going along 
with the Soul. 


SUTRA III.1.3. 


Worry 13 17 13 


Yrot Prana, of the pranas (the sense organs). Tet: Gateh, 
on account of the going out. @ Ca and. 


3. Since the Soul goes out with the Pranas, all the 
elements must accompany it. —294. 
COMMENTARY. 
In the Brhad-aranyaka Upanisad (IV. 4. 2.) it is mentioned 
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that when the Soul goes out, in order to take another body, the 
Pranas also accompany it. 


AAA WON SHA WOT Ta WOT StH a 
faart sata a faarmaracermata c faeranrunt Gaara Yara 
Alu 

And when he (soul) thus departs, the chief Prana departs after 
him, and when the Prana thus departs all the other vital spirits (pranas) 
depart after him. He is conscious, and being conscious he follows and 
departs. 

But the pranas cannot exist without a substrate. During 
life the pranas exist in the elements; therefore, after death, if 
they have to accompany the soul, they must accompany with 
their substrate, the rudiments of elements. We must, therefore, 
admit that the rudiments of elements, the permanent atoms, 
must accompany the Soul, because they are the vehicles of 
pranas. 


SUTRA III.1.4. 
arate ait saa Vat ATA U 11 14-1 


arate Agny-adi, Agni and others. "Ifa Gati, about going, 
entering, %{@: Sruteh, on account of the statement of the 
scriptures. Sfd Iti, as, thus. Aq Cet, if. ¥Na, not, no. AHA 
Bhaktatvat, on account of the metaphorical nature of, for 
referring to the partial. 

4. If it be said that the scriptural text mentions also 
the going of the various senses into various elements, 
like fire, etc., and therefore, the senses do not 
accompany the Soul, when it goes out of the body; to 
this we reply, that the going of the senses to the elements 
is metaphorical only. —295. 

COMMENTARY. 
In the Brhad-aranyaka Upanisad we find the following : 
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Umareia Barat wires year qaenitt anrafa ard 
Woydaed wea fam: sit yfiret 
PAA ATTA TT STE fect a tava Preitara 
waa Tal Feet wader aha weandarmanadey afeeaat 4 
ATA F SA Bia at Slaweasl Waraenla at e aga: Hd ta daacsT 
GUI Ud: HH ta TIS Aq: Goal A quas aun waa ura: 
UA Aal S ARLES STANT SUTIN 1113 


“Yajnavalkya,’ he said, ‘when the speech of this dead person 
enters into the fire, breath into the air, the eye into the sun, the mind 
into the moon, the hearing into space, into the earth the body, into the 
either the self, into the shrubs the hairs of the body, into the trees the 
hairs of the head, when the blood and the seed are deposited in the 
water, where is then that person?’ 


This going of the senses organs like speech, etc., into fire, 
etc., shows that they do not accompany the soul when it leaves 
the body. The text which says that the senses accompany the 
soul must, therefore, be interpreted in a different way. To this 
objection, the Sutra replies that it is not so. The merging of the 
speech in fire, etc., is to be explained in a metaphoric sense, 
because in its literal sense they are not true. For the hairs of 
the body do not enter into the herbs, nor do the hair of the 
head into trees. Manifestly, Lomas and KeSas do not enter into 
herbs and trees; and in their case we are forced to explain the 
statements as figurative only. Why should then the entering of 
speech into fire, breath into the air, the eye into the sun, the 
mind into the moon, etc., be taken in its literal sense? For both 
being read in the same sentence, must be explained in the same 
way. Either the whole is metaphorical, or the whole is literally 
true. But it is not literally true, because the Lomas and the 
KeSas are never seen to jump out of the human body and enter 
into herbs and trees. The entering of speech into fire, etc., 
means that at the time of death, these senses cease to perform 
their functions, and not that they are absolutely lost to the 
Soul. The conclusion, therefore, is that the soul does go 
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accompanied by the senses, and the permanent atoms, for the 
gross accompanies the subtle. 


SUTRA III.1.5. 


WaAsaraontaha Gat A Ua BATT: 3 1715. 


wart Prathame, in the first, in the beginning, (in connection 
with the first oblation in the first fire). staTa@uTe, Asravanat. on 
account of not being mentioned, for want of mention. $fe Iti, 
thus. &dCet, if. 7 Na, not, no. at: Wa Tah eva, those very, the 
same, (the waters). f€ Hi, because of. Sara: Upapatteh, on 
account of agreement, because of fitness. 


5. If it be objected that water is not mentioned in the 
first oblation, and therefore the soul does not go 
accompanied by water, we reply, that even in the first 
oblation, water is verily meant by the word Sraddha, for 
that is the most appropriate meaning of this word in that 
passage. —296. 


COMMENTARY. 


(Objection).—If water be the oblation in all the five 
offerings, then, of course, it will be appropriate to say that the 
soul goes enveloped in water, and that in the fifth oblation 
water gets the name of man. But that is not the case. In the first 
fire we do not find that water is mentioned as an oblation, on 
the other hand Sraddha or faith is mentioned there as first 
oblation; for the texts says :—“In that fire the Devas offer 
Sraddha.” Sraddha is a well known name of a mental attitude 
and means faith or belief, and it never means water. The other 
four oblations of Soma, Rain, etc., have something of water in 
them, and they may be explained as water, but Sraddha, by no 
stretch of language, can be called water. Therefore, from this 
text of the Chandogya Upanisad, we cannot deduce the 
conclusion that the souls of the dead goes enveloped by water. 
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(Reply). —To this objection, the Sitra replies in its second 
portion, that in the first fire also, “water” is the oblation, because 
the word Sraddha there must be interpreted as meaning ‘water.’ 
Why should it be so interpreted? Because of its fitness, in 
connection with questions and answers. The question is 
‘Knowest thou why water in the fifth oblation is called man?’ 
This shows that all the five oblations are of water. But in the 
first answer Sraddha is mentioned as an offering. Consequently, 
Sraddha must be taken there to mean water, otherwise the 
question and answer would not agree with each other. If the 
word Sraddha there did not mean water, then there would be a 
conflict between the question and the answer. Water is connected 
with all the five offerings here. If Sraddha did not means water, 
then water would be connected with four offer ings only. 
Moreover, the other four offers Soma, Rain, Food and Seed 
are described there to be the effects of Sraddha. It is Sraddha 
which becoming more and more dense, modifies itself into 
these four. Therefore, it must be a substance belonging to the 
same category as these four, for the cause cannot be different 
from its effect. And an effect is only a modification of the cause. 
Therefore, it is reasonable to interpret Sraddha to mean water 
here, whose effects are the Soma (or the Devachanik body), 
Rain (the astral body), Food (the etherial body), and Seed (the 
physical body). Hence Sraddha there must be interpreted as 
water. Moreover, in the Sruti “Sraddha indeed is water” 
(Taittiriya Samhita I. 6. 8. 1) this word is expressly used to 
denote water. It cannot mean here “belief” or “faith,” which is 
a function of the mind, and which no one can take out of the 
mind and offer as an oblation to fire. Hence it follows that the 
soul goes surrounded by waters, when it departs from the body. 


But another objection is raised by the opponent. The text 
mentions or may be interpreted to mention that the waters go 
up and come down, but throughout the whole section here is 
no mention of the Jiva going surrounded by water. In fact, the 
word Jiva does not occur at all in that section of the Chandogya 
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Upanisad. It cannot, therefore, be deduced that the Soul goes 
enveloped by waters. To this objection the next Sittra gives the 


reply. 
SUTRA III.1.6. 


saecattata cracetiganthtont Weiter: 3 17:16 UI 


staftcate, Asrutatvat, on account of this not being stated 
by the scriptures; because not proved. sft Iti, this, so. Wa Cet, 
if. 7na, not, no. setfeetumq Ista-ddi-karinam, in reference 
to those who perform sacrifices, etc. Weta: Pratiteh, on account 
of being seen in the Sruti, on account of being understood. 


6. If it be said, that the word Jiva is not mentioned at 
all in that section, we reply, it is not so, because the 
whole section is to be understood as referring to those 
who perform sacrifices and other good works. —207. 

COMMENTARY. 

The word ‘Asrutatvat’ means because not proved. In that 
Chandogya Upanisad the going of the performer of good works 
to Moon is mentioned. The performers are Souls and not 


Waters. In the Chandogya Upanisad (V. 10. 3 and 4) the Pitryana 
is thus described : — 


RT sa UT sRrgd qafagqarad a qaakravated Parga 
TARAS  ATeAa aacarafy- 


Weqateg 13 tt 


But they who living in a village practise (a life of) sacrifices, 
works of public utility and alims, they go to the smoke, from smoke 
to night, from night to the dark half of the moon, from the dark half 


of the moon to the six months when the sun goes to the south. But 
they do not reach the year. 


area fagete figritercranynranrerrayg at Ts 
acai af Sar wearafed 14 i 
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4. From the months they go to the world of the fathers, from the 
world of the fathers to the ether, from the ether to the moon. That is 
the sparkling Soma. Here they are eaten by the Devas, yes, the Devas 
eat them. 

From this we understand, that the performers of sacrifices 
and so on, having reached the astral plane (Candra-loka), get 
the name of “Somaraja.” This technical name “Somardja” is 
applied here to the Soul. That very word we find used in 
connection with the first offering (Chandogya Upanisad, V. 4. 
2.) 


afd tar: snet Weft ae sng: erat ust 
erate 12 


On that altar the Devas (or pranas represented by Agni. etc.) 
offer the Sraddha libation (consisting of water). From that oblation 
rises Somaraja. 

Now, therefore, the same word being employed in both 
places, we hold that the Soul, in the moon plane, gets a body 
consisting of Sraddha, a body called Soma. Though the word 
Jiva is not expressly used in connection with these oblations, 
yet body being the abode of Jiva, and its nature being to be the 
abode of Jiva and Jiva only, the word body is sometimes used 
to denote the Soul. In other words, the connotation of the word 
body extends up to the Soul. Hence the “waters” only do not 
go, but the Jiva surrounded by waters goes up. 

Now another objection is raised. This celestial body which 
the jiva assumes in the heaven world is called Somraja-Refulgent 
nectars The same text, Chandogya Upanisad, V. 10. 4, also 
mentioned that this Somrajaja, the sparkling nectar, is the drink 
of the Devas, and that the Devas eat this body. Since the Devas 
eat this Somaraja body, we cannot say that it means the Soul in 
his heavenly garb, for no one can eat the Soul. To this objection 
the next Sutra gives the reply. 
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SUTRA III. 1.7. 
Wh aMrafacanrdiar fF estate 3 1417 


army Bhaktam, metaphorical, partial. @vT Va, or 
amreafarat Anatmavittvat, on account of their not knowing 
the self. tat Tatha, so. f€ Hi, because, aytafat Darsayati, (the 
scriptural) shows. 

7. The Jiva called Somaraja is said to be the food of 
the Devas in a figurative sense only, because they do not 
know the Self, for thus the Sruti declares. —298. 

COMMENTARY. 

The word ‘Va’ or “or” has the force here of removing the 
doubt. The Jiva termed Somaraja is said to be the food of the 
Devas, in a metaphorical sense only, and not literally. It is said 
to be the food, because it gives pleasurable enjoyment to the 
Devas. The reson being, such souls are servants of the Devas. 
They are servants, because they do not know the Self. The 
Sruti also declares that those who do not know the Self become 


servants of the Devas. In the Brhad-d4ranyaka Upanisad we find 
(I. 4. 10) : 


Fel AW SAA Brae Aaa aae TATA AAAI AAT 
wat at cari waquad a Wa qqnadMeion de Ae 
weadayagivaed: uittess WTA quyata dalanelate a va 
aate aeretta sq Ud vafe aE A Vaya ANT Soa | VTA 
WAT F qa Visa CaaryURA SA SeABAle AF Ag BAM UTS 
a tart aa = a ae: UMA WP YSrtataa: Yoat cary 
AAT FT: 1110 


Verily in the beginning this was Brahman, that Brahman knew 
(its) Self only, saying, ‘1 am Brahman.’ From it all this sprang. Thus, 
whatever Deva was awakened (so as toknow Brahman), he indeed 
became that Brahman; and the same with Rsis and men. The Rsi 
Vamadeva saw and understood it, singing, ‘I was Manu (moon), I was 
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the sun.” Therefore, now also he who thus knows that he is Brahman, 
becomes all this, and even the Devas can not preventit, for he himself 
is their Self. 

Now if a man worships another deity, thinking the deity is one 
and he another, he does not know. He is like a beast for the Devas. For 
verily, as manybeasts nourish a man, thus does every man nourish the 
Deva. If only one beast is taken away, itis not pleasant : how much 
more when many are taken. Therefore, it is not pleasant to the Devas 
that men should knowthis. 


The sense is this. It is not possible to eat the soul as food; 
therefore the soul becoming the food of the Devas means that 
it is a source of enjoyment or satisfaction to the Devas; and the 
word food is used in a figurative sense. In fact we find the use 
of the word food in this sense, in sentences like the 
following: —“The Vaisyas are the food of the Kings, the cattle 
are the food for the Vaisyas,” where the word food is evidently 
used in a metaphorical sense, and means the source of 
enjoyment; for the King derives the greatest part of his revenue 
from the Vaisyas (the great agricultural and mercantile class); 
while the source of the wealth of the VaiSyas is their cattle. 


If the word food were to be taken in its literal sense, then 
all the rules about sacrifices like Jyotistoma and the rest, would 
be useless. If the Devas were to eat the souls, that go to the 
lunar world,why would men then exert themselves to go there, 
and why would they perform sacrifices like Jyotistoma and the 
rest by which they reach that world. Hence, the conclusion is 
the the soul goes to the other world enveloped by permanent 
atoms, (in order to serve the Devas). 


Adhikarana II. —Does the soul come back on earth 
with a portion of its karmas or after totally 
exhausting all its karms. 


Visaya —In the Chandogya Upanisad (V. 10. 5), we find 
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the following text after “Buy they who live in a village sacrificing, 
etc.,” which describes the method of return from the heaven- 
world,of those who go there by the Pitryana path. 


fi : facatsataa rqahiade 3 fc 
wees argyran gat vata qutsyrarsay wafer 5 1 

Having dwelt there, till their (good) works are consumed, they 
return again that way as they came, to the ether, from the ether to air. 


Then the sacrificer, having becomes air, becomes smoke, having 
becomes smoke he becomes mist. 


aware vat Aapamwada «ase  aiftaar 
stuftrarercaftacmren sft areaasat dae ePioraat a a aarht 
aa: fsa aasyawe safer 16 tt 


Having become mist, he becomes a cloud, having become a 
cloud he rains down. Then he is born as rice and corn, herbs and 
trees, sesamum and beans. From thence the escape is best with most 
difficulties. For who ever the persons may be that eat the food, and 
beget offspring, henceforth becomes like unto them. 


(Doubt): — Now arises the doubt, is the soul returning from 


heaven accompanied by any remainder of its works or does it 
descend having exhausted all its karma. 


(Purva-paksa): —It reutrns having fully enjoyed the fruits 
of its karmas, and without any remainder. The word ‘Y4vat- 
sampatam’ in the above text show, that they do not return till 
all their works are consumed. Another text also shows that 
when the end of the karma is reached, then the soul returns 
from heaven. That text is of the Brhad-daranyaka Upanisad (IV. 


4. 6.) 

wee soitent sraftn dea wm: ve adhd fag wat aa 
Frere UN Crear encore alee ae TA TEM CC HTT 
CHART HAUT Shel TOUT ATS MTA ATA SATA TA SATCTAHTA 
IMA ATAU Sewer Tela aera Ut 
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And here there is this verse : “To whatever object a man’s own 
mind is attached, to that he goes strenuously together with his deed: 
and having obtained the end (the last results) of whatever deed he does 
here on earth, he returns again from that world (which is the temporary 
reward of his deed) to this world of action. 


So much for the man who desires. But as to the man who does 
not desire, who not desiring, freed from desires, or desires the Selt 
only, his vital spirits do not depart elsewhere. ~being Brahman. he 


goes to Brahman. 

Here also the words ‘Antam-karmanah’ show that all 
karmas are exhausted, before the soul returns to earth. 
Therefore, the descent of the soul is without any remainder. 
The word ‘Sampata’ means literally karma, that which carries 
one to Swarga Loka, (Sampatante anene svargalokam iti 
sampatah). The word Anusaya means that part of the karma 
which remains over and above the part enjoyed in heaven, and 
which causes experiences in another life, (anusete kartaram 
phala bhogaya). Hence it follows, that when the fruit of entire 
karma has been enjoyed, there is no remainder which can follow 
the soul, and start a new series of experiences. 


(Siddhanta): — The soul, in its descent from heaven, comes 
with a remainder of its karmas, namely, that portion of it which 
is not exhausted in heaven world, and for which the proper 
place of fruition is the lower world. This ts shown in the next 
Sitra. 


SUTRA III.1.8. 


PAAA MAA FOE SAAT 3 12:12 


ed: Krtah,of what is done, of the karma. ateaqa Atyaye, at 
the end, at the exhaustion. 3%4{9Taarq Anusayavan, with a 
remainder of the (karma). Geeyferreary Drsta-smrtibhyam, from 
Sruti and Smrti. : 

8. The soul returns on earth with a remainder of the 
karmas, as is proved by the Smrti and Sruti texts. —209. 
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COMMENTARY. 


The fruits of karms, like sacrifices and the rest, which 
were performed with the object of attaining the heaven world, 
and enjoying happiness there, are entirely exhausted in heaven. 
Then the body of enjoyment, which the soul had assumed in 
the Candraloka, (literally, the world of gladness)is burnt up in 
the fire of grief, caused by the coming approach of the fall to 
the earth; and the soul returns with the remainder of karmas 
other than the good ones. The heaven-carring karmas called 
Sampata (literally, heaven-soothing energy), are all exhausted 
inthen entirety. But there are manygood and bad deeds, besides 
the Sampata works, performed by the soul. Those karmas are 
the Anusaya or remainder, with which the soul returns. This 
we find from the very text of the same Chandogya Upanis 
ad in the next verse (V. 10. 7). 

az A SS TNA snwwa & aq a Tavita alrraraeancs, 
MATA at AAA aT | Stet SY SF HEU SVAN Bad HAT 
SPAT MAT at Pencalhsy at aUSTeaN ey AT 

Those quickly falling souls, whose conduct has been good, will 
indeed attain some good birth, the birth of a Brahmana, or Ksatriya, 
or a VaisSya. But those quickly falling souls whose conduct has been 
evil, will indeed attain an evil birth, the birth of a keeper of a dog or 
of a hog, or a Candala. 

The word ‘Ramantiya-carana’ means works which are 
Ramaniya or good, that is to say, the remainder of works which 
is good. If the remainder of the work is good, it is called 
“Ramaniya-carana’. The word ‘Abhvyasa’ means the quick- 
comer and is derived from the root ‘As’ with the affix ‘Kvip’ 
preceded by the proposition of ‘Abhi.’ The word ‘Ha’ means 


indeed, “Yat’ means when. The following Smrti text is also to 
the same effect :— 


se Gra ¢ srastenaiffagtied 


They enter into this world with the remainder of both their good 
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and bad works in order to reincarnate. 
Hence it follows that the soul descends with a remainder. 
The word ‘Y4vat-sampatam’ does not mean the exhaustion 
of all karms, but the exhaustion of the heaven-mounting energy, 
the energy that took the soul to heaven, and which is exhausted 
in heaven-world by the enjoyment of unalloyed bliss. 


In the next Sutra the author shows the peculiar mode of 
descent of these souls. 


SUTRA III.1.2. 


adda Au3 11120 


aar Yatha as. 3A Itam, gone, went. 34a An-evam, not 
thus by different steps. @ Ca, and. 


9. The soul descends partly by the same path asit 
ascended and partly by a different path. —300. 


COMMENTARY. 


The soul, returning from the Candra-world, with a 
remainder of its work, does so by the path it went but not 
wholly in that way, but by a different way also. The ascent 
takes place by the following stages :—smoke, night, etc., as 
mentioned in the following verses of the Chandogya Upanis 
ad,V. 10. 3 and 4. 


ta asa Ua seerga aaagqarad a qaahsrastatat Paras 
TWATATA AAG ara-asatarotter ara ear Pacawmfir— 


Wreyated 13 0 


But they who living in a village practise (a life of) 
sacrifices, works of public utility, and alms, they go to the 
smoke, from smoke to night, from night to the dark half of the 
moon, from the dark half of the moon to the six months when 
the sun goes to south. But they do not reach the year. 


Tena: fageite: fiqetnraraymranyneeacrate ait Ur 
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ava a car sara 14 0 


From the months they go to the world of the fathers, from 
the world of the fathers to the ether, from the ether to the 
moon. That is Somraja. Here they are eaten by the Devas, yes, 
the Devas eat them. 


The method of descent, given in the next verse, shows that 
it agrees to a certain extent with the way of ascent, namely, so 
far as moke and ether are concerned, for these two are common 
to both the ascending and descending paths. But on the 
descending line, there is no mention of the night or the dark 
half of the moon and the rest. On the other hand, there is the 
additional mention of the cloud, the rain and the rest. This 
shows that the journey on the descending path, is partly by the 
same road as the soul ascended, and partly by a different road. 


SUTRA III.1.10. 


ROT faherete AAT aU ae HTOOTHASTPAT: 113 111100 


‘atu Caranat, through conduct. gfe Iti, thus, so. @aLCet, 
if. 7 Na, no, not. Ae Tat, that. Saeterorat Ubalaksana-artha, 
meant to imply, meant to connote. $f Iti, so, thus. @Teotitsir: 
Karsnajinih, (says, holds, thinks) Karsnajini. 

10. If it be objected, that the birth of the re-incarnating 
soul is determined by its conduct, and ::ot by the remainder of 
its unexhausted karmas, we say it is not so, for according to 
Karsnajiri the word ‘Carana’ or ‘conduct’ is illustrative of 
karmas not exhausted in the heaven-world. — 301. 


COMMENTARY. 


(Objection). — An objecior says, it is not right to say that 
the soul gets a particular birth on account of the remainder of 
its unexhausted karmas, when it falls from heaven. The words 
‘Ramaniya-carana’ and and ‘Kapiya Carana, generally 
translated as ‘good conduct’ and ‘bad conduct,’ show that the 
birth is regulated by conduct and character, and not by 
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unexhausted karmas. The word ‘Carana’ (conduct) and 
‘Anusaya’ unexhuasted karma or the remainder) are not 
synonymous. In fact, we find the word Karma and Carana used 
in different senses. In Brhad-aranyaka Upanisad the re-birth is 
said to be regulated by Karma and Carana both, for the words 
used there are * Yathakari’ (as one behaves). Therefore, Karma 
or act (special performance of ritualistic acts) and Acdra or 
conduct (observance of the general rules of good conduct) are 
different things and have different significance and are 
differently employed in language. 

Though the word ‘Anusaya’ means the remainder of 
unexhausted karmas and *Carana’ means “conduct,” yet it is 
not a serious objection to their denoting the same thing. For 
the text about ‘Carana’ is illustrative of remainder of karmas 
and the word ‘Carana’ is used there in a larger sense than the 
ordinary. This is the opinion of the sage Karsnajini. According 
to him, the word ‘Carana’ is used in the Chandogya Upanisad 
(V. 10. 7) as connoting by implication Karmas or ritualistic 
works. Because, it is a well-known maxim of the Sastras, that 
karmas or sacrificial works are the causes of everything that 
we see, including good conduct, etc. 


SUTRA IL.1. 11. 


stTrrtertatcrerace a areal U3 17117 0 


aia Anarathkyam, purposelessness, it is purposeless. 
te Iti, thus as. Aq Cet, if. ANa, not. Aq Tat, that, (conduct). 
ata atcate. Apeksatvat, on account of the dependence, because 
it depends on that. 

ll. If Karma be the cause of all objects, then good 
conduct would be purposeless. It would not be so, we 
reply, because the right to perform karmas is dependent 
upon good conduct. —302. 

COMMENTARY. 


An objector says, character and conduct would not regulate 
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re-birth, if the due performance of sacrificial works be the cause 
of all that happens to a man. To this, we reply, that the rules 
enjoining good conduct are not useless, because the right to 
perform sacrifices is itself dependent upon the possession of 
good conduct. A person devoid of good conduct is not entitled 
to perform those words. As says a Smrti “A person who does 
not perform his daily prayers, and is always impure, is unfit for 
all religious works.” This being so, religious works are fruitful 
in the case of the person only who possesses good conduct. 
Therfore by the word conduct is to be understood Karma here. 
Thus the opinion of Karsnajini is that the word ‘Car? ~ of the 
text imples Karma. 


SUTRA III.1.12. 


Gargenduata gq aaft: 13171170 


Wad Sukrta, good or righteous deeds. Ghat Duskrte, and 
bad or unrighteous deeds. Wa Eva, only. gfe Iti, thus. q Tu, 
but. at@ft: Badarih, says or thinks Badari. 


12. But Badari is of opinion that the phrases 
‘Ramaniya-carana’ and ‘Kapiiya-carana’ mean good and 
evil works. — 303 

COMMENTARY. 


The word ‘but’ is employed in the Sitra in order to set 
aside the view of Karsnajini mentioned above. Badari is of 
opinion that by the word ‘Carana’ is meant here good and bad 
deeds. In the phrases like Punyam karma 4charati, the verb 
acara takes for its object the word karma. Therefore, the word 
‘carana’ means karma. When it is possible to give to a word its 
principal meaning, it is not desirable to interpret it in a figurative 
sense. The word ‘caranam’ Anusthanam, and Karma are 
synonymous. Good conduct is also a particular kind of Karma 
only. 


Note. — Every holy work enjoind by the scripture is technically a 
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Karma. Good conduct is also enjoined by scriptures, sometimes, by 
direct texts and sometimes by implication, and thus it may also be 
called Karma in the broader sense of the word. 


Though Acara and Karma in this view are one, yet they 
are spoken of somciimes as different, on the maxim of “Kuru 
Pandavs.” Though the Pandavas were also Kurus, yet in the 
phrase Kurus and Pandavas the word Kuru is used in a narrower 
sense. The force of the word only in this sitra is to indicate 
that this is the opinion of the author of the Siitras. The conclusion 
is that since by the word Carana is mentioned a particular kind 
of Karma, therefore, the soul descends with a remainder of its 
karmas. 


Adhikarana III. —Do the evil-doers also go to the 
Candra-loka? 


It was mentioned above that those who perform sacrifices 
and so on, go to the moon-world and descend from it with the 
remainder of their works. Now is discussed the question, 
whether the sinners, who do not perform any holy works, also 
go to the Moon-world, and what is their method of ascent and 
descent? In the ISavasya Upanisat, verse 3, it is said : — 


orga ara a citer Set aT aT: WaT et Wenner a ah 
AEA SPT: 113: 


There are the worlds of the Asuras, covered with blind darkness. 
Those who have destroyed their self go after death to those worlds. 


(Doubt): — Now arise the doubt, do the sinners go the Moon 
world or do they go to the Yama loka? 

(Purva-paksa): —The Pirva-paksin maintains that the evil- 
doers also go to the world of Gladness. The author summarises 
their view in the next Sutra which is really a Parva-paksa Sitra. 
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SUTRA III.1.13. 


sree aritorara a spar 12 
aieetfcenttomy Anistadikarinam, of those who do not 


perform sarifices. 31f Api, also. @Ca and. sf Srutam, stated 
in the Sruti, declared by scripture. 


13. The scripture declares that the non-performer of 
sacrifices and so on, also go to the world of gladness. —304. 


COMMENTARY. 


(Objection.)—The Scripture declares the ascent to the 
word of gladness even of those persons who are non-performers 
of sacrifices and so on, just like those who perform these works. 
In the Kausitaki Upanisad (I. 2) it is declared that all go to the 
Candra loka. 


O lara a aah Geeta warata a ae testa 
All who depart from this world (or this body) go to the Moon. 


The word all shows that it is a universal proposition, without 
any qualifications. Since all who die, must go to the world of 
glandess, it follows that the sinners also go there. This being 
so, the above text of the Isavasya Upanisat must be interpreted 
as a threat, in order to make men desist from evil deeds : for 
there is no such place like the land of the Asuras. 


If this be so, then what is the difference between the 
sinners and the holy men, for both go equally to the land of 
joy, after their death. Both have the same fruit. To this we 
reply, there is a vast difference in their conditions. The sinners 
in the world of joy, do not experience any happiness (because 
they have not got the vehicles to enjoy that world), they remain 
therein a state of swoon. 


(Siddhanta).—The sinners do not go to the Moon-world, 
but to the world of punishment, as is shown by the next Satra. 


Ill Adhyaya, I Pada, Il Adhikarana, Sia 15 613 


SUTRA III.1.14. 


PAAAAT FARA AN TStar St aaa gra U3 17114 0 


aay Sarhyamane, in or after the punishment (of Yama) in 
hell. & but, further. 3tq3J@ Anubhiya, having experienced. 
gataryq Itaresam, of the others, (i.e., of those that do not perform 
sacrifices). 31teratret Arohavarohau, ascent and descent (i.é., 
coming to worldly existence and going to still neither regions) 
ae Tat, of them. fet Gati (about then) courses. egfreq Darsanat, 
owing to or from the Scripture. 

14. But of the others (namely, sinners) the going is to 
the city of reform. Having suffered there, they come down 
on earth. Such is their ascent and descent. And this is the 
path described in the scriptures. —305. 

COMMENTARY. 

The word ‘but’ indicates the setting aside of the Parva- 
paksa. Of the others who do not perform holy works and the 
rest, going is to the city of Yama called Samyamana. There 
having suffered the punishment inflicted by Yama, they come 
back here again—such is the nature of their ascent and descent. 
How do you know this? Because of the following text of the Kat 
ha Upanisad. (I. 2. 6.) 

TAMER: Were eT I FerT A Far | Stat cient AST 
UX shat HPT OA Gea TANGA A 6 a 


The way to the supreme Liberation does not appear to the child 
deluded by the illusion of wealth and acting carelessly. He who thinks 
that this world only exists and not the other, falls again and again 
under my control. 

This shows that the souls of sinners go to the world of 
Yama and are there punished by him. 


SUTRA III.1.15. 


era Bu15 0 
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warfea Smaranti, they remember, declare in the Smrtis. @ 
Ca, and. 


15. The Smrtis also declare the same fate of the 
sinners. — 306. 
COMMENTARY. 
In the Bhagavata Purana it is thus mentioned. 
wa TA Uy ome oAfeaqaefera: | | cerardtarar 
BIKPSSICLCSIToG ts 


They are quickly carried to the abode of Yama, by the path of the 
sinners, on which they travel with great pains, constantly rising and 
falling, tired and swooning. 


In another verse it is said : — 
Aa Vet agra GRA wTArL A 
All these sinners come under the control of Yama, O Lord. 


Sages thus declare that the sinners come under the 
jurisdiction of Yama. 


SUTRA III.1.16. 
STATA 1116 Wl 


ait Api, also, moreover. @tdt Sapta, the seven (the hells). 


16. Also according to the Smrti the Hells are 
seven. — 307. 


COMMENTARY. 


tratsemgivaa | afedaruitaent apsitare = fein 
Prestentttg ui aftreasreeraftrengitrearauenttaal t 3 ferent 
ARTETA 


Thus the Bharata, “The temporary Hells are said to be Raurava, 
Maharaurava, Vanhi, Vaitarani, and Kumbhipaka; and the two eternal 
Hells are called Darkness and the Blinding Darkness. These are the 
seven chief hells in the ascending order of horibleness. By regularly 
going through these only, ascent or descent takes place.” 
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Thus seven Hells are declaredin the Smrti to be the place 
of punishment for the sinners. They go to those places and not 
to the land of Joy. The force of the word also in the Sitra is to 
include all those other Hells mentioned in the Bhagavata Purana 
at the end of the fifth Skandha, where twenty hells are described. 


If Yama has jurisdiction in Hell to punish all the sinners; 
does it not contradict the rule that all power belongs to the 
Lord, and that He punishes and gives rewards. The answer to 
this objection is given in the next Sitra. 


SUTRA III.1.17. 


cartaageart URTarater: 17 


‘aa Tatra, there (in those hells), 31f4 Api, also. a@ Tad, of 
those (the others, the jivas in hell) or of Him. Savant Vyaparat, 


on account of activity, guidance. 3tfatta: Avirodhah, no 
contradiction. 


17. There is no contradiction because His activity is 
present there also. —308. 


COMMENTARY. 


The saying that the Lord is the punisher is not contradicted 
by the fact that Yama and the rest are the actual inflicters of 
punishment. They are guided by the command of the Lord, in 
the act of punishment. It is a well-known fact in the Puranas, 
that Yama and others punish the sinners, under the command 
of the Lord. 


An objector says, it may be possible for the sinners also to 
ascend to the world of Joy, after having expiated for their sins 
by suffering punishment at the hands of Yama. This must be 
so, because the Kausitaki Upanisad uses the word all, when it 
says : “All who depart from this world go to the land of Joy.” 
This view is set aside by the next Sutra. 
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SUTRA IIE.1.18. 


faeranronitatcraacatd 13 11118 0 


faen Vidya, of knowledge, #4uit: Karmanoh, and of karma 


or action. ¢ Tu, only, but. ta Iti, as, so. Wadeate Prakrtatvat, 
on account of these being the topics. 


18. But the sinners never go to the world of Joy, 
because the topic relating to the two paths in the 
Chandogya Upanisat is confined to men of knowledge 
and men of work and has no reference to sinners. —309. 

COMMENTARY. 

The word ‘But’ sets aside the view propounded by the 
objector. The word ‘Not’ is to be read into the Sitra from the 
preceding Sitra (III.1.11). The sinners never go to the world of 
Joy, because the two paths Devayana and Pitryana are trod by 
two sorts of men, and by none other. Men of knowledge go by 
the path of the Devas to the world of the Gods, and men of 
work go by the path of the Fathers to the land of Joy. The 
Chandogya Upanisad (V. 10. 1) declares that men of knowledge 
go by the path of the Devas; while V.10.3. declares that men 
who perform sacrifices go by the path of the Fathers. Thus the 
world of Joy which is reached by the path of the Fathers is 
meant only for those who living in a village practise a life of 
sacrifices, works of public utility and alms. It is not meant for 
those who do not perform sacrifices. This being so, the word 
‘All’ in the Kausitaki Upanisat (I. 2), must be interpreted in a 
restricted sense, namely all those persons who perform 
sacrifices go to the Moon. 

if the sinners do not go to the world of Moon, then no new 
body can be produced in their case; because there is no fifth 
oblation possible in their case, and the fifth oblation is 
dependent on one’s going to the Moon. Therefore, all must go 


to the Moon, in order to get new embodiment. This objection 
is answered by the next Sitra. 
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SUTRA IIL.1.19. 
A Tcterteanrareresd: 113 11119 


Na not. no. Fata Trtiye, in the third. AM Tatha, so, such, 
thus. Saetet: Upalabdheh, it being perceived or seen to be. 


19. The fifth oblation is not necessary in the case 
of those who go the third place, because it is thus 
declared in the Scriptures. —310. 


COMMENTARY. 


Those who go to the “third” place, do not depend on the 
fifth oblation for getting a new body. Why do we say so? Because 
it is thus perceived in the Scriptures. In the Chandogya Upanis 
ad Pravahana Jaibali puts this question to Svetaketu, “Do you 
know why that world never becomes full?” In answer to this 
question he says (Chandogya, V. 10. 8.) “On neither of these 
two ways those smaller creatures (flies worms, etc.)are 
continually returning of whom it may be said live and die. Theirs 
is a third place. Therefore that world never becomes full.” 
Those creatures who do not go either by the path of Devayana 
or of Pitryana, are the small creatures, who are classed as 
insects, mosquitoes, etc. Theyreturn by a different path, and 
their return is very quick. About them it is said “live and die.” 
That is to say these small creatures because they assume the 
bodies of gnats, insects, etc. Their place is called the “third” 
place, because it is neither the Brahma loka, nor the Dyu loka. 
Therefore, those who are not entitled to go by the path of the 
Devas to Brahma loka, because they do not possess knowledge, 
nor are entitled to go by the path of the Fathers, because they 
have not performed sacrificial works, are the pitiable creatures 
who are born as mosquitoes, gnats, etc. The constitute a third 
class. Hence the Heaven-world never becomes full, because 
these sinners never go there. The origination of their bodies is 
in the third plane, the fifth oblation is not necessary in their 
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case. 
SUTRA III.1.20. 


sasha at MATH 1120 


wrt Smaryate, is recorded, is said in the Smrtis. Hf a 
Api ca, and as well as, moreover. @#t& Loke, in the world. 


20. The Smrtis record that in this world also the fifth 
oblation is not necessary in their case. —311. 


COMMENTARY. 


In the Smrtis there are accounts of some holy persons 
being born without the fifth oblation. The getting of body by 
the fifth oblation is the usual course of nature. But holy 
men like Drona, etc., were born with out a mother and 
Dhrstadyumna, etc., without 2 father. In their case the number 
of oblation was incomplete. It is possible that an embodiment 
may take place without passing through the five oblations or 
stages mentioned in the Chandogya. In other words, sexual 
generation is not a universal law of nature, for we see exceptions 
to it in the cases of lower creatures; and in the cases of some 
specially meritorious human beings like Drona, Dhrstadyuman. 


SUTRA III.1.21. 


agtaret 127 0 


ayia Darsanat, on account of direct perception, or being 
seen. @ Ca, and. 


21. And it is seen that beings originate 
independently of sexual union, and the Scriptures so 
describe it.—312. 

COMMENTARY. 


In the Chandogya Upanisat (VI. 3. 1) we find three origins 
mentioned with regard to all beings : — 
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wat ua uit yar aaa att saxquesisita- 
SA Sarate 


Of these being verily there are three sources only (namely, the 
Fire, the Water and the Earth). All living beings are produced either 
from an egg, or are viviparous, or are produced by flasion. 

Here the Heat born and the plants are mentioned as 
originating without sexual union, and so the fifth oblation is 
not absolutely necessary to procreate the body. It thus follows 
that procreation by sexual union is possible in the case of those 
Jivas only who ascend to the world of Moon, and descend 
therefrom to take up a human birth. But those whose karma is 
not such as to take them to the Moon world, their re-birth 
takes place in lower organisms, without the fifth oblation. In 
their case the re-birth may take place from mere water without 
the fifth oblation. In the Scriptures we do not find any 
prohibition to the contrary. 


But —says an objector—we do not find any mention in the 
text quoted by you of beings orginating from heat. It only 
mentions three kinds of reproduction, namely egg-born, live- 
born, and born by fission. This objection is answered in the 
next Sutra. 


SUTRA III.1.22. 


Feteayreg rae: AHA 3 11122 0 


gata Trtiya, the third. yx Sabdha, term, or word of sense. 
stata: Avarodhah, description, including. W9trenstet 
Samsokajasya, of that which springs from heat, on account of 
the feeling of horror. 

22. The heat-born is included in the third word 
(namely, udbhijjam of the above text.) —313. 

COMMENTARY. 
In the third word Udbhijjam is included the sweat-born or 
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the heat-born also. The word Ubhijjam literally means born by 
bursting through; and it applies (to the plants, because they 
burst through the earth and to the heat-born also, for they burst 
through water.) Thus the origin of both is similar, because 
both are born by bursting through. The difference between 
them consist only in the fact that the plants are permanently 
rooted to the soil, while the heat-born are moving creatures. It 
is looking to this charactristic of locomotion or its absence that 
they are differently classified. But if the method of reproduction 
be taken as the basis of classification, then the planets and the 
heat-born may be put in the same category, for both reproduce 
by fission. Thus the settled conclusion is that those who do not 
perform sacrifices and so on, do not go to the land of Joy. 


Adhikarana IV. —The soul on its descent from the 
Moon worid does not become identified with its 
temporary abode. 


It has been shown above that those who perform sacrifices 
and the rest, go to the world of Moon, and having dwelt there 
ull their works are consumed, return to this earth with a 
remainder of their karmas (anuSaya); and accompanied by the 
permanent atoms (bhita suksma). The method of this descent 
is given there (Chandogya V. 10. 5) thus : 


Having dwelt there, till their works are consumed, they return 
again that way at they came, to the ether, from the ether to the air. 
Then the sacrificer, having becomes air, becomes smoke. having 
become smoke, he becomes mist, having become mist, he becomes a 
cloud, having become a cloud, he rains down. Then he is born as rice 
and corn, herbs and trees, sesamum and beans. From thence the escape 
is beset with most difficulties. For whever the persons may be that eat 
the food, and beget offspring, he henceforth becomes like unto them. 


This passage shows that on its descent, the soul becomes 
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ether, air, etc. 


(Doubt):—Does this “becoming ether, etc.” mean 
becoming absolutely ether, etc., or attaining similarity with it? 


(Purva-paksa):—The Purva-paksin maintains that 
becoming ether, etc., means attaining identity with ether, etc. 
It does not mean merely getting similarity with it. If it meant 
similarity, then the passage would require to be explained 
metaphorically, and by laksana. It is a maxim of interpretation 
that laksana should be avoided as far as possible. The result is 
that the soul, in its descent, does absolutely become identical 
with ether, air, etc. 


(Siddhanta): — The soul does not become identically ether, 
etc., but becomes similar to them only, as is shown in the next 
Sttra. 


SUTRA III.1.23. 
aearsreqafaSqad: 1317123 0 


aq Tat, with those, the others. amet Sabhavya, being 
similar, similarity, a similar state. 31@Fa: Apattih, attaining, 
entering into. saad: Upapatteh, there being a reason or 
possibility, it being reasonable or possible. 


23. The descending soul enters into similarity of 
being with ether and so on; since there is a reason for 
this. —314. 


COMMENTARY. 


“Becoming ether,” etc., means getting similarity with these. 
Why do we say so? There is a reason for it. The astral body 
(Soma-raja) assumed by the soul in the Candra loka was taken 
for the sake of enjoying the pleasures of that world : that astral 
body (literally, the body of water)melts awaylike ice under the 
rays of the burning sun; and when the karma is exhausted, that 
body is evaporated by the fire of grief, at the prospect of 
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impending fall; and thus the soul becomes disembodied like 
ether and then it comes under the control of air, and then it 
becomes united with smoke and the rest. This is a more 
reasonable construction to put on the above passage. For it is 
not possible for souls to become ether, etc. for one substance 
cannot become another. And if a soul did really become ether, 
etc., then there would be no possibility of desent for it. 


Adhikarana V. —The soul does not stay long 
in ether up to rain. 


(Doubt): —Next arises the question, does the soul in its 
descent through ether down to rain, stay at each stage for a 
very long time, or passes through it quickly? 

(Purva-paksa):—There being nothing to define the time 
of its stay, it remains indefinitely long at each stage. This Parva- 
paksa is set aside by the next Sutra. 


SUTRA III.1.24. 
aUfarertur fergrara. 3 11124 i 


Na, not. 3ifdfatur Aticirena, very long after. fasrared Vises 
at, on account of special (inference) it being distinctly stated. 


24. The soul does not stay very long in its stages 
through ether up to rain, on account of special 
statement to that effect. —315. 


COMMENTARY. 


The descent of soul through ether and the rest. is 
accomplished in a very short time, because there is a special 
inference to that effect. In the sentence following the description 
of the passing of the soul from ether up to rain, occurs the 
statement that the soul becomes rice or grain or the like. and 
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the special statement is made that the passing out of that state is 
best with the great difficulties. The exact words are : — 

Then he is born as rice and corn, herbs and trees, sesamum 
and beans. From thence the escape is best with most difficulties. 

The Staying in rice and corn, etc., is for a comparatively 
long period; from which we infer that the soul’s stay in the 
preceding stages is short. The escape from the condition of 
rice, corn, etc., being specially stated to be difficult, it follows 
that the escape from the condition of ether up to rain is not so 
difficult and hence quick. 


Adhikarana VI. — (Human soul is but a co-tenant with 
plants and animals, but does note become so.) 
(Visaya): — After rain, the Sruti declares that the soul is 

born here as rice and corn, herbs and trees, sesamum and 
beans. 
(Doubt): — Here arises the doubt, are these souls descening 


with a remnant of their karmas, themselves born as rice, corn 
etc., or do they merely cling to those plants, etc. 


(Purva-paksa):—The souls are born as rice, corn, etc., 
and do not merely cling to them. 


(Siddhanta): —The souls are not born as rice and corn, 
etc., literally, as is declared in the next Sitra. 


SUTRA III.1.25. 


srarfattad qaaahrenrard 3 1112501 


ara Anya, by another soul. atfétftaa Adhisthite, in what is 
occupied. yaad. Parvavat, like the previous, in the manner 


already explained. atfvetata, Abhilapat, on account of the 
scriptural statements. 
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25. The souls merely cling to plants, which are 
animated by other souls, and do not become plants, 
because the statement here is similar to that in the previous 
cases of ether and so on. —316. 


COMMENTARY. 


The souls merely cling to the bodies of plants, etc., and 
do not themselves become these, because these plants, etc., 
have animating jivas of their own. The souls are not born there, 
for the purpose of retributive enjoyment. Why do we say so? 
Because the present statement is just like the previous one about 
the soul's becoming ether and the rest. As the souls do not 
actually become ether and the rest, but are merely in contact 
with them, and are in a state of perfect dormancy, without 
enjoying pleasure and pain, so they are merely in contact with 
rice, corn, etc., without experiencing pleasure and pain. They 
are pefectly inactive in that state, and have no experiencing. 
Where the text intends to declares that the soul experiences 
pleasure and pain as a result of its karmas, it uses a different 
phraseology, as in verse 7 of the Chandogya V. 10. 


AeSS TAUNAT ALT SATA TATA ay PT ATETOTaN A 
a ata avai am agenga won snag 
HIM APA MA aU Sea AT 7 I 


“Those whose conduct has been good, will quickly attain some 
good birth, the birth of a Brahmana, or a Ksatriya, or a Vaisya. But 
those whose conduct has been evil, will quickly attain an evil birth, 
the birth of a (keeper of a) dog, of a (keeper of a) hog, or a Candala.~ 


Therefore, the souls descending from the Moon-world 


merely cling to rice, corn, etc., and are not literally born as 
such. 
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SUTRA III.1.26. 


AYLatafererayreaney 126 UI 


3tgae4, ASuddham, impure, hurtful, unholy. 3f@ Iti, so, 


thus. eq Cet. if. 7Na, no. yeaa Sabdat, on the ground of the 
Scripture, on account of the Word. 


26. If it be said that every sacrificial act is unholy, 
we say if 1S not so, because the scripture declares it 
so. —317. 


COMMENTARY. 


(Objection). — An objector says it is wrong to assert that 
the descending soul merely clings to the bodies of rice, corn, 
etc., which are themselves animated by other souls, and that 
they are not born there for the purpose of retributive enjoyment; 
for there are no karmas left to be enjoyed in the bodies of 
plants, etc. Some karmas are left, whose proper place of 
retributive enjoyment is the body of plants. All karmas are of 
two sorts the sacrificial karmas and non-sacrificial karmas or 
conduct (Carana). The fruit of sacrificial karmas is not fully 
exhausted in the Moon-world. No sacrifice performed with 
the object of attaining heaven is free from a tinge of impurity. 
All such sacrifices require the killing of animals and cannot be 
said to be pure. For every killing is really a sin. The Scriptures 
declare “ma himsyat sarva bhutani” let him not kill any animal. 
This delares a universal rule. The killing of animals in sacrifices 
like “agnisomiya” is unholy. Such a sacrifice is thus a mixed 
karma. Its holy portion takes the soul to the Heaven-world, 
and is exhausted there completely. Its sinful portion causes the 
soul to be born as rice, corn, etc. As says Manu in XII. 9.— 


Wiest: addttatfeeararar: | arah-afarqnat araea- 
SIfaAATL U7 Wi 


“The soul is born as plant owing to the sins committed by the 
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body: it becomes a bird or a beast for the sins of speech, and an 
outcaste for the mental sins.” 

The soul is, therefore, actually born as rice, corn, etc., 
and is not a mere co-tenant with the jivas of plants. 


(Reply).—The objection thus raised is not valid. The 
sacrificial acts re not unholy, because the scriptures enjoin it. 
The Veda declares “Agnisomiyam pasum alabheta” “Let him 
sacrifice an animal sacred to Agni-soman.” Since the Veda 
enjoins the killing of animals, it cannot be unholy. For the 
right or wrong, holiness or unholiness of an action, is to be 
learnt from the Veda alone. Therefore, those sacrifices which 
enjoin killing of animals must be considered to be holy and 
cannot be considered unrighteous, because killing of animals 
in sacrifices is enjoined by the Vedas. Let him not kill any 
animal is a general proposition, but to this there is the exception 
that animals maybe killed in Yajias like the Agnisomiya 
sacrifice. Hence very killing is not a sin. A general proposition 
and an exception have different scopes, settled by usage, and 
so there is no conflict between them. Hence it follows that the 
soul on its descent becomes rice, corn, etc., not to expiate for 
the sins of having killed animals in sacrifices, for such killing 
is no sin; but it becomes rice, etc., in the sense of clinging to 
those plants and not really becoming plants. The soul is 
perfectly unconscious in these states. 


What becomes of the soul after its clinging to the plants is 
next mentioned. 
SUTRA III.1.27. 


Ya: fararirser 1311127 0 


ta:fae, Retah-sik, the sprinkler of the seed; one who 
performs the act of generating. G7: Yogah, conjunction with. 
+ Atha, first, or after. 
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27. Then the soul unites with the being who 
performs the act of fertilisation. —318. 


COMMENTARY. 


After its passing through the stage of contact with plants, 
the soul enters the body of a person who performs the act of 
generation. This is mentioned in the same Upanisad (Chandogya 
V.10.6) In the same verse which mentions its becoming rice, 
corn, etc., it is said : 


ayaa  wispawadft ass  adtfeaar 
strafirareacakacraren sft aeaasat dae eftioraateraaha 
ana: fasta qaqa wafer ite 1 


“Having been in the mist, he enters the cloud, having been in the 
cloud, he enters the rain (and falls down). Then he is born as a rice or 
barley, herbs or trees, seamum or beans. etc. From this point there is 
constant (tantalising) rise and fall. For whoever eats the food and begets 
offspring (the jiva) is there in that food and that seed.” 


The text literally says for whoever the persons may be that 
eat the food, and beget offspring, he henceforth becomes like 
unto them. This does not mean that the soul really takes the 
form of and becomes identical with its procreator, for one thing 
cannot take the form of another thing. If it were to become 
literally the “Retas sik,” them there would be no possibility of 
its getting another body. Therefore, it must be admitted that 
the soul merely clings to the body of the “Retas sik” and does 
not become that body. This being so, the soul clings to plants, 
etc., in the preceding stages of plant life also. For there is no 
reason why it should be anything else. 


SUTRA III.1.28. 


GAIA 3 11 128 0 


art: Yoneh, (after entering) the mother. yA Sariram, 
(obtaining) the gross body. 
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28. The soul next passes from the father into the 
mother and then obtains the gorss body. —319. 


COMMENTARY. 


The word “Yoneh” is in the ablative case in the Sutra, but 
it must be construed in the accusative case here, and is governed 
by the participle “pravisya” understood here. The soul having 
left the father’s body, and having entered the mother’s womb, 
obtains a physical incarnation, in order to experience the 
consequences of the remaining karmas. The family into which 
it is to be born is regulated by the nature of this remainder, as 
mentioned in Chandogya, V. 10. 7. 


“Of these those whose conduct here has been good will 
quickly attain some good birth, the birth of a Brahmana, or a 
Ksatriya or a Vaisya. But those whose conduct here has been 
evil will quickly attain an evil birth, the birth of a dog, or a 
hog, or a Candala.” 


Thus it has been demonstrated that the soul becomes plant, 
etc., in the same sense as it becomes ether, etc. The whole 
object of teaching this law of reincarnation is, that the wise 
should realise that God alone is the highest bliss, and ought to 
be the sole object of quests; and that the soul should get 
disgusted with this world of sorrow and try to seek the eternal 
bliss of the Lord. 


Here ends the First Pada of the third Adhyaya. 


THIRD ADHYAYA. 
SECOND PADA. 


fafafetinaparate: att ea: wrrractfatacac | 

fags dares wetara ate: UtereT Gard AT SETA UI 

May tht love (Bhakti) for the Supreme Lord purify the world. He 
has the body of Supreme Bliss and in His Presence stand Wisdom and 


Dispassion with folded hands, obedient of His call; and Occult powers 
are ever attendant upon Him, seeking for an opportunity to serve. 


In this Pada is described Bhakti or intense love for God, 
which consists in a yearning to obtain the object of desire. The 
object to be attained is Brahman, and in order to strengthen 
soul’s love towards Him, this Pada describes the various powers 
of the Lord, such as His being a creator of the dream-world, 
His various Avataras and their unity with Him, His essential 
form, His Self, His being separate from the worshippers, yet 
being his inmost Self, and to be obtained by Bhakti alone, His 
illumining the both worlds, His being all bliss, His manifestation 
being according to the idea of the person worshipping, His 
being beyond all, the giver of everything, and various other 
qualities like these. All these are described in this chapter. 
When a person desires to cultivate love, he requires to be 
convinced that the object of love has these qualities. When he 
is convinced of it, then he begins to love Him, otherwise not. 


Therefore, in the beginning, the author describes the 
creation of the dream-world by the Lord. If any one else than 
the Lord was the creator of the dream-world, by the Lord. If 
any one else than the Lord was the creator of the dream-world, 
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then the all-creatorship of Brahman would not be true; and so 
far as dreams were concerned, He would not be the creator, 
but the Jiva or time would be the creator. If Brahman be a 
partial creator only, then there can not be theat intense Bhakti 
towards Him, which the worshipper wants to cultivate. 
Therefore, in order to show the glory of the Lord, it is described 
that He is the creator of the dream-world as well. 


Adhikarana I. —God creates the dream-world. 

(Visaya): —In the Brhadaranyaka Upanisat (IV. 3. 9-12) 
we have the following :— 

WEA A UAE FSA F Uae CUM Wala Sos Weta wa 
qditaes tarred afar tam festa oA eat uvadtes 
CCT HT AAT HA SS ATH Valhel TATRA ATHENA APY 
Tar saree uaa a at wafer cee aatqd 
Gea: Taqawanfaara 9 i A Aa TAM A CAAT AT TAT era T 
TUM THAN UT: Pst A AAPA Ye: Wel Wartearrary Ae: 
WAS: Gad A ast AAT: GoHhog: Maat Taras ayra: Yeo: 
aa: oad a fe watuion ada year vatan waeta 
waa: Tarrarnyita i WowArert yatta Tries 
favang: yea waesaiiii wi waaat aera 
afesqerareyagitcarn a gadisqad at ames ferona: ger 
WhHersa: 112 

“And there are two states for that person,the one here in this 
world, the other in the other world, and as a third an intermeditate 
state, the state of sleep. When in that intermediate state, he seeds both 
these states together, the one here in this world, and the other in the 


other world. Now whatever his admission to the other world may be, 
having gained that admission to, he sees both the evils and the blessings. 
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And when he falls asleep, then after having taken away with him 
the material from the whole world, destroying and building it up again, 
he sleeps (dreams) by his own light. In that state the person is self- 
illuminated. 

There are no real chariots in that state, no horses, no roads, but 
he himself sends forth (creates) chariots, horses and roads. There are 
no blessings there, no happiness, no joys, but he himself sends forth 
(creates) blessings, happiness and joys. There are so tanks there, no 
lakes, no rivers but the himself sends forth (creates) tanks, lakes and 
rivers. He indeed is the maker. On this there are these verses : 

“After having subdued by sleep all that belongs to the body, he 
not asleep himself, looks down upon the sleeping senses. Having 
assumed light, he goes again to hisplace, the golden prson, the lonely 
bird. 

“Guarding with the breath (prana life) the lower nest, the 
immortal one goes wherever he likes, the golden person, the lonely 
bird.” 


(Doubt): —Now arises the doubt whether this dream- 


creation of chariots, etc., is the work of the human soul or the 
creation of the Supreme Self? 

(Purva-paksa): —The dream is the creation of the soul, 
forthe saying of Prajapati in the Chandogya Upanisad (VIII. 7. 
1.) shows that the human soul also has the power of creating by 
mere will-force, and has its sankalpa true, /.e., has the power 
of realising all its wishes. 


(Siddhdnta): —The human soul is not the creator of the 
dream-world, as is shown by the following Sutra. 


SUTRA III.2.1. 


Tey Ofertas 3 12170 


WA Sandhye, in the intermediate (state or sphere). @ft: 
Srstih, the creation. 2@ Aha, says (the Scripture). f€ Hi, 
because. 
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1. Because the Scripture declares that in the 
dreamstate also the creation is by the Lord. —320. 


COMMENTARY. 


The word “Sandhya” means dream, as we find from the 
above passage, “and as a third an intermediate state, the state 
of sleep.” It is called “Sandhya” or the intermediate state, 
because it is midway between waking and the deep sleep state; 
between the “Jagrata” and the “Susupti.” The creation of 
chariots, etc., is verily by the Lord and not by the human self. 
Why do we say so? Because the same text says “Sa hi karta,” 
“He indeed is the maker.” The sense is this, the Supreme Self 
creates chariots, etc., in the dream state, which exist so long as 
the dream lasts, and which are perceived not by all the Jivas, 
but by the person seeing the dream alone, and which are created 
as fruition of the minor works of the Jiva. In order to reward 
the soul for very minor karmas, the Lord creates the dreams. 
The Lord possesses mysterious powers, creates by the mere 
force of His will and so it is possible for Him to create these 
dream-objects, while the human soul has no such power. In 
another text also the dream-creation is said to be the work of 
the Lord : (Katha Up. IV. 4.) 

ward arta Garavafa werd fasareart Acar 
ant 4 irate 14 tt 

“The wise, when he knows that that by which he perceives all 
objects in sleep or in waking is the great Omnipresent Self, grieves no 
more.” 

The Jiva has also the power of creating by mere will-force, 
and is also “Satya-sankalpa,” but only in the state of Mukti. 
The Mukta Jiva creates the world there, but that is not a dream- 
world. The Mukta Jivas, like Masters, have divine creative 
power, but it has nothing to do with the dream-creation. 


SUTRA III.2.2. 


Protas Garey 13 12 120 
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Frater Nirmataram, the maker. a Ca, and W& Eke, some. 
Yared: Putradayah, sons, etc. @ Ca, and. 


2. Because one class of texts declares the Lord to be 
the creator of the dream-world as well, as of sons and the 
rest. —321. 

COMMENTARY. 

The followers of one Sakha, namely the Kathakas, state in 
their text that the Supreme Lord is alone the creator of all 
Kamas in the dreamstate, for the dreamers. (Katha Up. V. 8.) 

aus aay sft ara ora Gear Pahsiaror: aa vl aaarer 
agar | aan: frat: Wed Ag Areas Hat | Wag ALS 

“He the Highest Person, who is awake in us while we are asleep, 
shaping one lovely sight after another. That indeed is the Bright, that 
is Brahman, that alone is called the Immortal. All words are contained 
in Him, and no one goes beyond Him. This is that.” 

The term Kama here denotes such things as sons and the 
like, which are objects of desires, and does not denote mere 
desires. It is used in this sense in the previous passage also, 
such as “Ask for all Kamas according to thy wish.” (Katha 
Up. I. 25.) And that the word Kama there means sons, etc., we 
infer from Katha I. 23, where we find these Kamas described 
as sons and grandsons, etc. We give these three verses in the 
original here : — 


PAGS: GAGA] Gutter ae AVP] aeaharvan ay | year 
quitsa tary vita grat arafeeata 23 0 undead afe waa at 
guira fad farifiera: werpit afadaeadiit armrmarer 
Hast Hy 24 


4a arn geet aici Veal Hrresye-ca: wrelaed | SAT 
TAT: ALAT: Aqal Aatqan esa ATS: | saan: afranvara 
Afaarararot Arqaratt: 25 1 
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Death said : “Choose sons and grandsons, who shall live a hudred 
years, herds of cattle, elephants, gold, and horses. Choose the wide 
abode of the earth, and the live thyself as many harvests as thou desirest. 


“If thou canst think of any boon equal to that, choose wealth, 
and long life. Be King Naciketas, on the wide earth. I make theee 
enjoyer of all desires. 


“Whatever desires are difficult to attain among mortals, ask for 
them according to thy wish; —these fair maidens with their chariots 
and musical instruments, —such are in deed not to be obtained by 
men—be waited on by them, whom I give to thee, but do not ask me 
about dying.” 


In the Gaupavana Sruti we find the following : — 

Were Yat Waa ude weaerat aed Foods 
TACT Bit 

“From this Lord when He overpowers the soul through sleep is 


born verily the son (seen in dream) from Him the brother, from Him 
the wife.” 


In the next Sutra, the author mentions the material and the 
means, with which the Lord creates the dream objects. 
SUTRA III.2.3. 


TATA Ff HIATT 3 1213 


arararaq, Mayamatram, produced from the will of Him 
and with impressions (stored in the mind of the soul). ¢ Tu, 
but. @redt Kartsnyerna, fully. 3Mfveamecamurand 
Anabhivyakta-svartipatvat, being destitute of tangible forms 
occupying space, not being fully manifested. 

3. Maya or the will of the Lord is the only means 
through which He creates dream-objects. (The are not 
made of objective matter), because they are not perceptible 
to all persons, but are seen only by the dreamer. —322. 


Ill Adhyaya, Il Pada, II Adhikarana, St 3 635 


COMMENTARY. 

The mysterious Maya is the only material with which the 
dream-objects are created. They are not made of the gross 
elements, nor are they created by Brahma, the four-faced. Why 
do we say so? Because they do not beome manifest, as objects 
of perception, to everyone. Thus it is demonstrated that the 
dream creation is the work of the Supreme Self. 


Adhikarana II. —The dreams are not all false. 


Next arises the question—are the creations of dream all 
false or true? The Parvapaksa is that the dream is altogether 
unreal, because it is sublated by the waking consciousness. On 
waking from dream, one realises its unreality. This view is set 
aside by the next Sutra. 


SUTRA IU.2.4. 


Gansite serraara a aga: 3 12141 


Ween: Siicakah, indicatory, suggestive. @ Ca, and f€ Hi, 
because. #4: Srute!, from Sruti. streaerd Acaksate, say, affirm. 
a Ca, and afge: Tadvidah, those who know that. 


4. The dream creation is indicatory of good or evil, 
(hence it is not unreal). The scriptures also teach the 
dreams to be indicatory, and the experts thereof also 
declare the same. —323. 

COMMENTARY. 
The dream creation is true. The object seen in dream are 


indicatory of good or bad luck, or of certain mantras. Scriptures 
teach this. —(Chandogya. V. 2, 8 and 9.) 


faftisad meta ane at uate: afasrfs enifit at cafisa at 
araa aISwatE: a afe fort wag wy Haifa faerqis i aca 
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yotet ger adq area faraesicacry uyafai aqix aq 
WHimfaractrest aferacrast 19 u 


“Then having washed the mantha vessel, which should be either 
of bell-metal or of wood, let him lie down behind the fire, on a skin or 
ona bare ground, silently and singly. If in his dreams he sees a woman, 
let him know this as an omen that his sacrifice hs been succeessful. 

On this there is the following verse :—“If in Kamya sacrifices, 
he sees a woman in his dreams, then let him know this abodes 
success — this vision shown him in a dream, this vision shown him ina 
dream.” 

Similarly, in the Kausitaki Brahmana we find the 
following: — 

AY TAA FSS Hot Hoot Ia Ugata G WA Bea it 

“If one sees in a dream, a black person with black teeth then it 
forebodes that he will kill him.” 

The word “Tadvid” or expert means those who know how 
to interpret dreams, such as Brhaspati and the rest. They 
declare that some dreams bode good, others evil. Such as 
dreaming that one is riding on an elephant bodes good : while 
if he dreams that he is riding on a donkey, it forebodes evil. 


Sometimes one gets in dream Mantras, as we find from 
the following verse : — 


WMfeccary AM CACY WAT AM AM BT: 
aan ferhaarary wired: Wael Ger Hlfyras: 1 
“As the Lord Siva taught Visvamitra (Buddha Kausika) in dream 


the mantra called Ramaraksa, he exactly wrote it out, in the morning, 
when he awoke from sleep.” 


This shows that poems and stotras can also be obtained in 
dreams. 


Therefore, the dream creation is as real as the waking 
state. Because the dream objects indicate future true objects; 
secondly, because works of genius like poems, etc., are found 
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in dreams, and remedies for diseases are prescribed therein; 
and sometimes the exact object seen in dreams is seen afterward 
in waking state. Such as the person who will kill one. 

The author now answers the objection based on the fact 
that because dream consciousness is sublated by the waking 
consciousness, therefore all dreams are unreal. 


SUTRA III.2.5. 


Tifsearrdatted Aaa Saaraasat 13 1215 


ux Para, of the Lord, of the highest. 3tftearrd 
Abhidhyanat, by the will. q Tu, only. fertfeay Tirohitam, is 
withdrawn or hidden. ad: Tatah, from that (Lord). f€ Hi, for. 
3eat Asya, of this (Jiva). @afaadat Bandha-viparyayau, bondage 
and release. 


5. The dream consciousness is sublated by the will 
of the Supreme Lord alone, because from Him proceed 
the bondage and release of the soul. —324. 


COMMENTARY. 


From the meditation or formative will of the Supreme 
Lord, proceeds the vanishing of the dream objects, like chariots, 
etc. The dream is not unreal, like the illusion of silver in the 
shell. This is so, because the Supreme Lord is the cause of the 
bondage and release of the soul, as says the Sruti (Svetagvatara. 
VI. 16) :- 

a fagpigataceata: area qo adfae a: 
Wearraragaraqerst: Panatarttertraraed: | 

“He makes all, He knows all, the self-caused, the knower, the 
time of time (destroyer of time), who assumes qualities and knows 


everything. the master of nature and of man, the Lord of the three 


qualities, the cause of bondage, the existence and the liberation of the 
world.” 


He who can cause the bondage and release of the soul, 
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can easily bring about the dream and its withdrawal for the 
soul. There is nothing wonderrul in it. Therefore, it must be 
understood, that the manifestation and withdrawal of the dream- 
world is also from the Lord. The same idea is expressed in the 
following verse of the Karma Purana : — 


raricgiigaat a faremat a va aI 
afeasar Gal eres a-eratail ufattadt 11 


“It is He (the Lord) that makes the soul perceive the dream 
creation, etc., and He it is who hides them from his view: for on His 
will, the bondage and release of this soul depend.” 


Therefore the dream creation is real and is of the Lord. 


Adhikarana III. —The state of wakefulness is also 
created by Brahman. 


Now the author describes that the waking consciousness 
is also caused by the Lord and by no one else. In the Katha 
Upanisad (IV. 4) we read: — 

waard witardat Sarayeka | 

Ferd faaqareanrt arat ett 4 yirafa 4 


“The wise, when he knows that that by which he perceives the 
state of the dreamless sleep (Susupti), and the dream state is the Great 
Omnipresent Self, grieves no more.” 


(Doubt): —Here arises the doubt : Is the waking state of 
the Jiva caused by the Supreme Lord or not? 


(Pirva-paksa): —The waking consciousness is not caused 
by the Lord, because we see it dependent on time and the rest. 


(Siddhanta): —-The waking state is also caused by the Lord. 
as is shown in the next Sitra. 


SUTRA III.2.6. 


SRA TST BSH 13 12.16 1 
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e@earmd Deha-yogat, from the connection with the body, 
the waking state. at Va, or. @: Sah, (that withdrawing or hiding 
of the dream). 31f& Api, even. 


6. The waking consciousness also, which is found in 
connection with the body, is from the Lord. —325. 
COMMENTARY. 


The waking consciousness, which is experienced by the 
soul when it is in connection with the body, is also from the 
Supreme Lord as is mentioned in the above text of the Katha 
Upanisad, and which properly translated runs as follows : — 

“The wise, when he knows that that by which he perceives all 
objects in sleep or in waking, is the Great Omnipresent Self, grieves 
no more.” 

The time and the rest being inert, cannot produce anything. 
The word “api” or “also” of the Sitra indicates that the states 
of consciousness known as deep sleep (susupti) and swoon, 
(mirccha) are also created by the Lord. For the texts repeatedly 
declare that to Him belong the all-creative power. 


Adhikarana IV. —The state of deep sleep is caused 
also by God. 


Now is being considered the question, what is the place, 
abiding in which, the soul experiences deep sleep. The following 
are the Sruti texts relating to deep sleep or (Susupti). One 
declares that deep sleep is felt when the soul is in the Nadis, 
the other, when the soul is in the percardium, and the third 
when it is in Brahman. These three texts are given below. In 
the Chandogya (VIII.6.3.) we find :— 


AAA: AAS: AAA: Tat Ft PATA aay ATS, AAT 
ata aa Hart UAT egyrfet ctsrar fe cer erat eras 3 u 
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“This being so, when the Jiva sleeps, being at perfect rest and all 
senses withdraws (experiencing the joy of his essential nature) and 
dreams no dreams, then he enters (into the Lord dwelling in) these 
vessel and there no evil one can touch him, because he is protected by 
the light of the Lord.” 


In the Brhadaranyaka Upanisat (II. 1. 19.) we read :— 
aq aq Aydt wala aqr a Herat acted Areat 


grecafragentar earegttadahrattead ART: WaT Uttafet va 
BAM HART ST TERT AT AAT AAT AT TCA eA AAT 


Udtesa 119 


“Next when he is in profound sleep, and knows nothing, there 
are the seventy-two thousand arteries called Hita, which from the heart, 
spread through the body. Through them he moves forth, and rests in 
the surrounding body. And as a young man, or a great king or a great 
Brahmana having reached the summit of happiness, might rest, so 
does he then rest,” 


In the same (II. 1. 17.) we find : — 


a Varasneayyaay Urraedsye va faa: Gourde 
wort far faarrerat U Wo Saeea Stren aSaa AT ANT 
Jerrad sages: tafafa arr aaa wa wont wafa year any 
Terraarfetaes stat Weta AA: 117 

“Ajatasatru said : ‘When this man was thus asleep, then the 
intelligent person (purusa), having through the intelligence of the senses 
(pranas) absorbed within himself all intelligence, likes in the ether, 
which is in the heart. When he takes in these different kinds of 
intelligence, then it is said that the man sleeps. Then the breath is kept 
in, the mind is kept in.” 

There are many other verses like these. In the above verse 
the word Akasa means Brahman. From the above three texts 
we find, that the soul enjoys deep sleep when it is in those 
three places, namely, in the Nadis (arteries), in Puritad 
(percardium), or in Brahman. 


(Doubt): — Now arises the doubt : Are these three abiding 
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places of the soul to be taken distributively or collectively? 


(Purva-paksa): —The Pirva-paksin says they are to be taken 
distributively. For when words of equal force are employed in 
a sentence and there is no mutual dependence between them, 
then the passages should be construed as stating an option. In 
other words, Susupti is experienced when the soul is in any 
one of those three places. 


(Siddhanta): —Susupti is experienced by the soul abiding 
simultaneously in all those three places, as is shown in the next 
sutra. 


SUTRA III.2.7. 
Aaa ASA AAPA TW 3 1217 


ae-3INTa: Tad-abhavah, the absence of that (the state of 
dreams or wakefulness). “Ifsq Nadisu, in the Nadis. a Tat, 
about it. 3{@: Sruteh, from the scriptural statement. 31f 
Atmani, in the self, or in the Lord. @ Ca, and. 


7. The Susupti, which is the absence of dream and 
waking consciousness, takes place in the Nadis, in the 
Self, and in the pericardium collectively, because of the 
scriptural statement to that effect. —326. 


COMMENTARY. 


By the word “and” in the Sutra, pericardium is to be 
incoluded. “Tad abhavah” means the absence of those two, 
namely, the absence of wakefulness and dream. In other words, 
“Tad abhavah” means the “susupti” or deep sleep. This deep 
sleep takes place collectively in the Nadis, pericardium and 
the Lord. Why do we say so? Because in the scriptures all 
these places are mentioned as the localities in which the soul 
enjoys deep sleep. If it was intended that they were to be taken 
alternatively or optionally, then there would be partial refutation 
of scriptural text. We find Nadis and Pranas mentioned 
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collectively in deep sleep. In them the soul resides in deep 
sleep. In the Kusitaki Upanisad (IV. 19.) we find that Prana 
also becomes united with the soul in deep sleep. 


wifereata arg aatafa aal Aa: Aa A HAT Waaenharay 
Wann vate ads ate aaa: Tereaferaagy: Wa Wa: Barcafesisy 
a: Vad: AAA WA: Aaa: AAA A Aart Virqead AaTAIsata 
farafergt faufcrsstaarercrenrarcrt: Wom serena ferafercord Urata 
Sar earl HAI at: area feat: Carfgvasnt at favasraera 
Wada WIN SIMS PATA MfearsS STATA BT AIA: 1119 


“And AjataSatru said to him : ‘Where this person here slept, 
where he was, whence he thus came back, is this : the arteries of the 
heart called Hita extend from the heart of the person towards the 
surrounding body. Small as a hair divided a thousand times, they stand 
full of a thin fluid of various colours, white, black yellow, red. In 
these the persons is when sleeping he sees no dream. 

“Then he becomes one with that Prana alone. Then speech goes 
to him with all names, the eye with all forms, the ear with all sounds, 
the mind with all thoughts. And when he awakes, then, as from a 
burning fire, sparks proceed in all directions, thus from that self the 
Pranas (speech, etc.) proceed, each towards its place, from the Pranas, 
the gods; from the gods, the worlds. And as a razor might be fitted in 
a razor-case, or as fire in a fire place, even thus this concious self 
enters the self of thebody to the very hairs and the nails.” 


Nor can we have option on the strength of the maxim 
quoted by the Purvapaksin, because that maxim applies where 
two statements are of equal force (tulyartha). In the present 
case, there is no such equality of meaning. They do not serve 
the same purpose. It is only when several things may serve the 
same purpose equally, that an option is allowed. The case is 
here similar to the statement “entering by the door, he sleeps 
in the palace, on the couch.” Here the three things —the door, 
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the palace and the couch —are to be taken jointly and no option 
can be allowed as regards them, for they do not serve the same 
purpose. Similarly, the soul enters through the Nadis (which 
re like a door), into the palace called the percardium, where 
Brahman is, and sleeps in the bosom of Brahman, which may 
represent the couch. Thus the nadis, percardium, and 
Brahman, subserving different purposes, must be taken 
collectively, and not separately. Therefore, Brahman alone is 
the direct place, resting on which, the soul enjoys deep sleep. 


The “Puritat” or percardium is the covering which 
surrounds the lotus of the heart. 


SOTRA IIL.2.8. 
STA: WaT SEAT U3 12 18 U 


ata: Atah, hence. wata: Prabodhah, waking. 3te1Tq_ Asmat, 
from him (the Lord). 


8. Therefore the waking of the soul is from that 
(Brahman). —327. 


COMMENTARY. 


Because Brahman alone is the immediate resting place of 
the soul, in deep sleep, the nadis being merely the gate-way to 
him; therefore, in the Chandogya Upanisad it is described that 
the soul awakeness from Brahman in deep sleep. There in VI. 
9. 2. and in several Khandas following it, it is repeatedly 
declared that the soul awakens from Brahman called Sat, 
“coming out from Sat they do not know that they have come 
out of the Sat.” Had option been allowed, it would have been 
mentioned that the soul comes out from the nadis, or from the 
pericardium, or from Brahman. If there were optional places, 
to which the soul might resort in deep sleep, the scripture 
would teach us that it awakes sometimes from the nadis, 
sometimes from the pericardium, and sometimes from the Self. 
For that reason also, the Self is the place of deep sleep. We 
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give the original passage of the Chandogya below. 

aa area wey aed Pfetreoha ATI garaesvary 
Bras Ta HAA a ae aa A fade oA RATE 
Fae TAHSHAGAMNE Farell Ta Seana UT AAT: Gal: Wa: 
afa auer 4 fag: afa aoe ster 2 tase ara alhsal at gent ar 
Aral AT Hl|Nt Al VAST aT SN AT AGTeaht aT Ae Mahe Aaa et 3 
a a wssforiaercafiess ce aractes. Osten arate yaaa 
sia ya va aT rary fasrateata ae anata Bare 14 i 

“As the bees, my child, make honey, by collecting the juice of 
different trees and bring together and mix them in one place. And as 
these juices have no discrimination, so that they might say ‘I am the 
Juice of that tree, ‘I am the juice of that tree, in the same manner, my 


child, all these creatures, when they get mixed in the Sat, do not know 
that they have got mixed in the Sat. 


Whatever these creatures are here, whether a tiger or a lion or a 
wolf, or a boar, or a worm, or an insect, or a gnat, or a mosquito, that 
they become again and again. 


That highest God is the Essence and Ruler of all, the desired of 
all, and known through all the subtlest intellect. All this universe is 
controlled by Him, He pervades it all and is the Good. This God is the 
destroyer of all and full of perfect qualities. Thou, O Svetaketu, art 
not that God.” 


“Please sir, instruct me still more,” said the son. “Be it so my 
child,” replied the father. 


The father then goes on to give illustrations, the burden of 
which all is to show “atat tvam asi” — “thou that art not.” 


Adhikarana V. —The same person comes back to the 
body on waking. 


In the above it is stated that coming out of the Sat, they do 
not know that they have come out of the Sat. 


(Doubt):-Now arises the doubt, does the same 
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individuality which had gone to sleep in Brahman arise 
therefrom when awaking or does another individuality arise 
after sleep? 

(Purva-paksa) —The same individuality does not arise in 
awaking from deep sleep. When a cup of water is thrown into 
a river; and another cupful is taken out of it, it cannot be said 
that the water is indentically the same. Similarly, when a person 
merges in Brahman in deep sleep, it is impossible, that he 
should, on awaking, come back into the same body. 

(Siddhanta): —The same personality awakes in the same 
body, which it left, when it went into deep sleep, as is shown 
in the next Sutra. 


SUTRA III. 2.9 


BT Ua qf Hatqeata vrecfaferszr: 13 1219 0 


a: Wa Sah eva, that very person who went to sleep. q Tu, 
but. #4 Karma, activity, on account of his finishing the action 
left unfinished. 3tqe9fa Anusmrti, on account of memory of 
identity. ytz Sabda, from the Sruti. faférea: Vidhibhyah, from 
the commandments. 


9. But the same person arises from sleep, because of 
his completing the work !eft unfinished, because of his 
retaining the memory of his identity, because of the text 
of the scriptures, and because of the injunctions of the 
Sastras. —328. 

COMMENTARY. 

The word “but,” “tu” removes the doubt. The same person 
who had gone to sleep arises from it and no one else. The 
reason for it is four-fold. First, he finishes the work which he 
had commenced before going to sleep. The word “karma” of 
the text means ordinary worldly works. Secondly, he has 
memory, that is recollection, in the shape of “I am the person 
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who had gone to sleep and who have now awakened.” Thirdly, 
the express text of the Chandogya quoted above also shows the 
same. (Chandogya, VI. 9. 3). 

“Whatever these creatures are here, whether a tiger or a 
lion, or a wolf or a boar, or a worm or an insect, or a gnat or 
a mosquitor, that they become again and again.” 


This means the creatures like tigers, wolves, etc., come 
back on awakening into the same body, which they had, before 
they went to sleep. Fourthly, the scriptural injunctions like those 
of Brhadaranyaka, I. 4.15, declare that the man must worship 
the Self as his true state. This shows that he must try for 
release. If everyone who went to sleep got release, then these 
injunctions about Moksa, would be useless. 


When a Jiva enters into Brahman, he enters like a jar, full 
of salt water, with covered mouth, plunged into the Ganges. 
When he awakens from sleep, it is the same jar, taken out of 
the river with the same water in it. In the same way the Jiva, 
covered by his desires, goes to sleep and for the time being 
puts off all senses activities and goes to the resting place, namely, 
the Supreme Brahman, and again comes out of it, in order to 
get further experience. He does not become similar to 
Brahman, like the person who has obtained release. Thus we 
learn from this four-fold reason, that the same soul which had 
gone to sleep, awakes again into the same body. 


Adhikarana VI. —The state of swoon. 

Now we shall consider the state of swoon, which is 
similar to that of deep sleep. 

(Doubt): — Does the Jiva fully attain to Brahman in swoon 
or partially attain to him? 

(Purva-paksa): — Swoon being a special kind of deep sleep, 
the soul attains to Brahman fully as in deep sleep. The next 
Sitra sets aside this view. 
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SUTRA III.2.10. 


HrasKaMara: ATTITT NZ 12 1101 


Wet Mugdhe, in the swooning person or state. 3% Arddha, 
half. @tafat: Sampattih, combination or attaining Brahman; 
entering into Brahman. Baladeva’s reasing is Sampraptih 
ufesrate Parisesat, on account of the remaining. 


10.In the swooning condition, the Jiva is in half 
combination with Brahman; because the rule of the 
remainder shows this. —329. 


COMMENTARY. 


When a man is in a swoon, or ina stunned condition, he is 
in half combination with Brahman, because of the rule of the 
remainder. In this condition Brahman is not reached in the 
same way fully as in deep sleep, because the soul is conscious 
of pain. Nor is there total want of attainment to Brahman, like 
the waking state, because the soul is unconscious of external 
’ objects. Thus by the rule of remainder, we conclude that there 
is half combination. This we find described in the following 
verses of the Varahapurana : — 


RCAEM A Satay FEA STATA | 

waar tae caftreaharecra Isr I 

BTA Wel WASACAT Tae AT ITT: | 

ate Urftattfagat gant ufaeye: 1 

“When the soul is at a distance from the Supreme Lord in the 
heart (that is, when it is in the eyes), then it is in waking consciousness; 
when it is nearer to the Lord (that is, in the throat), then it is in the 
dream consciousness. But when it has entered into the Lord, it is in 
deep sleep. Therefore, these are the three states, thus described; but 
swoon is an intermediate state, in which there is half combination 


with Brahman, because on recovery, there is remembered the 
consciousness of pain.” 


The objector says :—The books describe only three states 


648 The Vedanta-Siutras 


waking, dreaming, and deep sleep. Where do you get this fourth 
state called “Mugdha”? or swoon? This is not a new state, but 
one of the above three. 


To this objection we reply, that this is a separate state 
altogether. It is not the waking state, because external objects 
are not perceived in this state through the senses. Nor is it the 
dreaming state, because the person is unconscious. Nor is it 
the deep sleep state, because there is not that peaceful look of 
the face and want of movement of the limbs. Therefore, it is a 
different state altogether and is to be inferred by the rule of the 
remainder. Moreover it is a well-known state, recognized both 
by the physicians and by the world. Thus the purport of the 
whole topic is that the Lord God Hari alone must be worshipped 
and served with devotion, for His glory is such that he is the 
Maker of every thing, even of the conditions of consciousness 
like waking, dreaming, and the rest. 


Adhikarana VII. —The Lord is one though 
manifesting in various forms. 


In the preceding passages, has been shown the glory of the 
Lord, as the controller and ordainer of every thing. Now will 
be described, His that inconceivable nature, by which He does 
not abandon His unity in himself though He appears manifold 
in many places. Though in the Sitra II. 3. 44. it was described 
that the powers of the Lord are mysterious, yet in those Sutras, 
no reconciliation has been made of the paradoxical statements 
that the Lord though one, appears simultaneously in many 
forms, which are apparently different from each other. The 
reconciliation will now be made, by means of the doctrine of 
inconceivability. 


We have the following text showing that the Lord though 
One manifests as many. _ 
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Want sha Gy ARE AsasaT et | 

“Though being One, He manifests as many.” —(Gopala 
Pirva Tapini). 

(Doubt): — Are the various forms of the Lord, found in 
diverse places, mutually different from each other or not? 

(Pirva-paksa): — The difference of locality presupposes the 
difference in the objects occupying that locality; for substances 
occupying different places cannot be identical; for the quality 
of being in different places separates them from each other. 
The above text is merely a general statement and does not 
mean that One Lord exists in different places. Therefore, the 
fact is that the gods are many, occupying different places and 
having different jurisdictions. Thus the gods being many, there 
cannot be that one-pointed devotion to one God, which you 
have been tyring to establish. 

(Siddhanta): —The God is one only, and not many as will 
be shown in the next Sitra. 


SUTRA III.2.11. 


a tara strareatstatets Bat FS 121770 


=a Na, not. tara: Sthanatah, on account of place. 31ft 
Api, even. Ute Parasya, of the Highest, the Lord. svafergy. 
Ubhaya-lingam, having twofold characteristics; not different 
on account of differences of locality.aaa Sarvatra, everywhere. 
fé Hi, because. 


li. (The essential nature) of the Supreme Lord, though 
(differentiated) by space, does not undergo any change of 
characteristics; because, (He simultaneously exists), 
every where. — 330. 

COMMENTARY. 


“Of the Supreme,” namely, of the Adorable Lord, there is 
not two foldness of characteristics or change of nature, by the 
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mere fact of his being in two different places. Though there is 
difference of locality, there is however no difference in the 
substance occupying these localities. Because His essential 
nature, through His Inconceivable power, simultaneously 
manifests itself in every place, as mentioned in the above Sruti 
: -eko’pi san bahudha yo’ va bhati. 

The word “sthanani” or localities are the centres (4spada) 
where the Lord manifests His glory; where are displayed His 
various sportive activities (Lilas). These sacred places are 
called also sammvyoma (the Highest Ether or Vacuity). 

The devotees of the Lord are also of various kinds (bhavas). 
[Such as, some worship Him as their Master and themselves as 
His servants; others as their Beloved, and they His loves, etc. 

In all these various localities (samvyomas), and various 
devotees, the Lord, though manifesing His different aspects, is 
essentially the one and the same. He undergoes no change. 


SUTRA III.2.12. 


a Marfatrera Wea aa 3 121120 


a Na, mot. Var Bhedat, on account of difference, on 
account of the statement of difference. 3fa Iti, as, so. “tq Cet, 
if. 7A Na, no. Wert Pratyekam, distinct, each (with reference 
to). atdq Atad, the absence of that (i. e., difference). Gard, 
Vacanat, on account of the statement. 

12. If it be said “This is not valid, because of the 
statement of difference,” we reply, “No. Because (with 
reference) to every statement (declaring difference), (their 
is always) a counter-statement (in the scriptures) declaring 
non-difference. —331. 

COMMENTARY. 


The statement made in the preceding sitra, namely, that 
the Lord remains One, in all His manifestations, is not 
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reasonable, says the objector. For in reality, these different 
manifestation are different entities, and cannot be called one. 
In fact, there is bheda or differences in the Lord. 


This objection is raised in the first part of the stra, and is 
answered in the subsequent portion. With regard to every one 
of these manifestations, the texts take the precaution of saying, 
that the Lord is one. 


Thus in the Brhadaranyaka Upanisad (II. 5. 19.) we have 
the following :— 


Be A a AY aes Tea shyeargara | Aeaefs: WawTara | 
Se wd Wiaal aya aad we Uirerarora | sgl ATTA: Gea 
aa, ArT WA Aa: viccaviera a eraisa a at a aeenftr aah 
UT Al adde TATA! STAT aa 
aalaytearqymerry | 

Verily Dadhyac Atharvana proclaimed this honey to the two 
ASvins, and a Rsi, seeing this said (Rg Veda VI. 47. 18):— 


“An image of the Lord is in every one of the forms, (in which a 
Jiva, or soul is emobodied for every Jiva has the image of the Lord in 
it). That Image is for the sake of the seeing (and worshipping by that 
particular Jiv). TheLord (Indra = Almighty Ruler) appears multiform 
through His Energies (Mayas). Therefore it is right to say that these 
hundreds and ten forms, called Haris are His. (The Hari or Logos of 
every system is a ray of Brahman). 

This (Brahman) is verily these Haris (Logoi); this (Brahman) is 
the Ten (Avataras such as the Matsya, etc.), this (Brahman) is the 
Thousand (Avataras, such as Visva, etc.), this the Many (such as Para, 
etc.), this the Endless (such as Ajita, etc.). This is the Brahman, without 
cause and without effect; besides whom there is nothing, and outside 
whom there is nothing. This Atman is Brahman, omnipresent and 
omniscient. This is the teaching of the Upanisads.” 


Thus the above text of the Brhadaranyaka Upanisad shows 
that every form of the Lord abiding in different individuals is 


the supreme Brahman, full and entire, and not a portion of 
Him, for an Infinity can have no parts. 
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SUTRA III.2.13. 
aif Danes 113 12113 0 


aifa Api, also. @ Ca, and Way Evam, thus. Uh Eke, some. 


13. And also some teach thus (that the Lord is one 
though multiform). — 332. 


COMMENTARY. 


The words “and also” mean “moreover.” Thus in the 
Mandikya Upanisad (IV. 7S. B. H., Vol. I, page 318, second 
edition) :— 

TATASTAMAT Gea: Pyrat: | 

atteantt fafeat a4 a aPrtatrsrt: 1 

“He who knows the Om-kara, as partless and yet full of infinity 
of parts, as the destroyer of all false knowledge, and as blissful, he 
verily is a sage and no one else.” 

Thus these Sakhins teach that the Lord is One Partless 
whole, having infinity of parts, each one of which is a whole 
infinity. The word ‘partless’ means devoid of differences in 
itself or in its parts. “Infinity of parts” means having 
innumerable parts, each one a complete infinity (svamSa). It is 
thus written in the Matsya Purana : — 

Wa Wa ott fasoq: Aaatsha Fy: | 

Ugqaig BIaay qatag aA I 

“The Supreme Visnu is One only undoubtedly, though existing 
everywhere. He has one from, though through His Glory, he appears 
as any, like the Sun.” 

The sense is this. As a prismatic crystal, though one only, 
appears to emit different colours, such as red, or blue, etc., to 
the eyes of the spectators when viewed from different angles; 
or as an actor on the state, appears playing different parts in 
different Acts of the Drama, but all the while he is one and the 
same, though expressing diverse emotions, appropriate to the 
prt he is enacting for the time being; so the Lord Hari never 
abandons His essential unity of nature, though He appears as 
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many, according to the different nature of the ideas (bhava, or 
mental attributes) of His devotees meditating upon Him, or 
according to the different nature of the works He is engaged 
upon accomplishing. 


So also in Visnu Tantra : — 


afordar fasts Arerdtanfarrea: | 

wunenaiia arvend tara: UI 

“As a prismatic crystal when looked at from different sides 
appears possessed of blue, yellow, etc., colours, so the Unchangeable 
Lord gets (in the eyes of His devotees) different forms. according to 
the different kinds of their meditation.” 


So also in the Bhagavata Purana:- 


ae we aquifer Faspororgay, 
aernbaqermanrag ae: | 

aya wa a at ae: 
aavaatdemfetar Ae: 


“Hari, whose essentail nature is unmanifest pure Intelligence, 
manifested Himself is a form shining with radiant ornaments and 
holding diverse weapons. And as a divine magician capable of going 
to heaven, quickly changes his form in the very presence of his 
specators, so that verybody of the Lord with four arms, etc.) 
instantaneously assumed the form of the Dwarf (Vamana), while (His 
parents, Aditi and Kasyapa) were looking on.” (In their very sight He 
changed into the Dwarf-Form.) 


Thus that One reality, having Inconceivable Powers, and 
being the substrate of all contradictory attributes, simultaneously 
becomes manifold in Its manifestation. This gives rise to the 
notion of His possessing paradoxical qualities; and this instead 
of detracting from His greatures,strengthens the love of the 
devotees towards Him—the Lord of Mysterious Powers. Thus 
Bhakti towards the Lord increases by such contemplation over 
His contradictory attributes. 
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Adhikarana VIII. —The form of Brahman. 


Now the author establishes the point that the Lord has 
Atman for His body. [There is no body of the Lord]. If the 
body of the Lord were separate from the Self (Atman) of the 
Lord, then Atman being a suberdinate member, the devotion 
towards it would also be of a subordinate kind and not a parimary 
bhakti. But this is not the case. For devotion is always felt (or 
rather experienced, as if it was drawn) towards the primary 
object. [The attraction or Love which the soul feels for the 
beautiful form of the Lord is not an attraction towards something 
secondary but primary. It follows, therefore, that the form of 
the Lord, is the Self of the Lord, is the very Lord itself. It thus 
differs from other forms. As a rule, the form embodies the 
soul : but the form of the Lord is the very soul or self of the 
Lord : otherwise why such an attraction towads it.] 


(Visaya)—Thus the Srutis declare : — 


PheaerraRUra HOTTaMactecaatitat | — (Gopal Parva Tapani 
Up. I). 

“Salutation to that Krsna, the destroyer of pain, whose form is 
Being, Intelligence and Bliss.” 


Tifead afeaerrefaney | 
“To Govinda whose form is Being, Intelligence and 
Bliss.” —[Attarva Sirasa]. 


(Doubt): — Now arises the doubt, Has Brahman any form 
or not? 


(Purva-paksa): — Brahman has a form : which consists (of 
the fine matter of the places of) Being, Intelligence and Bliss. 
This phrase Sacacidananda rapa is a Bahuvrihi compound, 
meaning he whose form is Being, Intelligence and Bliss. 
Therefore Visnu has a form (mirti). 


(Siddhanta): The Lord has no form distinct from His 
Self : as is shown in the next sitra. 
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SUTRA III.2.14. 


sada sale aera 3 12114 0 


3radad_ Arupavat, destitute of form. Ta Eva, indeed. fe 
Hi, because. aq Tat, of that, of that form. Watrate_ Pradhanatvat, 
on account of being the chief (or the supreme) thing and soul. 


14, Brahman has no (ordinary) form indeed, because 
the form itself is the principal (life). —333. 


COMMENTARY. 


Brahman has no riupa or form, vigraha or shape. Hence he 
is called arapavat—formless. The word “indeed” is used in 
order to refute the argument of the Parvapksin. Why do we say 
so? Because that Form itself is the Chief. [In ordinary cases, 
form is always subrodinate to the soul which it embodies. But 
in the case of Brahman, the form itself is the Atman : there is 
no difference between the form, and the self of Brahman. They 
are identical]. The form possesses all the attributes of 
Brahman—namely; it is all-pervading (vibhu), it is the knower 
(jnatrtva), it is the inner self of all Jivas, etc. It is both the 
substance and the attribute. 


But it is a well known fact, says an objector, that by 
meditating on Brahman, the supreme self and substance, the 
knowledge and bliss there ceases to exist. Its opposite, namely, 
the prakrti, which is essentially inert and painful —how is it ° 
then possible that with regard to such a Brahman, the author of 
the siitras should predicate a Form, (for all form is a limitation 
of life, and is inconsistent with the true conception of Brahman, 
as set forth above) This objection is answered in the next sitra. 


SUTRA III.2.15. 
WHpaeanaasarsg 1312115 0 


Yentytad Prakasavat, in the same way as in the sun consisting 
of light. Ca, and. This word removes the doubt above raised. 
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staaeatd =Avaiyarthyat, on account of the want of 
purposelessness, of of meaninglessness (of the form). 


15. And (the conception of a Form with regard to 
Brahman) is not meaningless, just as (the idea of a form 
with regard to the Sun which is) pure light. —34. 

COMMENTARY. 

The word ‘and’ in the sutra is employed in order to remove 
the doubt raised above. The affix ‘vat’ in prakaSavat, has the 
force of ‘jiva’ or ‘like unto’; and it is added to the word ‘prakasa’ 
in the locative case. Namely, Wet9teed Tat as in the case of 
the Sun, whose single form is pure light, there is conveived a 
form for the sake of meditation; and as such conception with 
regard to the Sun is not purposeless, for it helps concentration 
of the mind; similarly, in the case of Brahman, who, though 
the pure light of knowledge and bliss, is conceived to have a 
Form, to facilitate meditation on Him. For meditation is 
impossible without ascribing a form. The word dhyana or 
meditation is always used in connection with some form. As 
in the sentence, “the wife, parted from her husband, meditates 
(dhyayati) or him (/. e., on his form pictured in her mind).” 

Nor must it be said, that this mental picture, formed for 
the sake of meditation, is an unreality after all and Brahman 
also no form actually. Because there is eviden of His having a 
form. 


SUTRA III.2.16. 


SMS A TATA U3 12 116 tl 


ame Aha, (the Sruti) declares. @ Ca, however. Aare 
Tanmatram, only that much, or consisting of the essence of 
His Self. 

16. The Sruti declares, however, that the Form of the 
Supreme consists of the very essence of His Self. —335. 
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COMMENTARY. 


The force of the word “matra” in tanmatra is to denote 
exclusiveness. Since the Scriptures declare this Form alone to 
the the Supreme Self, hence this Form is a Real Entity, (and 
not an imagined thought-picture created by the mind of the 
devotee). In the same Atharva Siras, the Lord is thus 
described: — 

Oe Guetietast Benet Seana | 

fasta Aagiedt ararferataca 

(“Meditate on) the Lord as having eyes like full-blown white 
lotus, a body of the (blue) colour of clouds, garments of lightning, 
with two arms, and adorned with the symbols of silence, and having a 
garland round his neck, which is made up of all the spheres of the 
heavenly orbs.” —(Gopala Parva Tapani, p. 185 of the Anandasrama 
series). 

Note. — Vanamala means a garland made of flowers, fruits and 


leaves all strung together. In the case of Visnu, the Vanamala means all 
the globes strung together : — 


SrATeTAaTe farsa Mayr | 


Or it may mean a garland made of lowers of five colours, yellow, 
white, red, blue and black. In the case of Visnu, it means a garland 
made of five elements — earth, etc.: — 


Qeat Ute, ant yact, tHistaraat Wed | 
wah Ate Garaart aararet Vth 


In the above, the attributes like “lotus-eyed,” etc., are shown to 
be the essential qualities of the Lord and the Lord and the Form are 
identical clearly, for this Form is called the Lord in the above. 


So also in the Padma Purana we read : — 
aeefefiier da Avat feed Fafa 


“In the Lord there is no distinction of Life and Form —(the Form 
itself is the Life).” 


In every thing else, the form embodies the life, but in the 
case of the Lord, the Form Itself is the Life manifest. In other 
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words, the deha (body) is verily the dehin (the embodied) — the 
Body of the Lord is verily the Lord Himself. 


SUTRA III.2.17. 
aptata arenta ara 312117 0 


astafe Darsayati, (the Scripture or Sruti) shows. @ Ca and. 
atat Atho, fully, completely. 3if@ Api, also. @tada Smaryate, 
the Smrtis declare. 


17. Moreover (the Scripture) also fully shows (this, 
and the Tradition also) declares it. —336. 
COMMENTARY. 


In answer to the question “How did Gopala, the Supreme 
Self, who essentially is above all Prakrti, descend on thisearth 
(and incarnate Himself in matter),” The Sruti goes on to 
describe the Form of this Suprme Self : and shows that the 
Supreme Sclf is identical with His Form. The word Gopala is 
primarily applied to that Entity who is the Supreme Lord having 
the most beautiful face, hands, feet, etc., and with a body of 
the color of the blue cloud. In the Gopala Parva Tapani, the 
sages ask Brahma the following question : “What is the form 
of the Lord, what is His sacred formula of worship, and what 
is the method of His worship, tell that to us who are anxious to 
know.” In reply to this question, Brahma says : — 


THaae stant aeut Heagisreny | afes yetteat wafa— 
ad Qusttertat Fares Sqarany | 

feys dayged aarfertac 

mah iearar sted Brera sry 
feearerenceated TH EAT A 

aalferdhaictncciorate aredararay | 
Faavecran oot amt wate aga tl 


“Krsna is dressed as a Gopa (a cow-herd,or a World-Saviour). 
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has the colourof a cloud, is a youth. and stands under the Tree of all 
Desires. On this subject are the following verses : — 


He who meditates, with his heart, on Krsna as describd below is 
freed from re-births : — 

He has eyes like full-blown white lotus, a body of the colour of 
clouds, garments of lightning, with two arms adorned with the symbol 
of silence (a particular position of fingers), a garland of heavenly orbs, 
the supreme Lord. He, surrounded by cows, cowherds, and 
shepherdesses, under the heavenly Tree, adorned with divine ornaments, 
is seated on a throne inlaid with lotuses of jewels, and fanned by the 
cool wind resonant with the music of the waves of the River Kalindi.” 

Note. —The cows are celestial orbs, the cowherds (male and 
female) are the Rulers of these solar and planetary systems. The River 
Kalindi is the daughter of Time —or rather Time (Kaia) personified. 


The Smrtis also declare that the Self of the Lord and the 
Form of theLord are identical. Thus in the Brahma Samhita it 
is said : — 

Sat: UTA: HON: Aferarraraae: | 

“Krsna is the Supreme Lord the Form of Being, Intelligence and 
Bliss.” 


By these two siitras (16 and 17) the mutual co-extensiveness 
is declared : i.e., the Form is verily the Life, and the Life is 


verily the Form, in the case of the Lord fare Wareat area 
fang: , the Form is even the Self and the Self is even the form. 


Thus it is established that the Form is the Self. In 
inconceivable verieties known only through the Revelation, there 
can be no room for argument, and so it must not be doubted 
how can the Form be the Atman. It is one of the mysteries of 
Godhead, revealed by the Sruti and must be believed so. 


Therefore, Bhakti or love for the Form of the Lord is not 
an inferior kind of Bhakti, but the highest Bhakti: for the Form 
of the Lord is the Lord itself. 


Though the Atman, Being, Knowledge and Bliss, logically 
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excludes the idea of orm, yet in matters tanscendental, where 
the Revelation is our sole guide, we must believe that the Atman 
has a form, which is identical with itself. That Form verily is 
to be perceived by the heart alone when it is purified by love : 
Just as the form of the music is perceived by the ear trained to 
appreciate musical notes. [Every music is supposed to have a 
form which is perceived through the trained ear. ] 


If the Lord were formless, then the Sruti texts likefaare: 
“image of intelligence,” 311-ea: “image of bliss,” etc., would 
become meaningless, for these phrases employ the word 
“ghana” which means form. Thus the Form of the Lord is not 
only all Intelligence and Bliss, it has the other attributes of 
being the all-pervading and the Inner Self of all. To have any 
other conception about this form would be wrong and based 
upon error. As it is said by the Lord to Narada in th Moksa- 
dharma — 

Ua waar a faga waartafr grad 

FPL NRA AAA, FNSE SATA TS: Ut 

HATES AAT FSST AL AT UPARA AN | 

aelagerqutten ta cel Trea 

“O Narada! Do not think so “I see this Form because it is 
a form, (and every thing that has a form is visible).” For (this 
Form is not like other forms, because) in a moment on my 
merely so willing, I can become invisible to thee. For I am the 
Lord and the Teacher of the world (by being the Inner Guide of 
all). That which thou seest Me as having all the qualities of all 


the beings, that is a Maya created by me. Thou canst not know 
me thus.” 


Adhikarana IX. ~The worshipped is different from 
the worshipper. 
Now the author establishes the difference between the 
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worshipper and the worshipped — between the Jiva and Brahman. 
For it the worshipper were identical with the worshipped, the 
result of the advaita notion “I am That” —then there would 
arise no Bhakti (love), for no one entertains the notion that his 
own self is the fit object of adoration. [For Bhakti is really 
worship, and it is a feeling entertained to a being who is superior 
to one’s own self. ] 


Though the author has repeatedly established the 
proposition that the Jiva is different from the Lord, yet he 
again reverts to that topic, dealing with it from a different 
aspect, in order to enlighten those misguided souls, who though 
the false teaching that the Jiva is a reflection of Brahman, are 
deluded into the idea that they are verily the Supreme Brahman, 
(and prayers and piyjas are useless for them). 


(Visaya): — Says a Sruti : — 


aed: Gaent Agd FAI AGM Bet 
Waa Mh UTTAGIT Way: 
“As many images of the sun are seen in various vessels of water, 


so in this world the various selfs are to be considered as the reflection 
of the Supreme Self.” 


Says another Sruti, Brahma Vindu Upanisad : — 


We Wa fe syareat Ya A araftera: | 

Uma AGM Wa Gvad Werrgad I 

“The Bhita-Atman is indeed One, existing in every being. It 
appears as one or as many, like the reflection of the moon in water.” 

(Doubt): — Now arises the doubt. It has been demonstrated 
before that the Supreme Self is an Imge of Bliss and Intelligence. 
Does that Supreme Self become Jiva under certain conditions, 
or is He always separate from the Jiva. 


(Purva-paksa): —The opponent urgest that Supreme Self 
itself becomes the Jiva. For a Jiva is nothing but the reflection 
of the Suprme in the Nescience. A reflection is identical with 
the original, for it exists so long as the original source exists, 
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and ceases to exist, when the source exists no longer. Therefore 
it has been said : “If a person looks at a mirror in front of him, 
he sees his own face only therein, but if he turns away his eyes, 
he sees nothing.” Therefore the Supreme Self, by its conjunction 
with Avidya (Nescience), has become Jiva. 

(Siddhdnta): —This view is set aside by the next sutra. 
The Jiva is not a reflection of Brahman. 


SUTRA III.2.18. 


Tava Boat Yaentaareg 3 12118 


3d: Wa Atah, eva, for this very reason. a Ca, and. (Another 
reading has 4 Na, not.) Saat Upama, similarity, or absolute 
identity. qaattead Suryakadivat, just as between the sun and 
its images. 

18. Therefore the simile of the sun and its reflection 
(holds good with regard to the Jiva and the Supreme Self 
as showing difference). —337. 

COMMENTARY. 

Because the Jiva is separate from the Supreme Self, 
therefore it is spoken of figuratively like the reflection of the 
sun. This is the meaning of the sitra, when the reading is 
Hava Boa instead of AWeaar, For in Avo (7) substance which 
are identically one, there cannot exist the relationship of the 
reflector and the reflected. For it the reflection were identically 
the same as its soure, then the shadow of the fire would also 
cause burning, the reflection of a sword would cut substances. 

But there is, however, no such identity, for the two are 
different. 


The word ‘and’ in the sitra includes other causes of 
differences also. 


Therefore, it follows that the Jiva is different from the 
Supreme Self. 
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Adhikarana X —Jiva not a reflection of God. 


Admitted that the Jiva is different from the Supreme, on 
account of the above simile, but that very simile however shows 
that the Jiva is a reflection at least of the Intelligence. As the 
reflection of the sun in water is called Siryaka, so the reflection 
of the Suprme in the Avidya, is called Jiva. Where is the harm 
in it? 

This doubt, however, is also set aside by the next sitra. 

SUTRA III.2.19. 


APT ACUSIN A AAA 3 12119 


sraqac_ Ambuvat, like in or of water, like the reflection of 
the sun in water. The affix, vat, has the force of “like” and the 
word before it is either in the sixth or in the seventh case. 
sT7eutred Agrahanat, in the absence of perception. q Tu, but, 
has the sense of exclusion. 4 Na, not. terrae Tathatvam, that 
state (t.e., that of equality). The simile does not hold good. 


19. The Jiva is not a reflection of the Supreme, like 
the sun reflected in water, because it is not so 
perceived. — 338. 

COMMENTARY. 

The similarity.of the sun and water does not hold good 
here. The sun is at a distance from the water, and so it is 
possible for its reflection to be in the water. But the Supreme 
Self is all-pervading, so no object can be at a distance from 
Him. So the similarity of the sun and water cannot hold good 
with regard to the Self and the Jiva. The sun is reflected in 
water, etc., because of its distance from water, etc., but there 
can be no such distance between the Supreme Self and any 
object. So “reflection” in this connection is a meaningless term. 

Therefore the Jiva cannot be a reflection of the Supreme 
Self. The Sruti also says “He is colourless, reflectionless. ” 
—(Prasna Up. IV. 10.) 
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On the other hand, the Jiva is an intelligent entity like the 
Supreme Self. As says the Sruti : “He is the Eternal among the 
eternals, the conscious among the conscious ones.” — (Katha 
Up. V. 13). 

This refutes the illustration taken from the space and its 
reflection. The space has no reflection, the so-called reflection 
of the sky seen in water is really caused by the rays of the sun, 
etc., in particular limited portions of the space. It is a wrong 
notion of the ignorant when they say they see the reflection of 
space, otherwise one would also see the reflection of the 
directions, east, west, etc. Nor the sound and its echo are a 
proper illustration, for echo is not a reflection of sound. 
Therefore, the Lord has no reflection. 


The next siitra shows the reconciliation of these Srutis, 
mentioning reflection. 


SUTRA III.2.20. 


GeES MAMTA ATTA ATT AAT Sa 3 12120 U 


afex Vrddhi, increase, a higher degree. @T@ Hrasa, 
decreased, a lower degree. Saray Bhaktvam, participation, 
being admitted of the difference. 3tttarq Antarbhavat, 
because of being included in that. The purport of the scriptures 
ends with teaching only so much. 34a Ubhaya, towards both. 
aMmgmetd, Samanyjasyat, because of the  justness, 
appropriateness. Taq Evam, thus. 


20. (The comparison is not appropriate in its primary 
senses, but in its secondary sense) of participating in 
increas and decrease; because (the purport of the scripture) 
is fulfilled thereby, and thus both comparisons become 
appropriate. —339. 

COMMENTARY. 
The above comparison of the sun and its reflection does 
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not hold good primarily, but it is a good illustration in a 
secondary sense. Namely, as showing the increase of the 
one —the greatness of the one (/. e., the Lord); and the decrease 
of the other, /.e., the smallness of the other, i.e., the Jiva. 


This illustration is valid having regard to the particular 
nature of these. [The sun is great and so the Supreme Self is 
great, its reflection is small and so, the Jiva is small. Taking 
the illustration in this light, it holds good]. Why do we say so? 
Because “antarbhavat” —the sense of the scriptures is fully 
satisfied by this mode of explanation—every thing is contained 
within it. By explaining it thus, the reconciliation of both takes 
place : namely, the reconciliation between the illustration and 
the object of illutration, the standard of comparison and the 
subject of comparison. 


The sense is this. In the preceding stra, the comparison 
of the sun and its reflection was set aside as inappropriate in its 
ordinary sense, but that comparison was taken to be good in its 
secondary sense, namely, having regard to the attributes found 
in the sun and its reflection. Looking to the attributes of these 
two, the illustration holds good. It is to be understood in this 
way. The sun participates in increase, it is a large luminary, 
untouched by the limitations of water, etc., in which it is 
reflected. It is independent, and unvarying. Its reflections, the 
smaller suns (siiryakas), participate in decrease (they increase 
or decrease according to the size of the surface on which the 
reflection is made). They are limited by the conditions of the 
reflecting surfaces like water, etc., are not independent, and 
unvarying like the sun, but vary according to the variation of 
the reflecting surfaces. Thus the Supreme Self is all-pervading, 
untouched by the attributes of Matter (Prakrti); and is 
independent The Jivas, which are his arhSas (parts) are not all- 
pervading but atomic, are joined with the attributes of Prakrti 
(are affected by the material environment in which they exist), 
and are not independent. Thus the comparison holds good 
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showing the difference of the Jiva from the Lord, the 
subordination of the former to the latter; and similarity also 
between them, inasmuch as both are conscious. The illustration 
is not good; if it is taken in the sense that the Jiva is identical 
with Brahman, as the reflection is identical with its source. 
Therefore, the Paingi Sruti says that the Jiva is a reflection, but 
without any upadhi. 

araferrqarfiiye wfaferat fRercarct t 

ita gorearqarfat-garat aw Ta: 

“The reflection is of two sorts, limited by upadhi and not so 
limited. The Jiva is a reflection of the Lord, but not in any upadhi : as 
the rainbow is a reflection of the Sun, but not in any upadhi (like the 
water, etc).” 

Note. ~The upadhi limited reflections are such as those 
in water, or in a mirror, etc. 

SUTRA III.2.21. 


aotaredt 113121270 


avira Darsanat, because it is seen (in the world). @ Ca, 
and. 


21. Moreover it is thus seen (in the world, that 
comparisons are sometimes taken in their secondary 
sense). —340. 

COMMENTARY. 

In similes like “Devadatta is a lion,” we find that the 
worldly usge also is infavour of taking these comparisons to be 
good only so far as relevant. (Devadatta is a lion, is good only 
so far as the similarity between the courage of both is concerned. 
It should not be strained further to indicate that Devadatta has 
got claws like a lion, etc). 

Therefore, the scriptural texts of comparison between the 


Lord and the Jiva should be explained in this figurative sense, 
and not literally. 
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Adhikarana XI —The Neti Neti text explained. 


An objector says: —It is not right to assert that the Jiva is 
a separate conscious entity like the Supreme Self, but it is 
merely a reflection of Brahman, and not a substance by itself. 
"In the Brhadaranyaka Upanisad in chapter IJ.3.1., beginning 
with it “there are two forms of Brahman, etc.,” the existence 
of every thing other than Brahman is expressly denied. That 
text is as follows: — 


“There are two forms of Brahman, the material and the 
immaterial, the mortal and the immortal, the solid and the fluid, Sat 
(being) and Tya (that) (7. e., Sat-tya, true.”) 

Then the Sruti divides all the five elements and their 
products into two groups — material and immterial, (gross and 
fine). It declares all these to be the form of Brahman, and then 
goes on to declare :— 


“And what is the form of the Person? Like a saffron-coloured 
raiment, like yellow wool, like cochineal, like the flame of fire, like 
the white lotus, like sudden lightning. He who knows this, his glory is 
like unto sudden lightning.” 


The Sruti having thus described that Person as having the 
colour of a saffron raiment, etc., goes on to state: — 

“Now follows the teaching — Neti, Neti, not so, not so. For there 
is not any thing else higher than this “Neti—Not so.” Then comes the 
Name, Satyasya Satyam, the True of the true : the senses being the 
true, and he (the Brahman) the True of them.” 

The sense of the above is this. This Sruti refers to the 
whole world as material and immaterial, subtle and gross, and 
having described it as such, states that the highest good is not 
to be obtained by a knowledge of this world, and therefore it 
gives next the teaching — Neti, Neti, not so, not so. The thing 
taught by neti, neti, not so, not so, must be understood to 
mean Brahman alone. This text denies the existence of all 
objects, whether they fall under the category of thoughts and 
things, or matter and mind. [It declares that the only existence 
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is Brahman; everything else is Neti, Neti, not so, not so.] The 
Sruti itself declares, what is the meaning of the teaching Neti, 
Neti—it says there is verily nothing else other then this Brahman. 
But may not the word “Neti, not so” be taken to deny the 
existence of Brahman also, as it denies the existence of the 
world : may it not teach pure Nihilism? Not so. For the Sruti 
teaches that there exists an entity other than all visible worldly 
objects, higher than all; the end of all illusious, the pure Being, 
the Brahman. Therefore ‘not so’ teaches that there exists no 
other object than Brahman; and consequently there do not exist 
separate entities like your Jivas (souls); but that the Jiva is 
nothing other than the reflection of Brahman in Avidya. Your 
statement that there are two 4tmans — lower (the Jiva), and the 
Higher (the Lord); that they are different, because the one is 
all-pervading, and the other is atomic, etc., is incorrect. All 
this apparent different can be explained on the analogy of space 
in a jar and space outside it : the atomicity, etc., of the Jiva are 
apparent only; and not sufficient to establish the difference 
between Jiva and Brahman. 


(Siddhanta): —To this Pirvapaksa, the next siitra gives an 
answer. 


Note. —For clearness of understanding the whole text of the 
Brhadaranyaka Upanisad (II. 3. 1 to 6) is given below: — 


garaged yaaa actangd a fied a aed Ged 
ANI ae = aeagratvaradtercdaaeitatearaacaad- 
eres acter earceaaest a WH Tara WH Taher Aatt 
ae tTen2n amp =o arayeraftat «= Aaaqqaaaadcacd 


Teeter fierretrenara we Tat Teaal: TAA TA: 4 ve ater 


WOT FA AAT TATA WAS AAA Aa AAA AAMT AAT 
TACT Ae SPAT ATS HET BT TA US TET EAT 
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Yor BU aaa at Grauaigatad avgurat garage 
Ustta amt apigaass valgea tar area sitsiata a Vacerend 
arregnt Afa Aha Tercera hace AeA AAT eT Capa ae 


WOTAT AT AHA NG Ue HAATSATTOT 4 3 


There are two forms of Brahman, the material and the immaterial, 
the mortal and the Immortal, the solid and the fluid, sat (being) and 
tya (that), (/.e., Sat-tya, true). 


Everything except air and sky is material, is mortal is sotid, is 
definite. The essence of that which is material,which is mortal, which 
is solid, which is definite is the sun that shines, for he is the essence of 
sat (the definite). 


But air and sky are immaterial, are immortal, are fluid, are 
indefinite. The essence of that which is immaterial, which is immortal, 
which is fluid, which is indefinite is the person in the disk of the sun, 
for he is the essence of tyad (the indefinite). So far with regard to the 
Devas. 


Now with regard to the body. Everything except the breath and 
the ether within the body is material, is mortal, is solid, is definite. 
The essence of that which is material which is mortal, which is solid, 
which is definite is the Eye, for it is the essence of sat (the definite). 


But breath and the ether within the body are immaterial, are 
immortal, are fluid, are indefinite. The essence of that which ts 
immaterial, which is the person in the right eye, for he is the essence 
of tyad (the indefinite). 


And what is the appearance of that person? Like a saffron-coloured 
raiment, likes white wool, like cochineal, like the flame of fire, like 
the white lotus, like sudden lightning. He who knows this, his glory is 
like unto sudden lightning. 


Next follows the teaching (of Brahman) by No, no! (net, neti) for 
there is nothing else higher than this (if one says); ‘It is not so! Then 
comes the name ‘the True of the True,’ the senses (tne Jivas) being the 
True, and He (the Brahman) the True of them. 


SUTRA III.2.22. 


wpaararal fe wfercrerfear cat sreltter a oyet: 113 12 1220 
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Waat Prakrta, previously stated, the same. WdTaray 
Etavattvam, so-muchness, or the limitation of power to the 
extent spoken of at first. f€ Hi, because. Wheerafa Pratisedhati, 
denies. dd: Tatah, than that. watft Braviti, declares. @ Ca, 
and. 4: Bhiyah, more. 


22. (The Sruti, Neti Neti) denies the previously 
mentioned limitation (only with regard to Brahman), for 
it declares (Him to be) more than that. —341. 

COMMENTARY. 


This Sruti (Neti, Neti) does not teach that Brahman alone 
exists, and nothing else exists than it; and that It is without any 
attributes and qualities. It only denies the so-muchness of 
Brahman, as was described in the preceding verses. It says that 
the material and immaterial is not the whole of Brahman. It is 
something more than that. It does not deny the existence of 
those forms mentioned in the previous verses, but it says “do 
not fall into the error of thinking that Brahman so much is only 
Neti, Neti—it is not so much only, it is not so much only.” For 
after the negation of Neti, Neti (which might have been liable 
to the nihilistic interpretation of the Advaitins, had there been 
no further statement; the Sruti goes on to describe in positive 
terms, the further attributes of this Brahman— His name being 
the True of the true. [By this phrase “the True among the true 
ones” —not only sets aside the nihilistic theory, but the Advaita 
also —for it asserts the existence of other true ones — real entities, 
than Brahman. The Jivas are not unreal shadows but frue : 
Brahman being the True.] 


The sense of the above teaching is this. The Sruti at first 
enumerates all forms of Brahman, such as the material and the 
immaterial, etc. But since Brahman is limitless in His Form, it 
declares Neti, Neti, He is not so much only, He is not so much 
only. The word iti (na + i’ i = neti) means here “end” — Neti 
means “this is not the end.” The Neti is, therefore, equal to iti 
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+ na, “end not” —the previously mentioned forms are not the 
end or limit of Brahman. For He is more than them — His name 
is True, He is the True of the true. The text itself clearly says 
so much :— 


a aera sta Ata, sa A! 
Stet, Sta ATS Gee TAA 


“It is not so that this is the end. There is a Higher Form 
than this. Its name is ‘the True of the true.’ Moreover it must 
not be said that higher than these material and immterial form 
is the Form of Brahman called the True, etc., and that is the 
end. For it is not thus—Neti. The “True of the true” is not 
doubt higher than all murta and amurta forms, but even that is 
not the limit to the forms of Brahman. These are merely 
illustrative. The proper thing to say is that His Forms are 
illimitable and infinite. As an illustration, the text gives one of 
these Higher Forms and Names, by saying “His name is the 
True of the true.” The name here declares the form of Brahman. 
The first satyam means the souls, the Jivas; the pranas always 
accompany the Jivas; and so Satya which means prana, is a 
name of Jiva. The Sruti, hence, explains the phrase Satyasya 
Satyam, by Word aed AaTaeT Beary! “The Pranas are the True, 
and He is the True of them.” The word prana is used for 
pranin — the life for the living self. The word rapa in the above 
verse (II. 3. 6) means attributes. This text establishes Brahman 
to be material (Prakrta), as well as immaterial (Aprakrta), and 
possessing infinite number of attributes. It does not deny the 
existence of every substance other than Brahman (for that is 
not the purport of this text). All forms whether mirta or 
amiurta — material or immaterial, are prakrtic. The forms shown 
in the illustrations of saffron-coloured raiment, like yellow wool, 
like cochineal, etc., are to be understood as non-Prakrtik — not 
consisting of Prakrtik matter (Brahman’s forms are thus of 
both Prakrtik and non-Prakrtik matter, and yet there are forms 
above them all—Neti, Neti—for this is not all, this is not all). 
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The Jivas are called in the above Sruti Pranas : and are 
also designated Satyam, the True. The Jivas are called True, 
because they do not like the elements, ether, etc., undergo 
modifications causing an alteration in their essential nature. 
In this respect they are similar to Brahman; and so both and 
Jivas and Brahman are called True. But Brahman is the True of 
the True, because the Jivas undergo, in accordance with their 
Karmas, contractions and expansions of intelligence, but there 
is no such modification in Brahman. 


Therefore the Jiva is an eternal conscious entity (subject 
to contraction and expansion of intelligence, according to his 
deeds). The Supreme Self is a mine of infinite auspicious 
qualities, (and liable to no modifications whatever). Thus love 
(Bhakti) for Brahman becomes still more natural when we 
contemplate on the greatness of his attributes, and the 
insignificance of the Jiva. 


Nor does this Brhadaranyaka Sruti deny from to Brahman. 
For if that was what the Sruti intended to teach, then it would 
not have taught the transcendental forms of Brahman as in II.3.6 
(he is of the colour of a saffron-coloured raiment, a yellow fine 
wool, etc.); and then deliberately demolish this teaching by, 
saying “Brahman has no form.” For no one in his right senses 
would say at first “Brahman has such and such form” and then 
say “He has no form —all that I said before is wrong.” Moreover 
the author of the siitra also wouid have employed different words, 
had that been teaching of the Sruti. For, then instead of saying 
Etavattva—“the Sruti denies so-muchness on!” —he would 
have said “etad rapam pratise hati” —“the Sruti denies this 
form of Brahman.” The wording of the siitra, therefore, also 
shows that the intepretation of the Sruti above given is the right 
one and consistent throughout; anid more reasonable. 
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Adhikarana XII —The Form of the Lora. 


The author now establishes that Brahman is the Inner Self 
of all. For if He were as easily attainable as the external objects 
like the jars, pots etc., there would be no love for Him. 


(Visaya):—In the Sruti already mentioned previously, 
Brahman is described as having Being, Intelligence and Bliss 
for His form (Saccidanandarupaya, etc.) 


(Doubt): — Now arises the doubt, has the Supreme Self an 
external form capable of being perceived through the senses. 
or is it an Inner Form, not to be apprehended by the senses. 


(Purva-paksa): —The form is an external one, because men, 
angels and demon, see the form. 


(Siddhanta): —The form is not external as is shown in the 
next sutra :— 


SUTRA III.2.23. 


aearmMaArE FF u3 12123 
ae Tat, that. sterrhA_ Avyaktam, non-manifest, the Inner. 
ate Aha, says, (the scripture). f& Hi, for. 
23. The form of Brahman is unmanifest, for the 
scripture declares it so. —342. 
COMMENTARY. 


The Brahman in his true form is not manifest to the external 
senses, it is Inner : and is to be perceived by the inner sense. 
For says the Katha Up. (VI. 9) :— 


a age fassia Borer A BET Uvala Aya 
“His form is not object of perception to any one, nor by the eye 
does any one see Him.” 


So also the Brhadaranyaka III. 9. 26 :— 
anyen 4 fe yard, atetrat + fe virta 


“He is non-apprehensible by the senses, for He cannot be 
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apprehended, he is imperishable, for He cannot perish.” 
So also in the Gita (VII. 21): — 


oH SA SIHeMNE: AAT A 
“He is said to be the unmanifest, and the imperishable, Him they 
declare to be the Highest goal.” 


Adhikarana XIII. —Brahman can be seen. 


Though Brahman is not an external object, but Pratica or 
an Inner Substance, yet He is attainable through wisdom and 
devotion. The author shows this next. Had He been absolutely 
invisible —even to those whose hearts were purified — then there 
could not arise any love (Bhakti) for such a being. 

(Visaya):—It is thus heard in the Kaivalya Upanisad 
(Verse 2) :— 


segMahmearrannaate t 


“Know Him through the yoga (union) of faith, love and 
meditation.” 


From this it appears that a faithful and devoted person 
can obtain Hari, through meditation. 


(Doubt): — Now arises the doubt. Is the Lord apprehended 
by the mind —an object of mental perception or is he visible to 
eyes, etc., also? 


(Purvapaksa): — The Lord is an object of mental perception 
only, and not of external perception through the eyes, etc. The 


following text of the Brhadaranyaka clearly shows this, by using 
the term “only” (IV. 4. 19) :— 


wmtangeed Ae arte fara 
“He is to be perceived by the mind only, there is in Him no 
diversity.” 
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(Siddhanta):—Brahman is visible to eyes also of the 
purified devotee : as is shown in the next siitra. 


SUTRA III.2.24. 
ST BUTT WAT TATATI AT 3 12.124 


aift Api, even though, also : not so. The word ‘api’ sets 
aside the purvapaksa. @ueart Samradhane, in conciliation, in 
an intensely devout worship. Welat Pratyaksa,as apparent, as 
directly perceptible, through Revelation. 3aMrVary 
Anumanabhyam, and from inferences ¢. e., through the Smrti). 


24. In devout love, (the Lord even becomes visible to 
the eyes, etc., of the devotee, as is taught in the) Sruti and 
the Smrti. —343. 


COMMENTARY. 


The word ‘api’ is used in a deprecative sense. The above 
Purvapaksa is not even worthy of consideration. In samradhana 
or absorbed devotion, the Lord becomes perceptible even to 
the eyes, etc., of the devotee. How do you know this? Through 
Revelation (pratyaksa or the Direct statement of the Vedas), 
and through Inference or the indirect inferential statements of 
the Smrtis. Thus the Katha Sruti says (II. 4. 1) :— 


Ufa air aarquid aay WTS. Uvalat AAT | 

HA AC: WRENS AAA aca aT | 

“The self-existent created the senses with outgoing tendencies; 
therefore the man sees external objects and not the Internal Self, but 


the wise, with the eye averted from external objects and desirous of 
immortality, beholds the Self Within.” 


So also in Mundaka Up. (III. 1. 8) :— 


A AAeT Wert AT areat Araaeraen sao ar 

Aree faygardedaed & uvad Preanci ear i 

“He cannot be apprehended by the senses like the eye, nor by 
revealed texts, nor by the grace of any other shining one, nor by 
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austerities and work. Through the grace of wisdom, the pure in heart, 
see Him who is partless, in their meditation.” 


This also shows that the Lord becomes visible to His wise 
and loving devotee. 


So also in the Gita (XI. 53 and 54) :— 
ale Add ATT A CIMA A ASAT | 
Brag Wafaent gee FeaTAH AT AM W530 


‘Nor can I be seen as thou hast seen Me, by the Vedas, nor by 
austerities, nor by alms, nor by offerings : 


WRT CATT VISA BEN aaa SoA | 

Wie TSA AcaT Wares. FT UAT N54 I 

“But by devotion to Me alone I may thus be perceived, Arjuna, 
and known and sees in essence, and entered, O Parantapa. 

Thus it is established that the Blessed Hari is perceptible 
to the senses even, when the soul is full of entire love. The 
eyes, etc., then become saturated with His essence and become 
fit to see Him, and so He is seen through such purified eyes. 


This being so, the force of eva in Wraar{geeet “He is to 
be apprehended by the mind alone” is not that of exclusion of 
other means of knowing Him, but teaches that the mind also 
can know Him. [The word eva should be translated by even 
and not by only. He can be known by the mind even. ] 


It does not mean that the senses, like the eye, etc., cannot 
comprehend Him. They also can comprehend Him, under 
certain Circumstances. 


SUTRA III.2.25. 


Werentgacaragrery 3 12125 


[= Na, not]. Weatgnfead Prakasadivat, as in the case of 


fire, etc. @Ca, and. stagteny Avaisesyam, non-difference, non- 
distinctions. 
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25. The Lord is not like fire and the rest, for there 

are not such distinctions in Him. —344. 
COMMENTARY. 

the word nor is to be read into this Sitra from the preceding 
aphorism, III. 2. 19. As the fire has two states, coarse and 
fine, and is unmanifest when in the subtle state, and becomes 
manifest when in the coarse state, such is not the case with the 
Lord. Because there are not distinctions of subtle and gross in 


Him. The Sruti says : seaerrvageataray (Br. Up. III.8. 8.) 


“He is neither coarse nor fine, neither short nor long. etc.” 
So also in the Garuda Purana : — 


LYST Rag HSA A HPA AAA | 
RATA Wana AaRUsaS AA: 


“In the supreme Lord there are no distinctions of subtle and coarse, 
because that Unborn is manifest verily everywhere in every form.” 


But there are persons who have full devotion and love 
towards God, how is it that they have not seen Him? It is nota 


universal rule, therefore, that any one who loves God must see 
God. 


To this objection, the next stitra gives the answer. 
SUTRA III.2.26. 


WRIT HAVAAATT U3 12126 01 


Went: Prakasah light, manifestation, the shining out. @ 
Ca, and. It removes the doubt mentioned above:wafor Karmani, 
inpractice (of devotion). 31*aratd Abhyasat, through constant 
application. 

26. And the Lord becomes manifest, by repeated 
practice (in meditation). —345. 

COMMENTARY. 
[In the Karman or act consisting in meditation on Him, in 
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the acts like worshipping Him, etc., by constant repetition in 
such acts (of meditation and worship), the Lord verily becomes 
visible. ] 


It is by constant repetition of the acts like meditation and 
worship that the Lord shines forth. [If some devotees have not 
seen Him, it is because they have not been constant in their 
practice of meditation. It is abhydsa or constant repetition, 
which produces the state of ecstasy, in which the Lord is seen.] 
As says the Dhyana-vindu Up. 18 (so also Brahma Up.): — 

TE SK Heat Wore TTT 

aMhrtarnarnig ef avery Presa it 

“Making one’s body as the lower fire stick and the syllable Om 
as the upper stick, and by the practice of constant rubbing them through 
meditation, let him see the God, hidden in him.” 

Thus it is abhydsa or repetition, that makes the hidden 
Lord manifest, as the constant rubbing of the sticks brings out 
the fire. It is by abhy4sa that one gets the love for the Lord and 
through such love, he gets ultimately the vision of the Beloved. 
But no one can see the Lord by mere worship (done for some 
selfish purpose such as to get heaven, etc.) without love. As 
says a text (Brahma Vaivarta) : — 


a aanretacanta aiyag crmt aafteata | 
Frearercnt Gat Sa: UAT CATA: A 


“No one by worship alone can make Him become manifest : For 
the God, the Ancient Supreme Self is ever unmanifest.” 

This uselessness of worship and prayer refers to selfish 
prayers and worship, and not to the whole-hearted prayer of 
love. It is the prayer, devoid of love, which is incapable of 
producing divine vision. 


Says an objector, how can the Lord, who is all-pervading 
and inside all, become manifest and come out. It is a 
contradiction in terms Therfore, the statement that theLord 
can become directly visible is value less, in as much as it 
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contradicts the all-pervding inwardness of the Lord. 
This objection is answered by the next siitra. 
SUTRA III.2.27. 


Maat aatls fers NS 12 127 


ata: Atah, hence. 34-4 Anantena, through (the grace of) 
the Lord who is infinite. Tat Tatha, thus (i. e., direct vision). 


fé Hi, because. fersy Litgam, the indication or authority (of 
the scripture). 


27. Hence the direct vision is possible through the 
infinite grace of the Lord; and there is scriptural authority 
for the same. — 346. 


COMMENTARY. 


There are authorities to support both the statement, that 
the Lord is unmanifest, and becomes manifest to the sight of 
the devoutly meditating worshipper. Hence though the Lord is 
unmanifest, infinite and unbounded, yet when he is pleased 
with His devotee, He manifests His essential Form to him, 
through His mysterious power of grace. 


But how do you say this? Because there is scriptural 
authority for the same. As says the Atharvan Sruti : — 


“That Form of Intelligence and Bliss —one mass of Being 
and Bliss — becomes visible to the devotee through the meditation 
of love.” 


Similarly, in the Narayana Adhyatma : — 

Prearearcntsta sarar, gate Prrgiita: 

anya COTA BH: UVa WITT UI 

“Though the Lord is ever unmanifest, yet He becomes visible 


through His own powers (to the elect). Without the grace of that 
Supreme Self, who can see Him, the Unbounded, Infinite Lord.” 


The Lord Himself has said so in the Gita (VII, 24) :— 
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steath AHA Aad ATA: | 

Ut ASAT TATA TATA 24 I 

“Those devoid of reason think of Me, the unmanifest, as having 
manifestation, knowing not My supreme nature, imperishable, most 
excellent.” 

Though the Lord is thus manifest to the eye of love, yet 
this fact does not detract from the essential invisibility of His 
Self. For this manifestation to His Lovers is an exercise of His 
mysterious power of Self. But with regard to persons devoid of 
love, the Lord never manifests in His essential form, but as a 
reflection. For says He in the Gita, (VII. 25) :— 


ATE WATT: AAC APTATATATAT ST: 1 
Wetsa warts cleat ATMS 25 tl 


“Nor am I of all discovered enveloped in My creation-illusion. 
This deluded world knoweth Me not, the unborn, the imprishable.” 

Therefore, though the Lord is essentially all love, mercy 
and supreme joy, yet to the worldly He appears as a Being of 
all Terrible Power, a God of Vengence and Wrath. 


Thus the term “unmanifest,” when applied to the Lord, 
means that He is unmanifest to the eyes of those who have no 
love for Him; [but He suffuses the eyes of His lovers as the fire 
suffuses through an iron ball, and they see nothing but the 
Lord]. 


Adhikarana XIV — Attributes are the substance of 
the Lord. 


Now the author establishes that the attributes of the Lord 
are not different from the essential nature of the Lord. For it 
the attributes were different from the Lord, then they would 
become secondary, and the bhakti for the Lord would also 
become secondary (for the man loves the Lord for His 
attributes). But this is not the case. The love for the attributes 
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of the Lord, is a love for the sake of the attributes themselves 
as something principal and loveable in themselves, and not for 
something as secondary. 


(Visaya): — We have the texts :- 

faararrd Get! The Brahman is intelligence and bliss. 
a: Wag: Bafa He who is Omniscient and All-knowing. 
are Gero fagr{ Knowing that Brahman as bliss. 


(Doubt): — Now arises the doubt, is this Brahman who is 
to be adored and loved, mere inteiligence and bliss, or one 
possessed of intelligences and bliss? (In other words, is He a 
personal God having the attributes of intelligence and bliss, or 
is it pure intelligence and bliss). 

(Purvapaksa):—As there are texts of both sorts, some 
showing Brahman to be personal, others impersonal, it is not 
possible to determine what is the true nature of 
Brahman — whether it is pure intelligence and bliss, or whether. 
He is the all-intelligent and the blissful one. 

(Siddhanta): —The next siitra shows that the Lord is a 
personal being. 


SUTRA III.2.28. 


SAAT ra sHISeTaAT 3 12 128 


sa Ubhaya, (about being) both. @aeynd Vyapadesat, on 
account of the declaration of the scripture. q Tu, but. aifé Ahi, 
like the serpent. @Usetad_ Kundalavat, like the coils. 

28. But the Lord is both (bliss and blissful, etc. ,) for 
the Scripture thus declares Him, as the snake and its 
coils. — 347. 

COMMENTARY. 


Brahman has intelligence and bliss as His essential nature; 
He is essentially knowledge and bliss, and these are His 
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attributes also : as the serpent and its coils. The coils constitute 
the serpent, and are not separate from the serpent, yet they are 
also attributes of the serpent. How do you know this? Because 
the above Srutis describe Him as two-fold. The force of @ ‘but’ 
is to indicate that all Srutis have one puport. The Lord being 
inconceivable He appears as bliss and blissful, etc. It cannot 
be said, “as there are both sorts of texts, Brahman is partly 
blissful, and partly bliss, etc.” For there are no Svagata-bheda 
in Brahman—He is one essence throughout like a diamond; 
and is not a unity like that of a tree which has internal 
differences, like root leaves, flowers. 


SUTRA III.2.20 


WRONsaag Aaa 3 12129 I 

Wentst Prakasa, like the light. sierra Asrayavat, like the 
abode of light. at Va, or. Astealq Tejastvat, on account of His 
being of a lustrous character, /.e., being essentially all-sentiency 
and consciousness. 

29. Or because Brahman is of a lustrous character, 
He is designated as the abode of Light. —348. 

COMMENTARY. 

Because Brahman is tejas or all-sentiency. he is designated 
also as the abode of light, 7.e., the abode of knowledge. As the 
sun which is essentially light is said also to be the abode of 
light, so the Lord Hari whose essential nature is knowledge 
(jfiana) is said to be the abode of knowledge also. An object is 
called lustrous or tejas, who or which is opposite of ignorance 
or darkness. It is a term applied to both persons and things. 


SUTRA III.2.30. 


Yaar 13 12 130 Ul 


yaad Parvavat, as in the prior time. aT V4, or. 
30. (Brahman is both bliss and blissful, as one 
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indivisible Time is said to be) prior (and posterior). —349 
COMMENTARY. 

Or to take another illustration. As time is a duration, and 
has neither priority nor posteriority in it, but is one, and yet is 
spoken of as prior and posterior, and itself becomes the measure 
and the measured, so also Brahman is both knowledge and the 
knower, both blissful and bliss : both the attribute and the thing 
having an attribute. This illustration from time is meant for 
subtler intellects, as that of serpent and his coils was for dull- 
witted. In fact, each succeeding illustration is subtler than the 
one given in the preceding sitra. As it is in the Brahma Purana 
(Padma according to Madhva) : — 

BST ANITA Aa: WeaeTad | 

Yaagl AM ale: Calaeasaha AL 

“Though Brahman is non-different from bliss (He is bliss and 
blissful), yet conventionally He is spoken of as separate from bliss (as 
possessing bliss), just like the light (in the case of the sun, which is 


both light and the abode of light); or like prior and posterior time, 
where the indivisible Time becomes its own measure :” 


SUTRA III.2.31. 
fastest 113 12 13701 


wferererrq Pratisedhat, because of the denouncement or 
prohibition. @ Ca, and : has the force of ‘only’ : exclusion. 

31. And because of the prohibition (in the Scriptures, 
which declare that the Lord and His attributes are not to 
be considered as different). —350. 

COMMENTARY. 

Thus in the Katha Up. (II. 4. ll and 14) :— 

HTaaqarated We APE fee | 

Fen a Ay Teofa a ge Ara avatar n 


“Even through the purified mind this knowledge is to be obtained, 
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that there is an difference whatsoever here (in the attributes of the 
Lord). From death to death he goes, who beholds this here with 
difference.” 


agen ot qee uday faerata | 

ve antgqaray, waeararsferenrate i 

“As water falling on an inaccessible mountain top runs down, 
thus seeing the qualities of the Lord as separate from the Lord a man 
runs down to Darkness.” 

Now is there any Svagata bheda in the Lord, as the 
following text of the Narada Paficaratra shows : — 


Frefaquiorfage sirctaat 
Frycranreten- SRT TEA: | 
Bren AH Taegan: 
ada a caravefaatsfarett it 


“The Lord is an entity having perfect and faultless qualities. He 
is the Atman or the Self and free from all the attributes of the body 
consisting of insentient matter. He too has a body —hands, feet, face, 
stomach, etc., but all of pure bliss (not of matter). That Atman is 
everywhere and always devoid of internal differences also.” 


Thus these texts prohibit any difference between the quality 
and the qualified, and consequently the qualities of the Lord 
(are not accidents, as is generally the case with all qualities, 
but) are the essential nature of the Lord. Therefore the qualities 
like knowledge, etc., are sometimes designated by the term 
“Lord.” As says the Visnu Purana: — 

WMH act yaa a AAMT: | 

wTeTBecaTSahs fart SapoNaray: 

“The word Lord denotes infinite knowlege, power, strength, 


lordliness, energy and lustre, without the admixtures of any baser 
qualities.” 


Thus these qualities are called Bhagawan or Lord. The 
two (the Lord and His attributes) are spoken of 
separately — though they are essentially one —just as the water 
and its waves are spoken of spearately as fwo, though it is all 
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one water. The differences arises from this visesa. Therefore 
the Lord who is every joy and bliss, is said to be joyful and 
blissful and to have a body of all delight. All these qualities of 
the Lord are eternal, and consequently that body of the Lord is 
also eternal. Though there is no distinction (visesa strictly so 
called), here between the quality and the qualified, yet for 
conventional purposes such a (viSesa) distinction is recognised 
and spoken of as such. If this conventional (visesa) distinction 
be not admitted, then the sentences like the following would 
also become absurd (for they are really tautologies when 
logically analysed): —“The being exists,” “The time always 
exists,” “the space is every where.” All these sentences are 
logical tautologies, but they are of constant use and good as 
conventions. Nor can it be said that such a usage is erroneous 
and is based upon delusion. For the phrase “the Be-ness exists” 
conveys as true an information as the sentence “the jar exists.” 
For there is no subsequent experience which sublates this 
knowledge. Nor is the sentence “the Be-ness exists,” is a 
superimposition or a figurative speech like “Devadatta is a 
lion.” For we can never say of Be-ness that it does not exist, as 
we can say of Devadatta that he is not a lion. Nor can it be said 
that such a usage is a natural one, though there is no concrete 
content of any substance in these sentences like “the Be-ness 
exists.” The very fact that such usage is natural shows that in 
these sentences also there is a viSesa. The existence of such 
visesa is suggested by the expressive illustration of the water 
flowing down a hill. The man who makes a distinction between 
the Lord and His attributes goes down to darkness, like the 
water that falls on a mountain top. In that verse there is a 
prohibition of all difference between the Lord and His attributes 
which are described there. In the absence of such convention 
difference, there cannot be the possibility of the relationship of 
quality and qualified, merely because there are many qualities. 
The category calld visesa (the specific attribute) therefore 
exists, even here, though it is not here separate from the 
substance, but still has a particular function of its own. Nor is 
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it open to the objecticn of regressus in infinitum, that a viSesa 
must have a visesa of its own, and so on. For we have said 
above, that the viSesa here though not separable from the 
substance (i.e., the Lord) has a function of its own with regard 
to that substance. Therefore, the existence of visesa is proved 
here also, as it is an invariable concomitant of the substance to 
which it appertains. 

Note. —The whole discussion about visesa is necessitated by the 
fact that there is a theory held by some Nyaiyayikas that qualities are 
non-eternal, and are accidental. Some deny also the category called 
visesa. The substance alone is eternal and the visesa is non-eternal. In 
this view, the visesa or the quality becomes non-eternal, if it exist at 
all. The qualities of the Lord also become non-eternal. But in the case 
of Brahman the qualities are eternal; therefore, visesa, which is 
ordinarily different from the substance, becomes the substance in the 
case of the Lord. The quality becomes the qualified —the visesa becomes 
the dharmin. 


Adhikarana XV. —Bliss of the Lord is the highest. 


Now the author estalishes that the bliss of the Lord Hari is 
the highest. Had that bliss been similar to that of the Jiva, 
there would arise then no love (bhakti) for such a Lord. 


(Visaya): —The texts under this Adhikarana are all those 
which describe the bliss of the Lord. 


(Doubt): —Is there any difference between the Brahmic 
and the Jaivic bliss or is there not? 


(Purvapaksa): —There is no diffeence for the Divine bliss, 
is described in the terms of ordinary worldly bliss, etc., an 
object denoted by the term “jar,” cannot be different from jar. 


(Siddhanta): ~The bliss of the Lord is immeasurable, and 
cannot be stated in terms of worldly bliss, as shown in the next 
sitra. 
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SUTRA III.2.32. 


WA: AAAI SATS HI: 113 12132 


avy Param, higher than. 3¥@: Atah, from this (worldly 
bliss). Aq Setu, about a bridge (as in Ch. Up. VIII. 4. 1.) aA 
Unmana, about being beyond measure (as in Br Up. VI. 4. 
23). @tr-at Sambandha, about relation the proportional ratio 
between the two blisses. Y@ Bheda, about difference. Aaegyrra: 
Vyapadesebhyah, from the declarations. 


32. (The bliss, etc., of Brahman are) higher than this, 
as the declaration of “the bridge,” “the 
immeasurableness,” “the relative ratio” and “the 
difference” show this. —351. 

COMMENTARY. 

The bliss, etc., of Brahman must nct be considered like 
those of the Jivas. It is infinitely higher in kind and quality. 
Why do we say so? Because the words used regarding it such 


as ‘the bridge’ etc., show this. Thus in the Chandogya Up. 
VIII. 4. 1., it is said : — 


AA A san @ Aafagfareanr ciarmrava4a | 
“Now this Self is a bridge, and a support, so that these worlds 
may be kept separate.” 


Here the bliss of Brahman is described as a bridge 
supporting the whole universe. 


So also in the Taittirlya Up. II. 4. 1., the bliss of Brahman 
is said to be infinite (unmana) : — 

Set art Prada sores HART VE, Bre Teron fagrs fadta 
Harat | 


“He who knows this bliss of Brahman —from which the speech 
together with the mind return (unable to fully grasp it and describe it), 
without comprehending it, is never afraid.” 


688 The Veddanta-Sitras 


This shows that the bliss of Brahman is immeasurable. 


The ratio between the bliss of the Lord and of a human 
being is that between infinity and one. As says the Br. Up. IV. 
3. 32 :- 


Wiss wa warre:;, wearer oa yah 
Aranyasitatect it 


“This is His highest bliss. All other creatures live on a small 
portion of that bliss.” 


This shows the relation between the Divine and human 
bliss. 

The difference between the Divine knowledge and the 
human knowledge is also shown clearly in the following verse: — 


FAR APY VAM, SRL AM UTA SI 
Prearrereard gut at ar faite 
“The knowledge of the Jivas is one thing, the knowledge of the 


Supreme is another. The knowledge of the Supreme is declared to the 
eternal, blissful, immutable and perfect.” 


In the worldly bliss are not to be found these qualities of 
being a bridge, etc. 


The following stra answers the objection that an object 
designated by the word ‘jar’ cannot be totally different from a 
jar. 


SUTRA III.2.33. 
AAT U3 12 133 Ul 


aMmrard Samanyat, on account of being perceptable, or 
from resemblance. q Tu, and, but. This word removes the doubt. 


33. But (the word bliss is applied to human joy, 
merely) on account of generic resemblance (and not 
because the two blisses are of the similar nature). —352 
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COMMENTARY. 


As even one word ‘jar’ is applied to all kinds of jars, because 
all possess the common qulity of being a jar; so the words 
bliss, etc.. are applied to human as well as to divine bliss, etc., 
merely as a common term, and do not indicate any further 
similarity between the two. It is not necessary that the two 
should be individually similar, though they may belong to the 
same category. Thus says a text :— 


WAM Saf eaarsreate rarest ay: t 

a altar 7 amisyy Aa urea areata i 

“The all-pervading Lord is possessed of supreme knowledge, etc., 
is ever untained with the name and species of the qualities of matter : 


He is never touched by them, or was touched by them, or will ever be 
touched by them, O king.” 


The knowledge of the Supreme is thus different from human 
knowledge. 


If Brahman, the substratum of all attributes, is distinct 
from the whole universe consisting of sentient and insentient 
objects, then how do you explain the following teaching of the 
Chandogya Up. III. 14. 1, which declares the whole world to 
be Brahman : — 

ad ufead wer, asprentfa vied sare | 

“All this is verily Brahman. It is produced from Him, lives in 
Him and merges in Him. Let one meditate calmly on Him thus.” 

The next sitra answers this doubt. 


SUTRA III.2.34. 


qed: UAT 3 12 134 0 


qead: Buddhyarthah, to aid the understanding wea 
Padavat, as in the case of the word “Foot.” 

34. This teaching is in order to aid the understanding, 
just like the word “Foot” (in the Rg Veda, X. 90. 3., 
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where the world is spoken of as the foot of 
Brahman). —353. 


COMMENTARY. 


The whole world is said to be Brahman in order to help 
the understanding in realising Him, by cognising that every 
thing is His and is dependent upon Him. As in the Rg Veda, X. 
90. 3, the whole universe is said to be one foot of Brahman 
while His three other feet are in the Heaven. 
That metaphor is also meant to help the understanding to realise 
Brahman. When the mind realise that every thing belongs to 
Brahman, sarvam khalvidam Brahman, and Brahman is in every 
thing, then its hatred ceases, for then it can hate no one; and 
when all hatreds and prejudices, national, racial or otherwise, 
cease, then the mind becomes fit to be inclined towards the 
Lord. The texts like these do not teach that one should feel 
attraction for every thing, for then that also would be a 
distraction of understanding. The sole object of all these texts 
is to teach that one should hate no one, nor love any one more 
than God. 


Adhikarana XVI. — Brahman ts not monotonous. 


Says an objector: — Admitted that Brahman has infinite 
bliss, etc., yet it annot be can object of devout love, because 
there is dull monotony in it. The mind seeks variety in its 
object of love. 


The auther, therefore, now shows that there is such variety 
of manifestation also in the object of adoration, the blessed 
Lord Hari. This variety is necessary in order to meet the wants 
of the various emotional temperaments, and the various mood 
of one and the same bhakta. For if the Lord had not this variety, 
there would not have existed these various sorts of bhaktis. 
These various manifestations of the Lord are each eternal, 
because the place, etc., where these manifestation (bhana) are 
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to be found, are also beginningless. The texts like “though 
one, He shines forth as many,” show that though there are 
varieties of manifestation of the Lord, yet in all those places, 
etc., where such manifestations are taking place the Lord is 
one. It is one Brahman that shines forth in all these places. 


(Doubt): —Now arises the doubt, does there occur any 
decrease or increase — any distinctions —in these manifestations, 
owing in their being various? Are some manifestations full and 
complete, and others less full and partial? 

(Purva-paksa): — All manifestation are equally full and 
perfect, for the substance manifesting is one, and so all its 
menifestations must be similar, for all words which are 
synonyms give rise to the same conception. So there is no 
difference in these manifestations. 


(Siddhdanta): — The manifestation are different, as is shown 
in the next sitra. 


SUTRA III.2.35. 


Parttagrard Wenrgmtead 13 12135 U 


Tarmfagrard Sthana-visesat from the peculiarity of the place. 
Wenteitead Prakasadivat, as in the case of (the sun’s) light, etc. 


35. There is difference in the manifestations of 
Brahman, on account of the peculiarity of place, etc., 
where He manifests, as in the case of the light of 
sun. —354. 


COMMENTARY. 


Though the essential form of Brahman is indeed one, yet 
owing to the difference of the places of manifestation, and the 
differences of the natures of the souls (bhaktas, devotees), there 
arise differences in the manifestations of Brahman. In some 
He manifests His Lordliness, in other His Loveliness, in others 
His Peacefulness, etc., according as the bhakti relation is that 
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of a master and servant the lover and tlie beloved, the quiet 
meditating yogi and the object of meditation, etc. Thus as the 
one light of a lamp burning in a temple assumes different 
manifestations, as it falls on the different parts of it, according 
as it is a crystalline surface, or a wall embedded with rubies, 
or painted yellow, etc. Or as one air, passing through various 
musical instruments, produces different notes, sharp, high, flat, 
etc., as the instrument is a conch shell, luste, drum, etc.; so 
the one Brahman manifests as many-hued, according to the 
difference of the receptacle. 


The sense is this. Where there is the manifestation of the 
Supreme Lordliness of Brahman, there the bhakti is moved 
and guided by Law. [All staid and sober bhaktas love the Lord, 
as the slave loves the master ; Their God is a God of Power and 
Glory.] It is like the light of a lamp burning in a temple made 
of pure white crystal—where the reflected light is pure in its 
brilliancy and is dazzling in its effect. But where in addition to 
Lordliness, there is manifestation of the Loveliness of Brahman 
also, there the bhakti is moved not by the fear of the law, but by 
the force of love. There the light is less dazzling but more 
sweet —it is the light burning in a temple made of rosy rubies. 


Thus bhakti is different according to the emotional nature 
of the bhaktas, f.e., the worshippers of the Lord. 


SUTRA III.2.36. 
BGA 113 12 136 


saat: Upapatteh, because of the possibility : of the 
reasonableness. @ Ca, and. 


36. And so the text of the Chandogya Up. (III. 14. 
1.) becomes appropriate. —355. 
COMMENTARY. 


According to this explanation, the text of the Chandogya 
Up., Tlf. 14. 1., also becomes reasonable. It says “as in one’s 
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faith (kratu), so is his reward” which means that according to 
the nature of one’s bhakti, 1s the vision of the Lord in the next 
life. 


Thus it is established that one Brahman has different 
manifestations, according to the differences of the receptacles 
in which He shines forth. 


Adhikarana XVI —The Lord is the Highest. 


The author now establishes that the Lord is the Highest. 
For if there exists any other Being higher than the Lord, then 
there cannot arise bhakti for such a Lord. 


(Visaya): —In the Svetasvatara Upanisad we read (III. 8): — 

“TI know that Great Person.” 

This and the subsequent verse describe the Brahman as 
the Highest. But then it says in III. 10. act aqatat aqwaq, etc. 


“that which is beyond that (Brahman) is without form, etc. 
This shows that there is something beyond Brahman and 


therefore higher than Brahman. 
(Doubt): —Is there any object higher than Brahman who is 
the object of our worship. 


(Purva-paksa): — There is something higher than Brahman, 
as the above text shows. 


(Siddhdanta): —The following sitra refutes this. 
SUTRA III.2.37. 


AMS AATSTATT 13 12137 


‘at Tatha, similarly, so Brahman is the highest. 3™@ Anya, 


of the other, of the higher, wfeerend Pratisedhat, owing to the 
denial or prohibition (to look upon). 
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37.Thus Brahman alone is the Highest, because there 
is denial of any other higher being. —356. 
COMMENTARY. 


Thus Brahman is the Highest of all, because the Scriptures 
deny the existence of any other higher entity. In the same 
SvetaSvatara Upanisad we find (III. 9.) :— 

wen at aaa fears. 

Geary AWotlat + Sarat feehare | 

“To whom there is nothing superior, from whom there is nothing 
difference, than whom there is nothing smaller or larger.” 

Thus this very Upanisad refutes the idea of any higher 
being than Brahman. The full text of the SvetaSsvatara is not 
open to the interpretation put upon it by the Puravapaksin. The 
whole verse is given below : — 

Aaletd Yoo Herd, sifecraut Aa: USAT! 

ana fafacarsteryeqara, Ara: Weer ferent sare tI 

“T know that Great Person of sun-like lustre beyond the darkness. 
A man who knows Him truly, passes over death; there is not other 
path to go.” 

This teaches that the knowing of this Great Person is the 
only path to liberation, there is no other path than such 
knowledge. Having taught this the Sruti goes on to strengthen 
this position by saying (III. 9) :— 

“This whole universe is filled by this Person, to whom there is 
nothing superior, from whom there is nothing different, than whom 
there is nothing smaller or larger, who stands alone, fixed like a tree in 
the sky.” 

This verse also shows that the Brahman is the Highest, 


and that it is impossible for any other being to be equal to or 
higher than Him. 


Then comes the tenth verse (which has been distorted by 
the Purvapaksin, as teaching that there is something higher 
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than Brahman). To show that the interpretation of the opposite 
party is wrong, the whole of the verse is given below : — 
qrararta ara tu 


“That which is beyond this (world), that is without form and 
without suffering. They who know Him, become immortal, but others 
suffer pain indeed.” 

“That which is beyond this” —does not mean “that which 
is beyond this Brahman,” but “beyond this world.” In fact, 
this verse also teaches the same as the preceding verse — namely, 
that there is nothing higher than Brahman. The word 
“tatah” — ‘than this’ should not be taken as appling to Brahman. 
The whole context is against such interpretation. If the 
interpretation of the Parvapaksin be taken as correct, then the 
statement in the preceding verses 8 and 9 would become false, 
for they say that there is nothing higher than Brahman. Even 
the Lord Himself has declared in the Gita (VII. 7.):— 


Wat: Utat amaftafsetta asa 

ufa adie wid aa aforror gan 

“There is naught whatsoever higher than I, O Dhanafijaya. 
All this is threaded on Me, as rows of pearls on a string.” 


Thus there is nothing higher than the Lord. 


Adhikarana XVIII —The Lord is All-pervading. 


Now in order to show that the object of adoration is always 
near, the author teaches the all-pervadingness of the Lord. For 
if the Lord were not ever near, there would be discouragement 
in the heart, and so there would arise looseness of love. (If the 
Lord were at a great distance, how could the worshipper reach 
Him and how could he feel any love for such an absent far-off 
deity?) 

(Visaya): —The Srutis declare (Gopala Parva Tapani) : — 
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Wat agit WaT: Pot seu: , Tanisha Vy ager ar fersnkar 


“Krsna, the adorable, is one, the controller of all, and all- 
pervading. Though one, He shines forth as many.” 

(Doubt): — Now arises the doubt, is this Hari the object of 
meditation, something limited, or all-pervading? 


(Parva-paksa): ~The Lord is limited. In experience He 
appears to have a middle size (neither atomic nor all-pervading). 
Moreove in worshipping Him, He is looked upon as different 
from all the world and its modifications. Therefore the world 
is excluded from Brahman—and thus it limits Brahman; for 
Brahman is not where the world is. Thus for both these reasons, 
the Lord is a limited entity and is not all-pervading. 


(Siddhanta): —The Lord is all-pervading, as is shown in 
the next sitra. 


SUTRA IIJ.2.38. 


STAT Pa eacaAATaAMSTeeTeszz: 13 12 138 1 


3m Anena, from him, by the Supreme Person. Qatar, 
Sarvagatatvam, being present everywhere. 3trata Ayama, about 
eccuping all space. or about extent. yreetfevat: Sabdadibhyah, 
from scriptural statements, etc. 


38. (Even in the Middle Form), there is the all 
pervadingness of this Supreme Persons, because of the 
scriptural statements, like occupying all speace, etc. —-357 


COMMENTARY. 


The Spreme Person, even in His Middle Form, in endowed 
with the quality of all-pervadingness. Not only the aton:ic and 
the infinite forms are all-pervading, but this Middle Form —the 
form worshipped by men, is also all-pervading. Why do we say 
so? Because the word 4yama or occuping all space is used 
about this Middle Form also. The word “Adi,” “and the like,” 
in the stitra shows that the Lord possesses also inconceivable 
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powers, etc. by which even in His Middle Form He is all 
pervading.Thus the text of the Gopdla Pirva Tapani quotes 
above (sarvagah Krsnah) shows that the Middle Form Krsna is 
all-pervading also. Similarly, the following text of the Taittiriya 
Aranyaka corroborates the same view :— 


aed fray wd We Grad syaasfa ar 

sree Ad Ae carey area: Feera: 

“Narayana exists pervading all—inside and outside—all 
whatsoever that is seen or heard in this world.” 

This also shows the all-pervadingness of the Middle Form, 
the form Narayana. This all-pervadingness of the Middle Form 
is through the inconceivable mysterious power of the Lord. He 
Himself says in the Gita (IX. 4 and 5) :— 

Ten aahre wet wT Arar | 

eet aaah A are aeraheera: 11 

“By Me all this world is pervaded in My unmanifested aspect: 
all beings have root in Me, I am not rooted in them.” 


Ae Aeeahs yes oga Bana aTy | 

GAN TA UAE TATA THT: 11 

“Nor have beings root in Me; behold My sovereign Yoga! The 
support of beings, yet not rooted in beings, My Self their efficient 
cause.” 

Nor does theLord become limited by the existence of other 
worldly objects. The Lord is not excluded from the space 
occupied by such objects. For the above text says : “He is inside 
and outside every thing.” Therefore, another illustration speaks 
of Him “as the butter in the curd, as the oil in the sesamum 
seed.” Therefore it is proved that Hari is a worthy object of 
worship, as He is all-pervading. This is further demonstrated 
in the narrative of Sri Krsna in the Tenth Skandha, where He is 
bound by a cord, which gave Him the name of Damodar. In the 
Bhagavata (Tenth Skandha)it is thus said by Sika :— 

e 
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‘Salant afer a yet arf ara | 

yatat afevarnt, Stat at, SATE a: 

a Weare Acdlergs Aa ats | 

TMtarepat IAT AAT Wit AAT I 

“He who has neither inside nor outside, neither front nor 
back, but who is both inside and outside of the world, in its 
front and in its back, you who is the word itself—Him 
considering as her son, as a mortal child, Him the unchangeable 
and Immutable, the cowherdess bound by a cord, as if He was 
an ordinary infant.” 


The reason of this has been given by us before under the 


sutra stfqleHeare, etc. 


Adhikarana XIX. —The Lord is the Giver of all fruits. 


The author now describes that the Lord is the giver of all 
fruits. Otherwise, if He did not give rewards of actions, or 
gave inadequate rewards, He would be considered as a niggardly 
person and no bhakti would flow towards Him. 


(Visaya): —In the PrasnaUp., II. 7, we read : — 

quay qos cite afar t 

“He leads them to the world of the virtuous who have done 
virtuous deeds.” 


(Doubt): —Here arises the doubt, are the rewards such as 
Heaven, etc., the effect of sacrifices alone, or are they given 
by the Supreme Lord? 


(Purva-paksa): — they are results of sacrifices etc. He who 
does good acts gets heaven, he who does not do good acts does 
not get heaven. There is no scope for the Lord here. 


(Siddhanta): —The following siitra refutes this. 
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SUTRA III.2.39. 
Tata SAA: 113 1213911 


wHety Phalam, the fruit. sta: Atah, from Him only. saqw: 
Upapatteh, because it is possible. 

39. The fruit is given by Him only, for that is the 
more reasonable view to hold. —358. 


COMMENTARY. 


Heaven, etc., which are the fruits of sacrifices, etc., are 
awarded by the Supreme Lord alone, because it is more 
reasonable to believe that an eternal, omniscient, ommipotent, 
all-compassionate Being awards such rewards, than that any 
inert entity like sacrifice, etc., which is transient, gives such 
reward. The Lord, pleased by the performance of sacrifices, 
etc., by men gives the reward in proper time, though after a 
certain cease to exist as soon as performed, it is not possible 
for them to award their fruits. The acts by themselves are non- 
efficient. It is the moral Ruler who awards rewards and 
punishments — not arbitrarily, but according to one’s deeds. 

The author now gives a proof of this in the next sutra. 


SUTRA III.2.40. 
AACA 113 12.140 i 


sacar Srutatvat, because of the declaration of the Sruti. 
a Ca, also. 
40. Because the Sruti also decalares that Brahman 
awards all rewards of action. —359. 
COMMENTARY. 
In the Br. Up., III. 9. 28, we read : — 
faarmarre wet Ufdatg: arat, fassares afge: | 


“Brahman who is knowledge and bliss, is the principle, both to 
him who gives gifts and also to him who stands firm and knows.” 
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So also in Br. Up. IV. 4. 24. :— 
O Al UT AEM BM Btalal agar, faad aq aud aa 


“This indeed is the great, the unborn Self, the strong, the giver 
of wealth. He who knows this obtains wealth.” 

Thus these texts of the Brhadaranyaka Upanisad show that 
the reward is given by the Lord. 

The “giver of gifts” in the above passage, means by 
yajaman, the sacrificer. The word ratih in the above means the 
fruit-producing. 

The auther now states a different opinion as held by some. 

SUTRA III.2.41. 


end SAHRA 3 12147 1 


eq Dharmam, Dharma, the performance of the duty (as 
the reward-giver) Sf: Jaiminih, Jaimini (holds). 3¥4: Wa Atah 
eva, from Him only. 


41. According to Jaimini, Dharma (which directly 
gives the rewards of actions), arises from Him (the 
Lord). —360. 


COMMENTARY. 


Jaimini holds that Dharma alone comes from Him, the 
Supreme Lord, and not the fruit. The very Karma (which 
directly gives the fruit) comes from the Lord. For says a Sruti 
(Kaus. Up. If. 8.) :- 

wer dat ary aad erate a a wet casa Starter | 

“He makes him do good works whom He wishes to take to higher 
worlds.” 

According to Jaimini, it is not necessary to hold that the 
fruit of work is directly given by the Lord. For Karma alone 


has the power of producing such fruit, by the rule of agreement 
and difference. Where there is good Karma, there is good fruit. 
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Where there is not good Karma, there is no such fruit. It is, 
therefore, useless to suppose that the Lord awards fruit. The 
activity of the Lord ceases by producing the proper Karma. 


But, says an objector, Karmas are transitory, they are not 
capable of producting an effect at a distance of time. Nor it is 
possible the something existent should come out of a non-entity. 


To this we reply. It is not so. For though a Karma ceases 
to exist as soon as done, it leeves behind a force called apirva. 
The Karma ceases to exist oniy after producing this apirva. 
This apirva gives the reward to the doer of an act even after a 
lapse of time, the fruit being appropriate to the Karma. This is 
the opinion of Jaimini. 

The author gives his own opinion in the next sitra. 


SUTRA III.2.42. 


Ye FY ATTA STATTSHTT 13 12 142 


yay Pirvam, what is aforesaid, i.e., the Lord is the 
bestower of rewards, q Tu,but. atetraut: Badarayanah, 


Badarayana (holds.)%q Hetu, of the cause, cau Vyapadesat, 


on account of designation. | 


42. But Badarayana holds that the aforesaid Brahman 
is the bestower of rewards, because the reason for it is 
shown in the scripture. — 361. 


COMMENTARY. 


The word ‘but’ removes the doubt raised in the preceeding 
sutra. The holy Badarayana holds that the aforementioned 
Supreme Lord is the immediate giver of rewards. Why does he 
hold this view? Because the scripture gives the reason for this. 
The Prasna Up. says, (III. 2.), “He leads him to the region of 
the best who does good deeds. He leads him to the region of 
the sinners who commits evil deeds.” This Sruti clearly shows 
that the bestowing of rewards is the direct act of the Lord and 
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not through the mediation of Dharma. Since Karmas cease to 
exist as soon as done, they exhaust their force and cannot be 
instruments in producing any result. Moreover, the very 
existence of Karma is dependent upon Brahman. For the texts 
say that Matter,Time, Karma, etc., are dependent upon 
Brahman. Thus it is proved that Brahman alone sets persons 
to do good or bad deeds, He is the causative agent in every 
Karma. 


As to the reasoning that Karma, though ceasing to exist, 
leaves an aptrva behind, and that such aptrva produces rewards, 
that is a lame reasoning. The aptrva or adrsta is as much an 
insentient object as a clod of earth or a piece of wood, and it 
has no power to produce any effect. Nor do the scriptures 
mention any such thing as apirva. 


But, says an objector, the sacrifices go to propitiate devas, 
the these devas, being so propitiated, give the desired reward. 
The Supreme need not be dragged into give the reward of 
sacrifices, which are done by inferior agents. 


‘fo this we reply. It is under the sanction of the Supreme 
Deva that these inferior devas give rewards of action. This had 
been proved in the Antaryamin Brahmana where the Supreme 
Lord is declared to be the Inner Ruler of all devas. Therefore, 
the Lord is the bestower of rewards. The blessed Sri Krsna 
himself has said so in the Gita (VII. 21-22) :— 


at at at at ay wen: sterarstetq reat | 
Wea Aare sheet AM Facey 27 tt 


“Any devotee who seeketh to worship with faith any such aspect, 
I verily bestow the unswerving faith of that man.” 


FAT SA GRETA TATE 
ad & ad: Hate fafeahs arpu22 u 


“He, endowed with that faith, seeketh the worship of such a one, 
and from him he obtaineth his desires, I verily decreeing the benefits.” 
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It is, therefore, said that the Lord, propitiated by sacrificies, 
etc., gives the reward (either as a temporal bliss or liberation). 
Nor is there any limit to the generosity of the Lord. Propitiated 
with devotion, He may give Himself even to his devotee as will 
be taught later on in III. 4. 1. 


Thus in these two Padas (III. 1 and 2) have been shown 
the means of attaining Brahman which consist in a deep 
yearning (literally, thirst) to reach Brahman, and equally strong 
disgust for anything other than Him : and which mental attitude 
is acquired by contemplating over the multifarious attributes of 
the Supreme Self, such as His having the form of Pure 
Intelligence, His being the Controller of the whole Universe 
and by realising that he is free from all faults, while this world 
is full of all faults, in the shape of birth, pain and death. 


THIRD ADHYAYA. 
THIRD PADA. 


Ura Fares Brat WoreeAtcths at ststtea Fray 

Savas TAR WATE URGE FUT: UI 

“He who, overcoming Maya by His Para Sakti, ever devotes His 
attributes and deeds (to the good of his creation) may that God Krsna, 
whose body is Pure Intelligence, shine forth in my mind.” 


Note. —The verse may be applied to Sri Caitanya also whose body 
Krsna took for the manifestation of his deeds and qualities. 

In this Pada is treated the methods of meditating on the 
various attributes of the Lord. The fact here is this. In the Own 
Form of the Supreme Self, the Highest Person, there exist always 
manifest many eternally perfect forms, all mysterious and 
wonderful, as there exist in the crystalline gem many hues and 
colors. Understanding that the Lord is fulness and perfection, 
without being limited by these forms and yet fully mainfest 
through everyone of these, the man selects any one of these, 
suitable to his taste, a special object of his worship and 
meditation. Every from of the Lord has a certain number of 
qualities specific to it. The form has otherqualities. The man 
must meditate on the specific form chosen by him, with the 
attributes taught about that particular form : but all the same 
the attributes taught about the other forms, and not taught about 
his chosen form, should alsobe meditated on Brahman as mind 
(as is taught in the Taitt. Up., Bhrgu valli) must collate all the 
attributes of the mind not only from his own particular Vedic 
§akha, but from othr sakhas also where meditation on Brahman 
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in the form of mind is taught. Of course, in meditating on 

Brahman as mind, he must not bring together attributes not 

belonging to mind (such as, those of food, though Brahman is 

taught to be meditated upon as food also). In fact, only those 

attributes are to be supplied from other sakhas, which are taught 
about the particular object of meditation, and not any attributes 
in general. 


Others, however, say thus. One Supreme Brahman 
manifests as Rama or Krsna, etc., like an actor, appearing at 
different times and places, under different characters, and shows 
forth different qualities and performs various acts, appropriate 
to the occasion; therefore all attributes taught regarding one 
manifestation may, without incongruity, be meditated upon with 
regard to another manifestation. There is nothing impossible 
or unharmonious in this : because the entity manifesting is one 
though he shows forth his different aspects. 


If it be objected that some attributes and forms are so self- 
contradictory that they cannot be the object of simultaneous 
meditation; thus sweetness and luxuriousness are incompatible 
in the meditation on Rama, while they are perfectly harmonious 
attributes in Krsna : while pecefulness and austerity are good 
attributes to meditate in Nara-Narayana, but hardly in others : 
so also ferocity, power and lordliness go in very well with the 
meditation on Man-Lion, but not with others : meditation on 
all these attributes (/. e., sweetness, lordliness, luxuriousness, 
peacefulness, a ustereness, ferocity, etc.) simultaneneously, is 
evidently incongruous. So also there are certain forms which 
are incongruous. 


Thus meditating on the Avataras of Fish or Boar as playing 
on lute, or carrying conch, discus, bow and arrow : or meditating 
on an Avatara in human form, such a Rama and Krsna, as 
having horns, tail, mane, tusk, etc., would be an incongruous 
form-meditation. Of such meditations, it is said in the 
Mahabharata : — 
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assures afaaed | 

fe a4 4 ad UG ARonearaerftor 

“He who meditates on the Atman as different from its true form, 
has committed the greatest sin, for he is a thief who steals the self.” 


Therefore, both on the basis of reason and of authority, 
such incongruous meditation should not be done. 


To this, it is answered that by collation of qualities is meant 
the collation of those qualities only which are suitable for a 
simultaneous meditation and not of incongruous qualities. 


Now, meditating on attributes not taught in connection 
with a particular upasana but taught with regard to another, 
may be of two sorts : either meditating on the essence of those 
attributes, or merely forming a mental idea of them. The first 
kind belongs to the class of devotees called Svanistha. The last 
belongs to those called Ekantins. It will be taught in the next 
Pada, that there are three sorts of worshippers, Svanistha, 
Parinisthita, and Nirapeksa. Among these three kinds, the 
Svanisthas (who are generally office-bearers in the Cosmic 
hierachy, holding posts like those of the Four-faced Brahma, 
etc.), are aniversalists — they have equal love for all forms; and 
meditate on all forms of the Lord and always collate all the 
attributes of the Lord found in every form, in their meditation. 
There is no incogruity in meditating in one form with attributes 
belonging to all diverse contrary forms. For it is possible to 
realise all these contradictory attributes in one form, in a 
succession of time, as it is possible to see different hues in the 
prism at different times. The other two kines of devotees — the 
Parinistha and Nirapeksas are, however, less liberal —(they may 
be called sectarians, jealous to maintain the dignity of their 
particular God). Their love is not universal, but limited— not 
Sama-priti, but Visama-priti. They meditate only on those 
attributes which their particular Form of the Adorable manifests, 
and they see only those attribues and are blind to others. Though 
they know that the Lord has other forms and other attributes 
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also, but they, being exclusionists, do not meditate over those 
attributes nor look at those Forms : for they are of no use to 
them, nor those forms and attributes become manifest to them. 
This will be made clearer in a subsequent adhikarana. As regards 
the verse from the Mahabharata, it denounces those hard-hearted 
advitins who think the Lord to be mere knowledge without 
bliss and other attribues. (They deny bliss to Brahman, and 
hold that joy is an attribute of matter and not of spirit). 


But they forget that the whole purport of the scriptures is 
to teach that Brahman is full of all auspicious qualities, and is 
not Nirguna; and that by knowing this Saguna Brahman, a man 
becomes free from all fears; and that the scriptures teach that 
this Saguna Brahman should be searched after by the seeker of 
liberation. In the Dahara Vidya (Chandogya Up. VIII. 1. 1-6) 
the Lod is taught to possess all auspicious qualities, and it is 
said : “That which is within this lotus, He is to be sought for, 
He is to be understood.” Similarly, in the Taitt. Up., II. 4. 1, 
it is declared that knowing Brahman as bliss a man does not 
fear anything. 


The advaitins hold that these gunas do not really belong to 
Brahman but are attributed to It as a convention or as a 
superimposition. But this is a mere fancy of theirs. There can 
be no superimposition — for it occurs there where a quality really 
exists in one thing, and is wrongly imagined to exist in another, 
as the red color of the lotus is superimposed on the white crystal. 
But these gunas (e.g., omnipotence, omnisience, bliss, etc.) 
are not found in anybody else; and so they could not be an 
object of superimposition in Brahman, when they are non- 
existent outside of Brahman. Nor can these gunas be said to be 
merely conventional : for there is no statement to that effect in 
the scriptures. They are real concrete attributes of Brahman, 
and are not to be taken in a metaphorical or allegorical sense. 


But, says the objector, the scriptures do use metaphorical 
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language : as in the Br. Up., V. 8-1, ara &yquraita “Let him 
meditate on speech as cow.” But, because in one passage the 
scriptures make a metaphorical statement, to hold that all 
statements about Brahman are mataphorical, is a sign of 
weakness of intellect. For, it this were so, then the statement 
“Let him meditate on Atman” would also become metaphorical; 
and meditation of every kind will come to an end. Even the 
Advaitins admit that some meditations, at least, are not taught 
metaphorically in the scriptures, but are true literally. Thus in 
explaining the sutras, III.3.12. and HI.3.38, even the Advaitins 
hold that meditation on Brahman as bliss is actually taught; 
Brahman is not to be imagined as bliss, for the purposes of 
meditation, as the speech is imagined as cow. But Brahman is 
bliss. Similarly, in explaning III. 3. 38, they say that the Jiva 
and the Lord must be meditated upon as identical — not/nagined 
as identical, but that they are identical. Thus according to the 
Advaitins also, the scriptures do teach in some places, 
meditation on real attributes and not on fictitious qualities Why 
should not then the scriptures be construed consistently 
throughout? Why should some attributes be taken as real gunas 
of Brahman, and the others as fictitious superimpositions? 


But, says the Advaitin, the scriptures describe Brahman as 
nirguna; and, therefore, we say that all the so-called gunas of 
Brahman are really crutches for meditation, and do not properly 
belong to Brahman, who is nirguna. To this we reply, that all 
such nirguna passages are to be construed as teaching that 
Brahman has not the gunas of Prakrti (Sattva, Rajas and 
Tamas) — but He possesses transcendental non-Prakrtic gunas. 
In the view that the qualities are not separate from the qualified, 
every thing in reconciled. 


The gunas to be meditated upon are of two sorts— the gunas 
consituting the spiritual essence of the object of meditation, 
and the gunas appertaining to the form of such object. The 
gunas like omnipotence, omniscience, etc., belong to the first 
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kind; the gunas like smiling face, etc., are of the second kind. 
The gunas of the first kind may all be collated together in a 
single meditation. In fact, the full conception of the Lord is 
possible only in this way, by bringing together all His attributes, 
seatered in different passages of the scriptures. 


Adhikarana I —The Lord is the Quest. 


(Visaya): —Now in order to establish that all gunas may 
be comprised in a single act of meditation, the author first 
proves that the Lord is the object of search in all the Vedas; 
and that ali the Vedas declare Him. All texts about meditation 
may be considered as visaya texts in this connection. 

(Doubt): —\s Brahman to be known according to the modes 
of meditation taught by one’s own sakha, or according to the 
modes taught in other sakhas also? 

(Pirvapaksa):—The Sakhas being different, and their 
teachings being different, Brahman must be realised according 
to the practices taught in one’s own sakha. The omission should 
not be supplied from other sakhas. 

(Siddhanta): — This view is refuted in the following stitra: — 


SUTRA III.3.1. 


aaaaraaera ASATEayTaTT 13 13 11 Ui 


ad Sarva, all. @z Veda, the Vedas. 3 Anta, the settled 
conclusion, the truth. Wetay Pratyayam, the knowledge, the 
object or meaning, realisation. atewfe Codanadi, of the 
injunction and others. By ‘others’ is meant reasoning. 31fagrard, 
Avisesat, on account of the non-speciality, or non-difference, 
similarity. 

1. Brahman is the object of knowledge taught in the 
truths of all the Vedas, because the injunctions (and 
reasonings, etc.) are all similar. —362. 
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COMMENTARY. 


The word ‘anta’ in the siitra means firmly established 
conclusion : and it is used in this sense in the Gita also 
(II. 16):— 


DIANA Teel SAA TA eA TaS ESTA: | 

“The truth about both hath been percieved by the seers of the 
essence of things.” 

The truth which all the Vedas seek of teach mankind is the 
knowledge about Brahman. Why do we say so? Because all the 
Vedic injunctions and the like, have this in common that they 
all are directed towards this end. The words “and the like” 
mean reasoning. Thus the injunction of theVedas _ says 
(Brhadaranyaka Up., I. 4. 7) : sederarareta “Let men worship 
Him as Atman.” The injunctions like the above, with similar 
reasonings,prove that the Atman or the Supreme Self is the 
object of worship enjoined in the Vedas. As the above injunction 
is found in the Madhyamdina rescension of the Brhadaranyaka, 
so is it found in the Kanva rescension also. All sakhas are 
agreed in enjoining the worship of Brahman. 

Says an objector :—In some places Brahman is described 
as knowledge and bliss (faamarrd wel Br. Up., III. 9. 28), in 
other places he is called omniscient and all-understanding (@: 
Waa: Adfaq Mund , I. 1. 9.) Thus every sakha gives a different 
description and so the object described must be different in 


each. Therefore, Brahman is not the common object described 
in all the sakhas. 


This objection is raised and answered in the next stitra: — 
SUTRA III.3.2. 


Verafaaaoeaafa 3 1312 


Wald Bhedat, owing to the difference (in the statements 
about Brahman in the different sakhas). 4 Na, not. 3fet Iti, as, 
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so. Aq Cet, if. UR Ekasyam, in the one and the same 
(Sakha). 31ft Api, also, even. 


2. If it be objected that the descriptions being 
different, one Brahman is not enjoined by all sakhas, we 
reply it is not so. Because in the one and the same sakha, 
the other attributes of Brahman are also mentioned. —363. 

COMMENTARY. 


The objection is not valid. The same sakha, which mentions 
that Brahman is knowledge and bliss, describes him also as 
omnisicent and all-understanding. Thus in the Taitt. Up., 
Brahman is described not only as True, knowledge, and infinity, 
but He is described as bliss also. In fact, all these words 
employed in different sakhas, convey the idea of one sakha and 
His various attributes. Thus there is no conflict even between 
these various sakhas. 


SUTRA III.3.3. 
Tareas aaa fe aarantferennred 113 13 13 uN 


Fareaaca Svadhyaysya, of the study of the scriptures, /.e., 
the Vedas. ate tathatvena, on account of being such : being 
generic in their force. f€ Hi, indeed. arent Samacare, in all 
ceremonies, in performing all sacred acts. 31ffreanta Adhikarat, 
owing to the eligibility of all to study all and perform all. @aCa 
and. 

3. The injunction about the study of the Vedas being 
general, (the whole of the Vedas may be studied by all), 
and because all have the right to perform every ceremony 
mentioned in the Vedas. —364. 

COMMENTARY. 

In the Taitt. Aranyaka, II. 15, there is the injunction 

Fareararseadea: “The Vedas should be studied.” This injunction 
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is in general terms—it does not say “study only a particular 
sakha, but study all the Vedas.” In fact, it enjoins the study as 
study (tathatvena) and not as belonging to a particular sakha. 
Therefore, the entire Veda most be leant. The Smrti also ordains 
that the twice-born should study the entire Veda together with 
its secret doctrine (Manu). Moreover, every one has a right to 
perform all the various rites laid down in the Vedas — He is not 
confined to his own sakha, but has the option to perform the 
ceremonies laid down in other sakhas also, if he has the ability 
to do so. So also says the Smrti : — 

addaterartor oad aaa Pree: 

arr fe wet TeTESraMal AeA: 

adapt wargamt: Aasata: | 

wrantd waive creceanaetecag tt 

“The ceremonies may always be performed according to the 
methods laid down in all the Vedas : because bliss is the fruit of the 
performance of these rites, under whatever form they may be done. 
The rule that the ceremonies should be performed according to the 
method laid down in one’s particular sakha is a concession to human 
weakness, for all have not thepower to study the different sakhas. 
Vyasa, seeing that men were incapable of performing all the ceremonies, 
divied the Vedas into sakhas, and made obligatory only certain 
ceremonies according to certain sakhas. ” 

Therefore, it is established that Brahman may be realised 
by all the religious practices taught in all the sakhas of the 
Vedas, if a man has power to do so. (If he has not such power, 
let him try to realise Him according to the particular practice 
laid down in his own sakha. ) 


The author next gives an illustration of indirect reasoning 
leading to the same conclusion. 


SUTRA III.3.4. 
Aaaea aaa: 11313 14 


aad Savavat, as in the case of the seven libations or 
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sacrifices. @ Ca, and. a Tat, that. fram: Niyamah, the 
injunction, the rule. 


4. And that rule is (not) like (the injunction about) 
the Seven Libations. — 365. 


COMMENTARY. 


The Savas are the seven libations (homas) beginning with 
the Saurya and ending with the Sataudana libation. They are 
restricted to the Atharvanikas—the keeper of one-fire. The 
people of other sakha who keep three fires, are not permitted 
to perform these Sava libations, since they are connected with 
those who keep one fire. There being no such restriction with 
regard to the worship of Brahman, from this indirect reasoning 
also we learn, that He may be worshipped according to all the 
methods laid down in any scripture; by those persons who have 
studied all the Vedas. 


Note. —The Sava-rule is restricted to the Atharvanikas, and may 
not be performed by the followers of the other Vedas. Not so, however, 
the rule about the Brahman-worship : which is universal, and is not 
the peculiar heritage of any particular Veda-school. The proper 
translation of the sitra requires a “not” in it; for the reasoning is 
indirect here and is better brought out by such an insertion. 


Or the sitra may be Afetetaeqa instead of Waaepet ut If that 
reading be adopted, then it would mean that as in the absence 
of any obstacles all water flows down naturally into the sea, so 
all the texts of the scriptures converge into Brahman and describe 
Him alone. This rule is dependent upon the power of the 
individual. If he has mastered all the Vedas, he can worship 
Him with all the Vedic mantras. In this view, the siittra should 
be translated thus : — “And that injunction is but analogous to 
the case of water.” —(Madhva). As is said in the Agni Purana:— 

OT Aah Atel Wa ANIA AST | 

va watfir areenht Ugracn set ferret 


“Just as the waters of the rivers, if unobstructed, go to the sea, so 
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all the words of the Vedas conduce to the knowledge of Brahman, 
according to the power of the man.” 
The author next quotes an express text, to prove his 
position. 
SUTRA III.3.5. 


apiata UT u3 1315 Ul 


astafa Darsayati, shows (the scripture). @ Ca, and. 

5. And the Scripture shows this directly. — 366. 
COMMENTARY. 

In the Katha Up., I. 2-15, we have: — 

ad dar arenas aaresfa aaifira ager 

Qewat serad ara adaeeseaeor aeleathreara 15 0 


Whose form and essential nature all the Vedas declare and in 
order to attain Whose they prescribe austerities, desiring to know Whom 
the great ones perform Brahmacarya, that Symbol I will briefly tell 
thee, it is Om. 

This text shows that the Blessed Hari is the goal aimed at 
by all the Vedas. The force of the word ‘and’ in the sutra is to 
imply : ‘if the man has the ability.” Therefore, it follows that all 
men, who have the ability to do so, should worship Brahman 
with all the methods taught in all the s4khas. But those who 
have no such ability, must worship according to the rules of his 
own particular sakha. Because the Lord is known by all and 
each one of these methods. 


Though this proposition was established in the sitra, Tat 
tu samanvayat (I. 1. 4) also, yet it is re-stated here, in connection 
with the topic of the collation of all the gunas of Brahman, as 
appropriate to the occasion. Such repetition is no fault, but 
helps to strengthen the argument. 
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Adhikarana II. —All the attributes of Brahman may be 
collated. 


The above discussion about the Lord being the goal aimed 
at by all Vedic teachings, was undertaken as a prelude to the 
proposition that all the gunas of the Lord scattered in different 


sakhas should be collated to form a complete conception of 
Brahman. 


Thus in the Gopala Parva Tapni Up., the Brahman is 
described as having the form of a cowhered, blue as Tamala 
leaf, dressed in yellow raiment, adorned with the Kaustubha 
gem, playing on a lute, surrounded by cows, cowherds and 
cowherdesses, the tutelary deity of Gokula. This is the essential 
form of Brahman. (See the full extract under sitra HI. 2. 17). 


But in the Rama Purva Tapani, Brahman is described as 
Rama having Sita on his left, holding a bow in his hand, the 
killer of Raksasas like the Ten-headed Ravana, and the ruler of 
Ayodhya, etc., as follows :— 


Wren fed: Fara: Ultararstetay: | 

fey: HUset temrett eererqar: it 

“Having Prakrti (Sita) as his companion, of green colour like 
that of durva, having yellow dress, and matted locks of hair, two arms, 


adorned with ear-ornaments, and a garland of jewels, wise, and holding 
a bow in his hand.” 


Such like is the description of Brahman given in the 
Upanisad. 

While a third description of Brahman is given in the 
Nrsimha Upanisad, as having a very dreadful face frighening 
even to the great Deva like Brahma, etc., the Lord in the form 
of a Man-Lion. In the Mantra sacred to Man-Lion, the word 
‘terrible’ (48) occurs : and the Upanisad asks :— 


“Why is he called the Terrible?” and it gives the answer in these 
words : “Since all the worlds are terrified by looking at this form —all 
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the Devas, and all the creatures run away through fear of him, and he 
is not afraid of any one, he is called the Terrible. (As says the Sruti) : 
from terror of it the wind blows, from terror the Sun rises, from terror 
of it Agni and Indra, yea Death runs as the fifth.” 

While another text describe Brahman as Trivikrama—the 
Dwarf encompassing the universe with his three steps. In the 
Rg Veda, I. 154. 1, we find :— 

fant a dlaifir ware, a: urfstart ferra toifS 

Ot seat Berea, fearaemnrorey Aare tt 

“T will proclaim the mighty deeds of Visnu, how he created the 
earth, the worlds below it, how the fixed fast the vast firmament and 
the worlds above it (where dwell the Freed ones with Him) and how 
he encompassed them all with his three glorious strides.” 

Like the sacrifices which are different, becaue the Devatas 
invoked and the offerings made are different, so here also the 
upasanas must be different, because the qualities and different 
(and all the above four kinds of meditation cannot refer to one 


Brahman). 


(Doubt): —Therefore arises the doubt, should the gunas 
mentioned in one upasana (form of meditation) be comprised 
in the other upasana or should it not? 


(Purva-paksa):—The meditation becomes fruitful by 
dwelling over the attributes read together in one place. The 
attributes mentioned in another updsana should not be dwelt 
upon, and comprised together, because no higher fruit is gained 
thereby, and because the attributes being contradictory, would 
crearted disharmony in meditation. 

(Siddhdanta): —The next sittra refutes this view. 


SUTRA III.3.6. 


Se eniatsyerkehesraaceaqAry A 13 13 16 I 


SqaeR: Upasamharah, the combination (of all the 


II Adhyaya, II Pada, II Adhikarana, Sa 6 717 


qualities). statstet Arthabhedat, owing to the non-difference 
in the object, f.e., the object of meditation being Brahman 
alone in every case. Artha means the characteristics of Brahman. 
There is no difference in them. fafe Vidhi, of the duties enjoined 
(by the scritpures), injunctions. yrraq Sesvat, as in the case of 
the remainder,| the complementary. Wart Samane, in the case 
of a common meditation on the (excellences) befitting 


(Brahman), being the same, being common to several sakhas. 
a Ca, only. 


6. Only in the case of common meditation, the 
particulars mentioned in each sakha may be combined, 
since thee is no difference in the subject matter, just as in 
the case of what is complementary to injunction. —367. 

COMMENTARY. 


The word ‘ca’ in the siitra has the force of exclusion. Where 
the meditation is common, namely, where it is of equal 
character, having for its sole object the pure Brahman, in that 
upasana only, all the qualities mentioned in each place should 
be combined together in one act of meditation. Why so? 
Because arthabhedat—because there is so difference in the 
characteristics of Brahman, the subject of meditation. His 
characteristics are verywhere, non-different, that is to say, 
identically the same. As an illustration, the sutra says vidhises 
a-vat : just as in the case of what is complementary to injunction. 
“The case is analogous to that of the things subordinate to 
some sacrificial performance as, for example, the agnihotra. 
The agnihotra also is one performance, and therefore its 
subordinate members, although they may be mentioned in 
differnt texts, have to be combined into one whole.” —(Dr. 
Thibaut’s Shankara). 


In the Rama Uttara Tapani there is a string of mantras 
about Sri Rama, where all forms are combined. Thus, one of 
these mantras says : 


718 The Veddnta-Sitras 


aff at a sikrrearg: 6 ary a aeeaqguieradnn ysta: caer 
@ wat 7: it Here the forms of avataras of the Fish, the Tortoise, 
etc., are combined in the meditation of Sri Rama. 


Similarly, in the meditation on Sri Krsna, there is the 
combination of other forms like those of Sri Rama, etc., in the 
mantra of the Gopala Parva Tapani Wentsta a agar atsasnfa | 


“He who though one, manifests as many.” 


Similarly, in the Bhagavata Purana, Tenth Skandha, Akrura 
addresses Sri Krsna as : Wet Taaala WauirsatHrwa G, etc., 
“Salutation to thee, O best of the reace of Raghu (/.e., Rama), 
the destroyer of Ravana.” Here Krsna is identified with Rama. 
So also in other books there are other identifications. 

Note. — This identification is permissible only when the meditation 
is on pure Brahman —i.e., when the meditation is universal or samana. 
In such a meditation all qualities of Brahman, scattered over in all the 
sacred scriptures of all-the nations of the world should be combind, 
because the God, the Artha, the Subject matter, is one, abheda, without 
any difference. Itis only in @AM 4G, in the Common Prayer - in the 
Universal meditation — that this combination should take place. But in 
the specific or concrete meditation there would be incompatibility in 
such a combintion : and it should be avoided. Thus as in the general 
agnihotra sacrifice various details mentioned in different Sakhas must 
be combined, but not so in any particular form of agnihotra peculiar 
to any Sakhins. 

But, says an objector, the Sruti declares that the atman 
alone should be meditated upon —atmety eva upasita. (Br. Ar.). 
The word “alone” shows that one should not meditate on any 
thing else that the Atman—the Pure Supreme Self. The 
combination of meditation on different forms is, therefore, 
denounced by the Scriptures. 


This objection is raised and answered in the next Sutra. 
SUTRA III.3.7. 


ara vrearfefererarasrate 13 13.17 
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sraareay Anyathatvam, the contradictory, the non- 
combination of gunas. Yteete Sabdat, on account of the word of 


the scriptures. gf@ Iti, so. aq Cet, it. A Na, not. afagrar 


Avisesat, for want of special authority to support that view. 


7. If it be said that the word of the Scripture teaches 
Just the contrary, we say no : because there is no specific 
text to that effect. —368. 


COMMENTARY. 


If it be objected that from the words of the Scripture, 
namely, from the text atmetyevopdsita, a contrary view is 
maintained by the Sastras, that is to say, there should be no 
combination of gunas, we reply it is not so. Why? Because 
there is no specific text saying the following qualities should 
not be combined. The force of eva (alone) is to point out that 
non-Atman should not be meditated upon. The Atman alone 
should be worshipped and not the non-Atman. It does not say 
that the qualities of the Atman should not be meditated upon. 
If one says rajaiva drstah—the king alone was seen—it does 
not mean that the invariable qualities of the king were not seen, 
such as the royal umbrella, etc. Therefore, it is proved that 
combination of qualities should take place, in all meditations 
accordings to the ability of the person meditating. 


Therefore it is said, in the Supreme Brahman there exist 
many forms, all eternally perfect; as there exists many hues in 
the crystal called /apis lazuli. Every one of these special forms 
is the Perfect Full Brahman. In some He manifests all His 
attributes, in other of these forms He shows forth only a fiew. 
But the knower of truth, should meditate on any one of these 
forms, by a mental combination of all the gunas of the Lord, 
manifested in other forms, though not manifested in that 
particular form he is meditating upon. 


This combintion of all gunas in meditation, is prescribed 
for the Svanistha devotees of the Lord — who are the worshippers 
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of Brahman in His universal aspect. 


(Such a combination would be incompatible to the Ekantinus —the 
“mono-formists” —if such a word could be coined. These Ekantins 
who have specialised their meditation, are emotionally incapable of 
combining different qualities—no more can a devout Roman Catholic 
meditating on the Christ on the Cross, turn his thoughs on the Lord 
playing lute and drawing all hearts towards Him.) 


Adhikarana III. —No combination for Ekantins. 


As regards the Ekantins, though they have read many sakhas 
of the Vedas, (and know intellectually the different gunas of 
the Lord, as taught in the different sakhas), yet being more 
deeply versed in the particular Upanisad of their own sakha, 
they meditate exclusively on those gunas only which have 
been revealed in their Upanisad, and though they know the 
gunas taught in other books, they do not meditate on them. 
The author, therefore, teaches an exception to the general rule 
of combination mentioned above. 


(Visaya): -The text to be construed is that of the Gopala 
Parva Tapani. 

(Doubt): —In the meditation of the Ekantin, should there 
be combintion of the gunas or not. 


(Purva-paksa):—There ought to be such combination, 
because all these qualities are spoken of with respect and 
veneration : provided that the devotee is capable of it. 


(Siddhanta): —The next siitra refutes this view. 
SUTRA III.3.8. 


A al Weanrorvenravataeanead 3 1318 


~~ Na, (the combination is) not (to be done). at Va, 
certainly. Waeut Prakarana, devotion : literally, pra = excellent, 
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karana = work. Ward Bhedat, according to the differnce : 


according to specialisation. Wattaratigad Parovariyastvadivat, 
as in the case of the attributes of “Higher than the high and 
better than the best.” 


8. There should certainly be no combination of the 
qualities (in the meditation of the Ekantins), because the 
bhakti (of the Ekantins) is different (from that of the 
Svanistha) as in the case of the attribute of the “Higher 
than the high” (given to the udgitha as Akasa, is not 
combined in the meditation on the udgitha as the Golden 
Person). —369. 


COMMENTARY. 


The word vad in the sitra means ‘certainly.’ Those who are 
exclusively devoted to a particular form—who are Ekantins 
with regard to that form, —do not combine in their meditation 
the gunas mentioned with regard to forms other than their own. 
Thus the exclusive worshippers of the Krsna form, do not 
combine in their meditation the form sacred to the worshippers 
of Man-Lion-—the flowing mane, the gaping jaw, the terrible 
teeth, etc. Similarly, the exclusive worshippers of Nr-Simha 
the (Man-Lion) do not meditate on the lute, the cane, the 
sweetness, etc., of Sri Krsna, so dear to the hearts of the Krsna 
devoted. Why is it so? Prakarana-bhedat. because the devotional 
temperaments differ. The word prakarana means “the most 
excellent act—and devotion alone is that excellent act.” The 
devotion of an Ekantin is of a higher kind than that of a Svanis 
tha—it is more deep and absorbing. The author shows this by 
an illustration. “As in the case of Parovariyas.” As the Ekantin 
worshippers of the Goden Person in the Sun do not combine in 
the object of their meditation the gunas of Parovariyas, etc., 
which the worshippers of the Udgitha as Akasa see in their 
object of meditation. That which is beyond the beyond and is 
better than the best is ca!led Parovariyas —It is the name of the ' 
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Udgitha as Akasa. The condition of Parvoariys is 
parovariyastvam. 


Note. —In the First Prapathaka of the Chandogya Upanisad is 
taught the meditation on the Udgitha. The word Udgitha is applied 
there both to the Golden Persons and to the Causal Brahman or Akasa. 
In the Udgitha meditation on the 4kasa is described the gunas of 
parovariyas — beyond the beyond and better than the best. But those 
who meditate on the Udgitha as the Golden Person (and not as the 
Akasa or the Causal Brahman), do not combine in their meditation the 
gunas of Beyond the beyond -and—Better-than-the best peculiarly 
taught regarding the Causal Brahman. Because the worshippers of the 
Golden Person are exclusively devoted to the attributes mentioned 
regarding that Persons. The Golden Person or the Person of Joy (for 
hiranmaya means both Joy and Gold) is thus described in the Chandogya 
Up. I. 6, 6 to 7) :— 

“Now the Being who is seen in the Sun, as full of intense joy, 
with joy as heard, joy as hair, joy altogether to the very tips of his 
nails. His two eyes are like fresh red lotus. His name is Ut, for he has 
risen above (udita) all sins.” 

The Akasa Udgitha is described in 1.9.1 :— 

“Then Salavatya asked “what is the goal of Brahma?” “The 
AkaSa” replied Pravahana. For all these beings take their rise from the 
Akaéa, and have their setting in the Akasa. The Aka§a is greater than 
these, the Akasa is their great Refuge. He indeed is the Parovariyas 
becomes the beloved of the Parovariyas.” 

Thus the worshippers of the Udgitha as Hiranmaya Purusa do not 
meditate on those qualities which the worshippers of the Udgitha as 
Aka§a (the All-luminous) contemplate upon. There is no combination 
of qualities, though both worship the Udgitha. 

But, says an objector, both the Ekantins and the 
Svanisthas —the exclusivists and the universalists —are called 
“the worsnipper of Brahman” —and since they have got a 
common name, therefore, the Ekatinus also, like the Svanist 
has, must meditate on all the attributes of Brahman, wherever 
they may be found. Just as the meditation on the Gayatri is 
universally prescribed for all those who are Brahmanas and 
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share in having the common designation of Brahmana. 


This objection is raised in the first half of the next sitra, 
and answered in the subsequent portion thereof. 


Adhikarana IV 
SUTRA III.3.9. 


PaTasasmaAed F Tara 3 13.19 


ata: Sarhjfidtah, from having a common name. Bq Cet, 
if. aq Tad, that. SAA Uktam. said. aif Asti, there, is (an 
instance in the case of two Udgithas).q Tu, indeed. This removes 
the doubt. aq Tad, that (namely, difference of treatment, i.e., 
absence of combination). 3f& Api, also. 


9. (If it be objected that because both have) a common 
name, therefore (the Ekantins must also combine the 
gunas), we reply that the answer to this has already been 
given (in the preceding stitra),—and also there is an 
instance to that effect —370. 


COMMENTARY. 


The word rw of the stitra is used in order to remove the 
doubt raised above. If it be said that since the Ekantin and the 
Svanisthas have both got a common name of “Brahma-upasaka,” 
therefore the Ekantin must also combine all the gunas like the 
Svanistha; to this we reply that the last stitra covers this case 
also. The term Brahma-updasaka is a general name, while 
“Ekantin” is a particular name, and he is a higher form of 
devotee than the Svanistha, and so all the rules of Svanistha 
cannot apply to the Ekantin, though he is also a Brahma- 
upasaka. Therefore, the Ekantins should not meditate on ail 
the gunas, for thereby they will lose their peculiar excellence 
which differentiates them from the Svanistha. The soul of the 
Ekantin is imbued through and through with tne love of one 
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particular form, and is deeply drawn to one Form, and therefore 
he (the Ekantin) is superior to the Svanistha, who has a general 
love for all forms (and deep love for none. Moreover, even the 
Svanistha is not capable of meditating on all the attributes of 
the Lord. For the Sruti (Rg. Veda, I. 154.7) says “fasotrfa 
atatior watery” “who can fully describe all the might deeds of 
Visnu.” To the same effect is the following Smrti : — 


Art TOA OR STATA B VAATATTAT: | 

“The Great Lords of Yoga, like Siva, Brahma and the rest, did 
not reach (in their conception) the end of the qualities of that Lord 
without qualities.” 

Though two things may have a common name, yet they 
need not have all properties in common. “An instance of this 
is found in the the scriptures.” For both the Akasa worship and 
the Hiranmaya Purusa worship have this is common that both 
are worships of the Udgitha. They have a common samjfia or 
name—udgitha-upasana. Yet in the meditation on the Hiranmaya 
Purusa the quality of the Akasa (namely, the quality of 
Parovariyas — Higher than the High) is not combined. This is a 
scriptural instance. 


Therefore, the conclusion is, let the Svanisthas meditated 
by combining all the attributes of Brahman; but let the Ekantins 
worship Him with the specific attributes consonant with the 
form worshipped. This is the summary of the last two 
Adhikaranas. 


Adhikarana VI.(?) 


In the previous section it has been said that the attribute of 
parovariyas “Higher than the high,” applied to the Udgitha 
contemplated as Akasa should not be meditated upon in the Udgitha 
taken in the aspect of the Golden Person. On the same analogy, the 
Purvapaksin now says that in meditating on Hari as a youth, the qualities 
manifested by Him in His infancy should not be meditated upon, as 
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that also breaks the harmonious flow of sentiment. 


Now the author begins another topic and shows that the 
guns of the Lord manifested as an Infant should be combined 
in the meditation on the Lord as a youth. In the same Upanisad 
(Gopala Purva Tapani) it is said :— 


PONT Saar rares st ad Ad ya: ae Ta SAAT AA: 


The word Krsna is exclusively applied to the Infant Krsna 
sucking at the breast of Devaki (YaSoda). This is according to 
the author of the Nama Kaumudi. The above mantra is, 
therefore, useful for meditation on the Infant Lord. 


Similarly in the Rama Parva Tapani, we read : — 


att Faarasfary varfereoit ara area BT 

Tat Hetshact cfs Tart ar wath eer: | 

AMT TT TAT fet CATT ALAA: 

“Om. When Hari is born in the family of Raghu, as the son of 
DaSsaratha. he is called on earth Rama. That Hari whose form is 
Pure Intelligence and who is the Great Visnu. He is called Rama, 
because always dwelling on earth (mahisthita) He gives (rati) to the 
good all desired objects, and is ever shining (rajate). In other word, 
WW = gives, W = on earth (welfeea:) 

The Upanisad text show that Infancy, etc., also are gunas 
of Brahman. The Smrtis also are to the same effect, such as 


the Ramayana and Visnu Bhagavata. 


(Doubt): — Are these gunas of the Lord, as an Infant, to be 
mediated upon or not? 


(Pirva-paksa):—These gunas of Infancy should not be 
meditated upon, because the thought-picture formed in 
meditation would then vary in size, and would be subject to 
decrease and increase, and as this change would break the 
uniformity of the thought-picture, it would be against the Sruti, 
which says that in meditation the flow of thought should be one 
harmonious whole. (When picturing the Lord as an Infant, the 
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size would be small, when meditating on Him as a youth it 
would be larger, and thus there would arise incompatibility of 
though-forms). 
(Siddhanta): — This objection is set aside in the next sitra: — 
SUTRA III.3.10. 


SACHS PASTA 3 13.1100 


caret: Vyapteh, because (of His being) all-pervading. 4 
Ca, and. Other qualities than all-pervadingness should also be 
included. AAgTay Samanjasam, justifiable : compatible. 


10. Such meditation is compatible, because of the 
all-pervadingness of the Lord. —371. 


COMMENTARY. 


The Lord is all-pervading though He shows forth the 
qualities of infancy, etc. He is not limited by those attributes, 
and consequently such meditation is perfectly justifiable. This 
has been fully treated before in the siitra, III. 2. 38, (where it 
has been shown that through the mysterious power of the Lord, 
He is all-pervading in His middle form also. The infant-form 
is, therefore, as all-pervading and all-powerful as the youth- 
form.) In fact, in the case o the Lord, “birth” (which is one of 
the six modifications) is not a vikara or modification at all. 
For the Lord is birth-less, though He appears to take births in 
many ways aaTaart ager fastad says the Purusa Hymn. 
“Birth,” therefore, when applied to the Lord means 
“manifestation” — because He is birthless. 


The force of the word “and” in the sitra is to show that 
the Lord is all-sweetness also : for says the Sruti : —tet a @: 
“He is verily sweetness” —(Taitt. Up.) The “and,” therefore, 
includes this sweetness aspect of the Lord. In whatever form 
His bhaktas wish to taste the sweetness of His Lila, in that 
very form He manifests Himself before them, through His 
mysterious inconceivable power. The devotees of the Lord are 
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innumerable : some the Ever-Free (like Garuda, etc.) : who 
have been referred to in the well-known verse of the Rg Veda 
as Saris :— 

aq foot: ata Ue Har UyatA Aa: | 

“The Suris always see that Highest Foot of Visnu.” The 
other kind of devotee (like the Freed, who were bound once) 
see other forms of the Lord. The Lord, though one, 
simultaneously appears in forms of different ages (infant, youth, 
etc.) to His different kinds of devotees. This is some what 
analogous to the single syllabnle da ¢ uttered by Prajapati, by 
which he gave three different teachings to three different classes 
of beings : Devas, men, and asuras. In the Br. Up. V. 2. 1 : we 
read :— 

“The threefold descendants of Prajapati, Devas, Men and Asuras, 
dwelt as students with their father Prajapati. Having finished their 
studentship the Devas said ‘Tell us something, Sir.’ He told them the 
syllable Da @. Then he said *Did you understand’? They said : ‘We did 
understand.’ You told us ‘Damyata, ‘be subdued.’ ‘Yes, he said, “you 
have understood.’ 

Then the men said to him, “Tell us something, Sir.” He told 
them the same syllable Da. Then he said ‘did you understand?’ They 
said : ‘We did understand. You told us “Datta,” “give.” “Yes,” he said, 
‘you have understood.’ 

Then the Asuras said to him : “Tell us something, Sir.” He told 
them the same syllable Da. @ Then he said : ‘Did you understand’? 
They said : “We did understand. You told us ‘Dayadhvam.” “Be 
merciful?’ “Yes,” he said, “you have understood.” 

The divine voice of thunder repeated the same Da Da Da, that is, 
Be subdued, Give. Be merciful. Therefore, let that triad be taught, 
Subduing, Giving, and Mercy. 

Therefore though appearing an Infant, etc., there is no 
break in the uniformity of meditation, for the Lord conceived 
as One Essence, all-pervading and ever-unchanging, though 
manifesting different aspects. 
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Adhikarana V —The deeds of the Lord are eternal. 


Says, an objector, If the deeds (karma) of the Lord shown forth 
in His Infancy, etc., were also eternal, then there can be a combination 
of all such deeds, though mentioned in different Sakhas. But the deeds 
are not eternal—for the very fact that they are deeds or karmas 
necessarily implies that they are transitory. The word Karma or a deed, 
Kriya or an act, and Lila or a sport, are synonymous. The Karmas are 
known to have a beginning, an end, and having relation with certain 
individuals. The very essence of a Karma consists in having such 
relations with others, and as having a beignning and an end, and anything 
that has a beginning and an end is undoubtedly non-eternal. The Karmas 
of the Lord, therefore, cannot be eternal. 


If it be said that the Karmas are eternal as a current is eternal —one 
Karma disappears but gives rise to another in the very act of 
disappearance, and so the Karmic Chain is eternal —this is beside the 
point. The proposition is that every particular Lila of the lord is eternal, 
and not that one Lila is succeeded by a similar lila and in that sense the 
Karma is eternal. For in this view of the eternity of the Karma of the 
Lord, every Lila would become transient —having a beginning and an 
end. 


If it be said the Karma is eternal, because it gives rise to the 
conception that it is the same Karma which was done at a prior time, 
then that also is incorrect. A particular drama may be played through 
many a successive night and it may be lossely said “it is the same play 
as was performed yesterday,” but the plays (as actions) are 
different — though they give rise to the same conception. They are not 
identically same. The word same is used here in a loose way, as in the 
sentence “it is the same medicine which you took yesterday. Eat it.” 
The medicine is not identically the same, but similar only —for the 
medicine taken yesterday no longer exists as medicine, but is absorbed 
in the system. There is difference between the two as entities. 


But it may be said—Let there be no beginning or an end of the 
Karma. Let it be like the dance of painted pictures, which moving in 
closed circle, present the same acts over and over agin, with the 
movement of the wheel : and so it may be said there is no break in the 
continuity of such a Karma, and so it is eternal. For here also, there 
are beginning and end, though the action is repeated over and over 
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again, and always gives rise to the same sentiment in its observers. 
Therefore, the play of the lord is not eternal. This is the objection 
raised and considered in the present section. 


(Purva-paksa): —The deeds performed by the Lord in His 
Infancy, etc. are the attributes of the Lord, and are eternal. 
Therefore these deeds are to be conceived as performed with 
his attendants. (There must be other actor in the play, besides 
the Lord, and so they must also be eternal.) The one and the 
same retinue (the troupe of players) must also be conceived to 
be connected with many acts, prior and posterior in time. The 
prior act being eternal (according to you) the actor taking part 
in it must be ever connected with it—his relation with the 
particular act would be eternal. For that particular act would 
not be accomplished, without such relationship. That being 
so, that particular actor would not be able to take part in the 
subsequent act. 


Note.—Thus one actor YaSoda suckles the infant Krsna. Jf this 
act of suckling is an eternal Lila of the Lord, then Yasoda must be 
eternally suckling the child, and would not be free for the subsequent 
act, where she is found chastisting the naughty boy. 

If it be admitted that the same actor takes part in the 
subsequent act, then the prior act becomes transient — for that 
actor is no longer there. If the first act is eternal, then the actor 
in the second act cannot be the same person : he must be a 
different person. But this is both against experience and 
scripture. 


(For example, there are not hundreds of Yasodas, nor do 
the scriptures say so). 


Moreover every act has two parts —the antecedent and the 
subsequent, and every part has also a beginning and an end. 
No act can be accomplished otherwise. The experience of a 
sentiment depends upon this succession of acts. If every act 
and every prt of an act is eternal, there can be no succession, 
and so the very object of the Lila is frustrated, for there would 
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arise no variety of sentiments in the observers of an eternally 
unchanging scene. Therefore, if the Lilas of the Lord give rise 
to various sentiments, then they are not eternal. For the eternal 
is that, which like a painted picture, always gives rise to one 
constant sentiment. 


If it be said, that though the play is eternal, its 
manifestations are different and many, without any break in 
the continuity, still the beginnings being many, there would 
arise difference. It would not give rise to the idea— “it is the 
same as that which was before,” —and without such a 
conception, there cannot arise any idea of eternity —the play of 
the Lord, therefore, cannot be eternal. 


(Siddhanta): —This objection is answered in the next 
sutra: — 


SUTRA III.3.11. 


Patwere=y 113 1317711 


Wat Sarva, all. 31 eta Abhedat. being non-different. 37a 
Anyatra, in another time, in the posterior time. 34 Ime, these. 


11.These very actors manifest in another (time and 
place), for there is no difference in them at all (they are 
identically the same). —372. 


COMMENTARY. 


Those very persons — the Lord and his companions (or co- 
actors) — who were engaged in enacting the previous part — that 
very Lord Hari, and those very same colleagues, together with 
those very parts of the act, must be believed to exist in the 
subsequent time and act. Why? Because all are the same 
identically. Because there is no difference in the Lord, or His 
colleagues, or the parts of his acts or His manifestations. One 
Lord appears in many forms as we find from Srutis and Smrtis 


like Uantstt oF ager atsanfa; warantraaara “though one, 
who shines forth as many” WattaHtateura “salutations to Him 
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who has one and many forms.” The same applies to the retinue 
of the Lord. In the Bhuma Vidya, the Freed Souls who alone 
form the colleague and the retinue of the Lord, are said to be 
possessed of this power of appearing in many forms. 


(See the Chandogya Up. VIII. 26. 2) :— 


“The Released soul does not see death nor illness, nor pain. The 
Released sees every thing and obtains every thing everwhere. He 
becomes one, he becomes three, he becomes five, he becomes nine, 
and it is said he becomes eleven as well, nay is becomes one hundred 
and eleven, and one-thousand and twenty.” 


The Bhagavata Purana also shows the same in the marriage 
of Sri Krsna with the thousand princesses. 


The same actions, though manifesting at different times, 
do not lose their identity, by the mere fact of their rising at 
different times on the horizon of different spectators. “He has 
cooked twice” means to the hearing of every intelligent person 
that the one act of cooking is done twice; and not that two 
different acts are done in different ways. “He has uttered the 
word cow twice.” —means the same act or word is twice 
repeated, and always refers to one and the same cow, and not 
that tvo cows are meant. Thus the Blessed Lord Hari, His 
colleagues, His Places (the various stages where He acts),| 
etc., owing to the multiplicity of manifestations, appears to be 
different, in this sense that the acts are commenced to a 
particular time and end at a particular time —but though thus 
distinguishable, yet such distinction does not detract from the 
identity of those acts—for in their essential nature those acts 
are absolutely identical. And since there is an element of 
time — succession in the mode of manifestation of these eternal 
acts, that gives rise to a variety of sentiments, and answers the 
objection that an unchanging eternal act must cause monotony. 


Nor is this a dogma unbased on authority. In the Brh Up., 
III. 8-3, it is said :— 
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ag Ya a Varga fae 
“Who is Past, Present and Future.” 
So also in the Atharvana Up.: — 


went cat Preacitenryrm: | 
“The One God, engaged in Eternal Play.” 
So also in the Gita (IV. 9): — 


wat od oF feet at afa aaa: | 
RT 8s Tsar Aha ATA BIST tt 
“He who thus knoweth My divine birth and action, in its essence, 


having abandoned the body, cometh not to birth again, but cometh 
unto Me, O Arjuna.” 


This also shows that the births and actions of the Lord are divine, 
that is to say, eternal; : and non-Prakrtik. For if these births and actions 
were temporal, historical events, their knowledge could not give release. 

This realisation that the actions of the Lord are eternal, 
etc., cannot take place but through His grace; as we find from 
the following words of the Lord : — 


AAME AINA ACHAT THAT: | 

ada Arafagrraey A ASE I 

“Through My Grace let there arise in theee True 
Knowledge regarding my size as it is (e.g., that even the middle 
size is all-pervading) regarding my real essence (e.g., every 
part of my body is a transcendental reality), regarding my forms 
(e.g., the different avataras), attributes (like Omniscience, etc.) 
and actions (like birth, sport, etc).” 


Therefore, it is established that the actions of the Lord are 
eternal. Moreover it must be remembered that only those deeds 
which are performed by the Lord through His Power of Wisdom 
(Cit-Sakti) coupled with His Essential Form (Svaripa) are 
eternal, and not every action of the Lord. (For if every action 
of theLord were eternal, then creation, etc., being also His 


II Adhyaya, III Pada, VI Adhikarana, St 12 733 


acts, must also be eternal). Hence it follows that actions 

performed by the Lord through Prakrti (Matter) and Time, are 

temporal and non-eternal. Such acts are creation, etc. If it were 

not so, then creation being eternal, there would be no dissolution 
and all texts about Pralaya would be nullified. 


Adhikarana VI — Meditation on all attributes of 
the Lord. 


Now the author discuss the following point. In the Vedanta 
texts the attributes of Brahman are described to be as perfect 
bliss, omniscience, etc. 


(Doubt): — Now arises the doubt, whether in meditation 
on Brahman these attributes should be combined, in every act 
of meditation or not. 


(Purva-paksa): —The opponent holds the view that these 
attributes are not to be combined in meditation. Only those 
attributes can be combined, which are taught under one topic 
or head of teaching : because, there is no authority for the 
combination of those attributes which are read under a different 
context altogether. Nor is there any such rule, that all attributes 
of Brahman must be combined together, in a single act of 
meditation, in however differenc a context they might have 
been read. Therefore, all attributes of Brahman are not to be 
combined. 


(Siddhanta): —The right view is that they are to be so 
combined, as is shown in the following sitra. 


SUTRA III.3.12. 
SATHales: WATAET 113 13.112 


atrretea: Anandadayah, bliss and others. Waret 
Pradhanasya, of the Principa!, i.e., Supreme Self. 


12. The attributes lilce bliss and the rest belonging to 
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the Principal (Brahman), should be combined in 
meditation. —373. 
COMMENTARY. 


“Of the Principal,” namely, of the Supreme Self to whom 
belong these attributes. All of them must be combined together 
in every act of meditation. 


All those attributes, like perfection, bliss, omniscience, 
fulness, compassion and motherly love for those who have taken 
refuge under Him. etc., which are taught in the scred Srutis, 

° belonging to the Principal, namely to the Supreme Self, 

who is the substrate of those attributes, must be combined 
together in every act of meditation; because they serve the 
purpose of creating a love (thirst) for the Lord. 

Note. — There are certain attributes of Brahman which, mentioned 
in one Upanisad, are not mentioned at all in others. Of course, those 
attributes in which all the Upanisads concur, should be combined, but 
should the particular attributes mentioned in some, but not in others, 
be so combined. According to the Concordance of the Upanisads, the 
attribute “Ananda” or bliss is, strangely enough, not mentioned at all 
in the Chandogya Up. Should Brahman be meditated as blissful? 


Adhikarana VII —God as Blissful. 


- In the Taittiriya Up., the blessed Visnu is described as 
Anandamaya having joy for His head, etc. 


(Visaya)—In the Taittirlya Up., I]. 5. 1., occurs the 
following description of the Anandamaya Purusa. 


Difference from this, which consists of understanding, is the other 
inner Self, which consists of bliss. The former is filled by this. It also 
has the shape of man. Like the human shape of the former is the 
human shape of the latter. Joy is its head. Satisfaction its right arm. 
Great satisfaction is its left arm. Bliss is its trunk. Brahman is the seat 
(the support). 
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(Doubt): —Are these particular attributes of Brahman 
(“Joy,” “Satisfaction,” etc.) to be combined in every meditatior. 
on Brahman. 

(Purva-paksa): —In the last stitra it has been taught that 
attributes like bliss, etc., are to be combined in every act of 
meditation on Brahman. The particular attributes of Joy, 
Satisfaction, etc., taught in the Tait. Up., are not different 
from bliss, therefore, they must be combined in every act of 
meditation. 


(Siddhanta):—This combination should not take place, 
because of the following sittra. 


SUTRA III.3.13. 
fahrearmiftcsqaa sada fe ve 13 13.173 0 


fuafsrreatfe Priyasirastvadi, of such as—“joy being its 
head,” etc. 3tarfta: Apratih, the not being meant, or the non- 
inclusion. 3taat Upacaya greater intnesity, or increase. staat 
Apacayau, and less intensity, or decrease. fe Hi, for. %2 Bhede, 
(that being possible) where there is a difference. 


13. The qualities like “Joy being its head,” etc., are 
not to be included (in the general meditation on Brahman), 
because there are increase and decrease (in the quality 
mentioned in the Tait. Up.) (which is possible) where 
there is difference. —374. 


COMMENTARY. 


The qualities like “Joy being its head,” etc., are not to be 
combinedin every meditation on Brahman. (This meditation 
taught in the Tait. Up. is meant only for some as will be taught 
later). Lord Visnu, who is full of bliss (Anandamaya) and has 
the shape of a man, has not the form of a bird, as described in 
the Tait. Up., II. 5. Moreover, we find in that text, words like 
“satisfaction,” “great satisfaction,” which show that there is 
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increase and decrease, in the nature of the bliss, attributed to 
this Anandamaya bird of the Tait. Up. Now increase and 
decrease are possible only where there is a difference in the 
quality. But the bliss of the Lord is not liable to increase or 
decrease (there can be no degrees in it, like satisfaction and 
great satisfaction). There cannot be any change in His bliss. 
All this attributes are perfect, full, free from Svagata Bheda, 
and consequently invariable, as has been shown in the sitra, 
I]J.2.28. Therefore, the particular attributes taught in Tait. Up. 
(II. 5) are not to be combined in the general meditation on 
Brahman. 


SUTRA III.3.14. 


Sat ASAT 3 13114 


Bat Itare, the other (qualities mentioned in the Tait. Up.). 
gq Tu, but. ata Artha, result, object, namely, Release. @TATAaTq 
Samanyat, on account of the equality, or sameness. 


14. The other attributes of Brahman (taught in the 
Tait. Up.) are to be combined, however; because 
meditation on them leads to the same result. —375. 


COMMENTARY. 


The other attributes of Brahman, mentioned in the Tait 
Up., in that Anandavalli, are however to be combined. For 
example, the attributes of all-pervadingness, intelligent 
joyfulness, world causation, Supreme Lordliness, etc., 
(described as the attributes of the Anandamaya Brahman) both 
before and after the passage describing this Anandamaya bird 
(of Tait. Up., If. V) are to be combined. For example, the all 
pervadingness of Brahman is mentioned in the following lines 
imediately preceding the description of the bird : — 

Different from this, which consists of understanding, is the other 


inner Self, which consists of bliss. The former is filled by this. It also 
has the shape of man. 
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This shows the all-pervadingness of the Lord. This quality 
must be combined. Similarly, Tait. Up., IJ. 1, shows that the 
Lord is intelligent and causes the joy of others :— 

He who knows the Brahman attains the highest (Brahman). On 
this the following verse is recorded : ‘He who knows Brahman, which 
is (i.e., cause, not effect), which is conscious, which is without end, 
as hidden in the depth (of the heart), in the highest ether, he enjoys all 
blessings, at one with the omniscient Brahman! 


The Creatorship of the Lord is mentioned in Tait. Up., II. 
6 (a subsequent passage of the same.) 

He wished, may I be many, may I grow forth. He brooded over 
himself (like a man performing penance). After he had thus brooded, 
he sent forth (created) all, whatever there is. 

The Supreme Lordliness is shown in Tait. Up., II. 8. 


From terror of it (Brahman) the wind blows, from terror the sun 
rises; from terror of it Agni and Indra, yea Death runs as the fifth. 


These attributes of all-pervadingness, creatorship, etc., 
must be combined, in every meditation of Brahman. Why? 
Because Artha-samanyat. Because the Artha or the result is 
common or one. Meditation on Brahman leads to Moksa or 
emancipation. When Brahman is meditated, with the qualities 
mentioned in the Vedanta text, such as, possessing strength, 
creatorship, and friendliness towards all and being the refuge 
of all, the saviour of all, etc., then the man obtains the great 
artha or object of life, namely, release. Meditating on Brahman, 
with the above qualities of all pervadingness, etc., also leads 
to the same result. Therefore, these qualities, mentioned in the 
Tait. Up., are to be combined. 


What is the object of describing the Anandamaya Brahman 
as a bird, in the allegory of the Tait. Up. In other allegories of 
the Upanisads, some distinct purpose is served by the parable. 
Thus in the Katha Up., the soul is figured as a charioteer, body 
a a chariot, etc. The object of this figurative description is to 
teach, that the person meditating, must control his body, senses 
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and mind. What is the object of this bird-allegory of the Tait. 
Up.? In fact, says the objector, we see no such object : and 
without any purport in view, the Vedas never enter into 
allegorical descriptions. What is then the purport? The answer 
to this question is given in the next sitra. 


SUTRA III.3.15. 


TATA VASAT 3 13.115 A 


atearara Adhyanaya, for the sake of meditation. Wan 
Prayojana, of any (other) purpose. 3T4Tatq Abhavat, on account 
of the absence. 


15.There being the absence of any other purpose (in 
the allegory of the Anandamaya Bird), it serves the purpose 
of meditation (for people of dull intellect). —376. 
COMMENTARY. 


The allegory of the Bird in the Tait. Up. has no other 
object than to teach meditation on Brahman, in the form of a 
bird. The word Adhyadna means complete contemplation. The 
sense is this. The second Valli of the Tait. Up. opens with the 
statement “Brahma-vid Apnoti param,” “he who knows the 
Brahman attains the highest.” Now Brahman is one, but He 
subsists in two forms :—one his essential form, (The 
Anandamaya Krsna), and the second His Power or Energy forms 
(such as, those of Narayana, etc.). That Supreme Lord appears 
five-fold as Narayana, Vasudeva, Sankarsana, Pradyumna, and 
Aniruddha. This five-fold manifestation is not capable of being 
easily meditated upon by people of dull brains. Therefore for 
the sake of such persons, one blissful Brahman is figured as a 
Bird, with joy for its head, satisfaction and great satisfaction 
for its wings, etc. The allegory, therefore, serves a purpose; 
namely, it brings Brahman within the easy comprehension of 
these people of dull understanding, who cannot meditate on 
all-pervading, blissful Lord. When by such concrete meditation, 
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their intellect becomes capable of soaring to the higher heights, 
then the meditation becomes complete, and the man becomes 
a Brahma-vid, and the word Vid here means “to meditate,” 
and the Brahma-vid is that person who can fully meditate on 
Brahman. In the previous part of the Tait. Up. are described 
the various Purusas such as Annamaya, Pranamaya, Manomaya, 
Vijhanamaya. These various Purusas are all described as birds, 
with various attributes as their head, wings, etc. The object of 
the allegory is to give a clear conception of these various 
principles of man. Thus this physical body is the Annamaya 
man-bird, his head is the head of the bird, his two arms are the 
wings of the bird, etc. Similarly, the Pranamaya man or the 
Astral or Breath-man is allegorised as having the various breaths 
for its various parts. So on, with the Mind-man and the 
Understanding-man Lastly, is described the Bliss man or 
Brahman, with joy for its head, etc. Therefore it has been well 
said that these attributes of “joy for its head,” etc., are not to 
be combined in the general meditation on Brahman. The 
allegory is only figurative of the poure Brahman, who also 
appears with five members (namely, as Narayana. Vasudeva, 
Sankarsana, Pradyumna, and Aniruddha). It may be objected 
that Brahman is one and has not five members, as mentioned 
above, for there is no authority for it. To this objection we 
reply that there are various texts showing that Brahman has 
different members. Such astentsta a ageM atsavita | —(Gopala 


Parva Tapani). 
Though one, he manifests as many. 
Uh Wad agen gvaari— (Brahma Up. ?). 
Being one, who appears as many. 
So also in the Caturveda Sikha we have the following :— 
@ Pe: , @ SPAT: Tat: , A FAT: Vat: A IMM, A FST 


He is the head, He is right wing, he is the left wing, He is the 
body, He is the tail. 
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So also in the Brhat Samhita : — 


fort Anau: Vert afar: Wet Wa TH UEIA Pres welt 
aAeah: il ARTAUTsa Wea argea: ferasfa ati Yes Aansiur: 
Win Ua Wa q Uae sift starry tsa Goaran: | Urata 
fates Farrar ards ated fe qaetoneaTAa a: WAT 


Narayana is the head, Pradyumna is the right wing, Anriuddha is 
the left wing, Vasudeva is the trunk, or Narayana is the trunk and 
Vasudeva is the head, and Sankarsana is the tail. Thus the one Lord, 
the Purusottama (the Supreme Man) sports in fire different forms, as 
a body and its members, as a part and the whole. But every member 
and every pari is fu//, and perfect with all divine attributes, and none 
of these five members of the Lord is to be considered as higher or 
lower, as possessing greater or less lordliness, or as being opposed to 
each other. How can there be reasoning regarding that being who is 
above all reasoning, how can there be proof of Him who is proofless, 
(but the standard of every proof and the basis of all logical reasoning). 


SUTRA III.3.16. 


ATHY eared 113 13116 i 


ateqyteate] Atma Sabdat, from the Sruti containing the word 
“Atman. @ Ca, and. 


16. And because the word Aatman is applied to this 
anandamaya, (so it cannot be a bird). —377. 


COMMENTARY. 


In the Taittiriya Sruti, the Anandamaya is called atman, so 
Brahman being specifically called an 4tman, it is impossible 
that an 4tman should have tail and the rest, like a bird. Therefore, 
it is merely an allegory, that the Brahman is described there as 
a bird. 


Note. — A reference to the text of the Taittiriya Up., II. 5., will 
show that the words are atma anandamayah. So clearly an allegory is 
intended. 


But (says an objector), the word 4tman is applied there to 
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the Pranamaya and the other bodies also. It is applied equally 
to the material physical body, to the subler pranic body, to the 
manasic body and to the Jiva itself, called there the 
Vijnanamaya. The phrase “anyo antara atm4,” is repeated with 
regard to every one of these, in that chapter. Why should then 
the application of the term 4tman to the anandamaya be taken 
as a reason that the 4nandamaya must be the all-pervading 
Consciousness the Vibhu Cetana or) the Brahman, when we 
find that it, /.e., 4tman, is applied to the atomic consciousness 
(anucetana) or the Jiva also. How are you so certain that the 
anandamaya is Brahman, merely because a vague term like the 
word “atman” is applied to it? The next sitra answer this 
objection. 


SUTRA III.3.17. 


BMeMTEtaCaTaT ATT 3 13.147 


amea Atma, Atman, the Supreme Self. ¥elfat: Grhitih, is 
taken to mean or to comprehend. gavaq Itaravat, just as is the 


case in the other texts. Ste Uttarat, as appears from the next 
sentence. 


17. The word atman, however, he denotes the 
Universal Consciousness or Brahman, as it does in the 
other passages preceding this section, because of context 
as shown in the subsequent sentence. —378. 


COMMENTARY. 


The word atman, when applied to the 4nandamaya, must 
denote the Supreme Self, the Vibhu cetana, the Universal 
Consciousness, as it undoubtedly does in the passages like “atma 
va idam eka evagra asit” (the Supreme Self was this verily in 
the beginning). Here the word atma is taken by all to mean the 
Paramatma. But why do you say that here also. it must be 
taken to mean the Supreme Self? Uttarat. Because in the 
sentence immediately following, we have such qualities 
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described, which leave no doubt that the anandamaya self is 
the Supreme Self. Thus in the sixth anuvaka we have : 


asarmad ag St watraata | G Ft Vas 

“He wished, may I be many, may I grow forth,..... and he created 
all.” 

This passage, coming after the 4nandamaya sentence, shows 
that the anandamaya is the Creator of all, and therefore is 
Brahman. Had the anandamaya self not been the Supreme 
Self, then this description “the creator of all” would become 
incongruous. The Creatorship is the specific attribute of God 
and of no one else. The meditation, therefore, on the 
anandamaya symbolised as a Bird, with Joy for its head, etc., 
is meditation on Brahman, and so nothing is inharmonious in 
such meditation. 


SUTRA III.3.18. 


sTraaeftaeareda4wraned 13 13 118 0 


sTraarq Anavyat, on account of connotation, or on account 
of syntactical connection. fd Iti, so. Aa Cet, if (it be objected). 
Fated Syat, there can be (certainty). 3taemona Avadharanat, on 
account of (the supreme Self being) understood (throughout): 
is retained (mentally). 

18. (If it be objected that we cannot so infer) beause 
of the syntactical connection; (we reply) it may be (so 
inferred); because (the idea of the Supreme Self) is 
understood (throughout the whole of the second chapter 
of the Tait. Up.). —379. 

COMMENTARY. 

“But” —says an objector — “we cannot infer for certainty 
that the word ‘atman’ applied to the anandamaya, must mean 
the Param-atman — the universal consciousness; and not the Jiva- 
atman — the conditioned consciousness. Because the word atman 
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has been applied in the previous anuvakas to Jadam (or Prakrtik 
boies) like the Pranamaya, and Manomaya; as well as to the 
anu-cetana or the Atomic consciousness, namely the Jiva, /.e., 
the Vijnanamaya.” To this we reply —sydr : namely, that it may 
be inferred with certainty the the Supreme Self, the Universal 
Consciousness is meant by the word atman in the 4nandamaya 
passages because in the very first Anuvaka, he is referred to in 
the sentence ATE AT UtTaIAM Behe: AYa:, etc. “From 
that atman indeed sprang ether.” Here the word atman distinctly 
refers to the Paramatman, and this fact is kept or retained 
(avadharita) in mind throughout, in studying the succeeding 
anuvakas. Otherwise the text teaching meditation on the 
anandamaya would be nullified. The idea of the Paramatman, 
taken from the first anuvaka (from the text etasmad atmanah), 
remains latent in the mind, while passing over the succeeding 
anuvakas (sections) which treat of the Pranamaya 4tman, 
manomaya Atman etc.; but finds no halting place till it comes 
to the anandamaya 4tman; because there is taught no higher 
atman than the a4anandamaya. Therefore, on the maxim of 
showing the star Arundhati, the previous 4tmans are rejected, 
as not being the Paramatman, and the mind finds its full 
satisfaction in the atman of bliss, after which no other 4tman is 
enumerated. Thus the opening passage (etasmad atmanah) and 
the concluding passage (sa idam sarvam asrjat) show that the 
anandamaya atman is the Supreme Self. 

Note. —In order to lead up to the Paramatman (mentioned in the 
first section) the Tait. Up. at first refers to the “man of food” —the . 
annamaya; then to the “Man of Breath” — the Pranamaya; then to the 
“Man of Mind”—the manomaya, then to the Man _ of 
Understanding — the Vijfianamaya. Every one of these in succession is 
taken to be the Supreme Self; but this wrong notion is continually 
corrected by the the saying “Different from this, is the other, the 
inner self.” But when the 4nandamaya self is reached, there is no such 
corrective applied : there is no such saying “different from this, the 
anandamaya self, is the other, the Inner Self, the Brahman.” The Sruti 
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thus gradually leads up to the 4nandamaya and halts there, indicating 
thereby that this is the Innermost Self, the Param Atman. Hence the 
meditation on the 4nandamaya is meditation on Brahman. 


The star Arundhati is barely visible to the naked eye : to point it 
out, therefore, some very big star near it is shown at first as Arundhati, 
then it is rejected and a smaller star is pointed out as Arundhati, and 
so on till the actual Arundhati is located. This method of leading from 
the gross to the more subtle is called the Arundhati Nyaya. 


Adhikarana VIII —God as Father. 


The author now wishes to show that the attributes of 
Brahman like those of being the father, mother, etc., should 
also be comprised in meditation on Him. 

(Visaya): —Thus says a Sruti :— 

rat frat sarat Frara: reat Gag Aaa: | 

“Narayana is the Mother, the Father, the Brother, Abode, Shelter, 
Lover and the Path.” (Cf. Gita, IX. 17, 18). 

In the Jitanta-stotra, first Chapter, also it is said :— 


farat arat Gee aeputa Garena A 
faen ata arg Arad feafaq car fart 


“Thou alone art my father, mother, lover, friend, brother, and 
son, Thou art my learning, riches, and desires—I have nothing else 
but Thee —(Thou art my all in all).” 


In the middle and the last chapter of the same, we find : — 


weanyfa aratster fereatstar ararsher a 
va a tart qeatar far a wa Area tt 
“From my very birth I am thy slave, I am thy pupil, and thy son, 


am I. Thou art my Master, thou my Teacher, and my father and mother 
thou, O Madhava!” 


(Doubt): — Now rises the following doubt. Are these various 
qualities of fatherhood, sonhood, friendliness, masterhood, etc., 
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to be meditated upon in the worship of Brahman or should they 
not? 

(Ptrva-paksa): —The Lord must be worshipped as Atman 
alone, as says the Sruti : 3ieietatardta: He should not be 
meditated upon as father, etc. 

(Siddhanta): —The refutation of this is given below. 

SUTRA III.3.19. 


Haare gay 3 13.119 


ward Karya, of the effect, i.e., the fruit. area Akhyanat, 
because of the statement. 3t744 Apirvam, something similar 
to the pirva or the former attributes of Brahman. The force of 
3T in apUrva is that of indicating similarity. 


19. The (qualities of fatherhood, etc., being) similar 
to the preceding ones (of Perfection, etc., are to be 
comprised in the meditation on Brahman), because of 
the statement of the result (of such devotion, namely, 
release) —380. 


COMMENTARY. 


The “former” qualities (parva) are such as Perfection, 
Bliss, etc. The word “apirva,” means the qualities similar to 
the pirva, i.e., the qualities of fatherhood, etc. These qualities 
must be meditated upon by those who worship Him in these 
aspects. Why? Karyakhyanat : Because of the statement of the 
effect or fruit resulting from such meditation with such 
devotional sentiments. (That is to say, devotion to the Lord as 
father, mother, etc., also leads to Release.) As says the Sruti 
(Svet. V. 14) :- 

VMSA Maat Kray aertiat eg 8 fag 
ERAT 


“Those who know Him who is to be grasped by devotion (bhava- 
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grahyam), who is not the body (nest), who makes existence and non- 
existence, the auspicious One, who also creates the elements, they 
have left the body.” 

(This shows that the Lord is bhava-grahya or attained by 
devotion, whatever form that devotion may take.) 


So also says the Lord in the Bhagavata Purana : — 


aod firs area GAT Wal WS: eet eatery 

“Of those to whom I am dear, the self, the son, the friend, the 
teacher, the lover. the Destiny and the Desired.” 

Therefore the devotee (bhavuka, the sentimental), must 
think the Lord as father, mother, etc., just as he thinks Him to 
be all full, all bliss, etc. 


As regards the Sruti that “Atman alone is to be meditated 
upon,” that does not prohibit meditation on the Lord as father, 
mother, etc. This objection has been previously dealt with under 
sutra III. 3. 7. 


Adhikarana IX — Meditation on a form necessary. 
Now the author takes up the topic that the Lord may be 
meditated upon as having a form (vigraha) also. 


(Visaya): —In some Srutis we find texts like the following 
describing the Lord as mere Self : — 


“aeateerararete 1—(Brhad. Up., I. 4. 7). 

“He must be worshipped as atman alone.” 

areata stearate | —(Brhad. Up., I. 4. 15). 

“Let a man worship the Atman only as his true state.” 

But in other Srutis, the Lord is described as having a form 
such as in the Gopala Parva Tapani, quoted before : “Then 


Brahma said : meditate on Brahman, dressed as a cowherd, 
cloud-coloured, young, standing under the Kalpa tree, and 
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about whom are the following verses : His eyes are like full- 
blown white lotus, He has the colour of the blue cloud, His 
raiments are sparkling as lighting, He has two arms, etc.” 


Then the Upanisad, after so reciting His form, concludes 
thus :— 


Facey Maal Hoot AeA wats Aye: | 

“Thus meditating with concentrated mind on Krsna, a man 
becomes freed from the cycle of births and deaths.” 

(Doubt): — Now arises the doubt. Does the Release result 
from worshipping the Lord as mere Self (Atman), only (without 


any form), or is it the result of worshipping Him as the Self 
having a Form? 


(Purvapaksa):—The Pirvapaksin says, the mukti is 
obtained by worshipping Him as Atman alone, and not by 
adoring Him as having a form. For in such meditation as Atman, 
there is a uniform flow of sentiment, (uninterrupted by any 
distraction or jarring emotion). It is stated that the mukti or 
release comes from the meditation consisting of one uniform 
flow of devotional sentiment. (Ekarasa). But in meditating on 
the Lord as having a shape, there is no one-ness of sentiment; 
for the though dwells sometimes on the eyes, sometimes on 
the ears, hands, etc., and thus there is no uniformity in such 
meditation, for a form has always different parts. Therefore, 
Release is not obtainable by Form-worship. 


(Siddhanta): — This view is set aside in the next sitra. 
SUTRA III.3.20. 


GAT Ue UMA U3 13 1200 
wart: Samanah, same, uniformity of sentiment.vaq Evam, 
even. @Ca, though. 3tYetq Abhedat, owing to non-difference. 


20. Even though (there arise difference perceptions 
of eyes, etc., in meditation on the Form), yet they are the 
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same, because there is no difference, (the eyes, etc., are 
all 4tman) —381. 


COMMENTARY. 


The force of the word “ca” is that of “api.” Even though 
in Form-meditation there arise different perceptions of eyes, 
etc., yet the sentiment is the “same” i.e., is one and uniform. 
As an image made of gold is gold throughout and looking at its 
eyes, hands, etc., does not give rise to different ideas, but one 
uniform idea, i.e., of gold, so in meditating on the Form, there 
do not arise different ideas but one idea of the Lord. Why? 
Abhedat. Because there is no difference : because the eyes, 
etc., of the form of the Lord are all Atman (as those of the 
golden image are all gold). Therefore, Release is obtained only 
by worshipping the Atman as having a form or rather as having 
become a form. If this were not so (if Release were obtainable 
by mere abstract meditation), then Sruti texts like “thus 
meditating on Krsna with concentrated mind” (Gopala P. T. 
Up.) would be nullified. The texts like “Brahman is a uniform 
essence of the True, the knowledge, the infinity, the bliss, etc.,” 
do not mean that He is an abstraction, but that His Form sheds 
forth these various attributes (as the one sun sheds various 
colour). They do not detrct from His uniformity and one-ness 
of essence. Though this point was considered before also in 
sitra II. 2.14, it is reconsidered here in a different light. The 
compassionate teacher repeats the same thing over and over 
again, out of kindness for his pupils, so that they may understand 
this abstruse and recondite subject. 


THE THEORY OF AVESA AVATARAS. 


The author has already taught in the previous aphorisms 
that in meditating on the Lord, all His attributes, as manifested 
by His direct Forms and Avataras, are to be combined. Now he 
considers whether the attributes shown by the Lord when He 
temporarily shines forth through some exaited souls (Jivas) — that 
is to say, through the inspired Men (Avesa Avataras are to be 


Ill Adhyaya, III Pada, IX Adhikarana, Si 21 749 


so combined or not. 


Note. —There are two views regarding Avesa Avataras. These are 
exalted Jivas possessed by the Lord, inspired by Him. All qualities of 
the Lord are not manifested through such beings. One view is that the 
attributes shown by the Avesa Avataras should be combined, the other 
is that there should be no such combination. 

In the Chandogya Up., VII. 1. 1. Narada approaches Sanat 
Kum§ara and says “Teach me, O Lord! (Bhagavat).” * * * 
“Therefore, O Lord! (Bhagavat) take me over this ocean of 
grief.” 

The being like the Kumaras are Jivas possessed or over- 
shadowed (Avista) by some one of the attributes of the Lord, 
such as Wisdom, Power, etc. These Jivas are the avesas of the 
Lord; as is clear from the application of the word “Bhagavat” 
to them. The question arises : should the devotees of these 
(Sanat Kumara, etc.) while meditating on these God-like souls, 
worship them investing with all the attributes of the Lord or 
not? In answer to this doubt, the author teaches two alternatives. 
First, he shows the permission to combine, i.e., the injunction 
side, by which all the attributes of the Lord may be meditated 
upon as existing in the Great Beings. This is shown in the next 
sutra. 


SUTRA III.3.21. 
MPA Ca AAs 3 13.127 0 


ara-etq Sambandhat, on account of their being intimately 
connected. a4 Evam, thus, the same 3% Anyatra, in others 
(such as the Kumaras). 31f& Api, even. 


21. Because of their intimate connection with the 
Lord, in such others also (like the Kumaras, etc.) all the 
attributes of the Lord may be meditated upon. —382. 

COMMENTARY. 


“In others,” namely, in the Kumaras and the rest, who are 
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always possessed by the Lord, and in whom the God always 
dwells. In such supremely high Jivas, all the attributes of the 
Lord may be comprised in meditation. Why? Sambandhat, 
because of the intimate relation. Such Jivas are so intimately 
related with the Lord, that they are hardly distinguishable from 
Him. The Lord has entered into and possessed them so 
completely as the fire pervades the white-hot iron. 


This is the positive view. The author next gives the negative 
or the prohibition of such meditation. 
SUTRA III.3.22. 


A atfasrare 13 13122 0 


Na, not. at Va, or. 3ifagrera Avisesat, because of want 
of differentce (between the Kumdaras and other Jivas in the 
matter of Jivahood). 

22. Or not, because there is no distinguishable feature 
in them (they are after all Jivas and in no way 
distinguishable from other Jivas as such). —383. 

COMMENTARY. 

All the entire attributes of the Lord are not to be combined 
in meditating on such Jivas. Why? AviSesat, because there is 
no distinction between these Jivas and the other Jivas, so far as 
the quality of Jiva-hood is concerned; in spite of the fact that 
the Lord is in them and possesses them. The force of the word 
“or” is to indicate that since these beings are the beloved of the 
Lord, they ought to be looked upon with extreme respect, but 
now worshipped as God. 


SUTRA III.3.23. 
aptafer a3 13123 0 
avtafa Dargayati, shows (the Sruti) @ Ca, and. 
23. And the Scripture illustrates this. —384. 
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COMMENTARY. 

Such God-possessed Being, though object of great 
veneration, are not to be worshipped as God, because the 
Scrpture illustrates, it in the passage under discussion. Narada 
is himself a God-possessed Soul, as we find it from various 
accounts given in the Bhagavata Purana and other books. In 
Spite of his being so great, we find him going to Sanat Kumara 
and asking him to be taught about the Supreme Self. Thus this 
Chandogya Srti itself shows that all the attributes of God are 
not to be combined in meditating on these godly beings, for 
they are not as perfect as God is. 


SUTRA III.3.24. 


Sep hereoareeary ATT: 3.13 124 


asqfa Sambhrti (the attribute of being the nourisher, the 
‘supporter), the collection. @ Dyu, the sky, all the space. arte 
Vyapti, the attribute of pervading, the spreading out. 31f@ Api, 
also. @ Ca, and ata: Atah, for the same reason. 


24. And for this reason, the attributes of being the 
collection of all potent energies and of spreading out the 
loftiest heavens (which are the specific attributes of God, 
are not to be combined in meditating on such 
Beings) —385. 


COMMENTARY. 


The phrase Sambhrti-dyuvyapti is a Dvandva compound 
of these two words, meaning “collection” and “spreading out 
the heavens.” These two attributes are not to be combined in 
meditating on such Avega Avataras. The reason for this is the 
same as given in the previous siitras, namely, that the Avesa 
Avataras are Jivas after all. The sense is this. In the rescension 
of the Enayaniyanas, we find_the following text in their 
supplementary portion (Taittiriya Brahmana, II. 4. 7. 10.) 
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wa Rear drat asaya) aaa Ves fanaa | Fae TET 
Waala Wat | Valea AAO Tae BH: 

[The reading in the text is from the Atharva Veda, XIX. 
22. 21 : where the second line runs as Fart Get waata BWI 
Baladeva’s reasing is Wel Fart War qf WAI] 

Herosims (were) gathered with the Brahman as chief; the Brahman 
as chief in the beginning stretched the sky; the Brahman was born as 


first of creatures; therefore (tena) who is fit to contend with the 
Brahman?-(Bloomfiled). 


This verse is found in the Atharva Veda (XIX, 22. 21.) 
and the translation of it, given by Mr. Griffith, is as follows: — 


“Collected manly powers are topped by Brahman, Brahma at 
first spread out the loftiest heaven. Brahma was born first of all things 
existing. Who then is meet to be that Brahma’s rival?” 

This shows the glory of Brahman, namely, he has al! manly 
powers in him, and he it is who has spread out the loftiest 
heaven. These attributes are the specific qualities of the Lord, 
and consequently they are not to be meditated upon as existing 
in any Jiva, how high soever he may be. 

The author now gives another reason in the next sutra. 


SUTRA III.3.25. 


qeataenanta SoA AMT 3 13 125 1 

yqeataerary Purusa Vidyayam, in Purusa-vidya. $4 Iva, 
like Another reading is 3tf “also”. Ca, and gatury Itaresam, 
of the others (of the qualities like omnipotence, etc.) STAT, 
Anamnanat, not being mentioned. 

25. These other (attributes of the Lord are not declared 
as existing in the Kumaras, etc.) (as they are declared to 
exist) in (the direct manifestations of Brhaman such as) 
the Man (of the Purusa) Siikta, and (in Krsna of the Gopala 
Tapani, etc.) —386. 
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COMMENTARY. 


In the narratives of the Kumaras and of others, there 13 20 
mention of the attributes of being the material cause of the 
creation of all things, or of being the ruler and regulator of all, 
etc., (namely, of those qualities which are the specific attributes 
of the Lord). Hence in meditating on these God-like Beings, 
all the attributes of God are not to be thought of as existing in 
them. The author gives an illustration to show the contrary, 
Purusa-vidyayam-iva. As in the Purusa hymns of the Vedas. 
By force of the word “and” the Gopala Tapani, etc., are also 
taken. All the above attributes of the Lord are given in these, 
while they are conspicuous by their absence in the narratives 
of the Kumaras, etc. The conclusion of all this discussion is as 
follows : In these God-possessed Beings, there are two 
aspects —the Jiva aspect and the God aspect just as in a white 
hot iron ball. 


In a hot iron ball there exist their on and the fire. Those 
devotees of the Kumras, etc., who see in them the Divine 
aspect only, like those who think on the fire only of the white- 
hot iron ball, should meditate on such beings with all the 
attributes of God, because they are looking on the God-aspect 
only, to the exclusion of the Man-aspect. But those whose 
devotion is not so keen and who are conscious of their man- 
aspect, like those who see the iron also in the white-hot ball, 
such devotees of the Kumaras, etc., should not invest their 
Ista with all the attributes of God. On the other hand, they 
meditate upon these Beings as friends of God, dearly beloved 
to Him. The Supreme Lord being pleased with their devotion 
to His beloved ones, accepts such worship, as if it was directly 
offered to Him. It is not only in the Chandogya Up. that Sanat 
Kumara is addressed as Bhagavat, but words like Bhagavat, 
etc., have been applied to these exaulted beings even in the 
Bhagavata Purana and other scriptures. These books also have 
declared their Jiva nature as well, by describing them as weak 
and poor creatures. Those passages must also be reconciled in 
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the same way, namely, their weakness, etc., are all comparative, 
for compared with Brahman every one is a weak and poor 
creature. 


Adhikarana X —The destructive attributes of God. 


It has been said that Brahman must be meditated upon 
with the attributes specifically mentioned in the books of one’s 
own Sakha (primarily, and if possible, the attributes mentioned 
in other Sakhas may be combined, according to the ability of 
the devotees). Yet to his, there is an exception, for some 
attributes mentioned in one’s own Sakha may be such, that a 
person desirous of release, can never benefit by such meditation, 
and must eschew those attributes from his worship. Thus in 
the Atharva Veda, there are prayers to God to kill the sorcerer, 
etc. Those attributes of God should never be meditated upon. 
Hence the author starts this new Adhikarana. 


(Visaya): —In the Atharva Veda we find the following (A. 
V. Kanda, VIII, Sikta 3, Verses 4 and 17). 

am wad aqme fare argietan sear | 

Wualftt side: suite mead wHlaenfarerrcatr 


“Pierce through the Yatudhana’s skin, O Agni; let destroying 
dart with fire consume him.” 


“Rend his joints, Jatavedas! let the eater of raw flesh, seeking 
flesh, tear and destroy him.” 


Macatar wey SAAT ATVI AAT ETAT: | 
agar aaakta qa a western fae wafor 17 


“The cow gives milk each year, O Man-Beholder; let not the 
Yatudhana ever taste it.” 


“Agni, if one should giut him with the blessings, Pierce with thy 
flame his Vitals as he meets thee.” 

(Doubt): —Here Agni or the Lord, is described as piercing 
through the skin and the vitals of the sorcerer. Is the Lord to be 
meditated upon as a piercer, etc. 
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(Purvapaksa):—The opponent’s view is that the Lord 
should be meditated upon, even as a piercer, because it is 
expected from Him that he should estroy the evil-doers (of one 
of His attributes is to punish the wicked). 


(Siddhanta): —The right view, however, is that the Lord 
should not be meditated upon in these His fierce Attributes, 
but only as a compassionate, Merciful Lover of His devotees. 

Note. —The above verses of the Atharva Veda are addressed to 
Agni. But according to the Tika of Baladeva, Agni means Sarvagrani, 
the foremost of all, the leader of all. And hence it is a name of God. 
The word Pratyaficam translated as “He meets Thee” is explained by 
the Tika-Kara as Pratikilavarttinam, that is, one who is opposed to 
another, an enemy. The above verses are addressed to the Lord to 
destroy one’s enmies. A prson who wants liberation, the Mumuksu, 
the Would-be-free, should not ber grudge against any body, and should 
be the last person to pray “O Lord, destroy our enemies,” whether 
such enemies be personal or national. 


SUTRA III.3.26. 
Aare yard 3 13126 


aaa Vedhat, “Kill, etc.,” or pierce, etc. ate Artha, the 
result, or the fruit. Sat Bhedat, being different. 7 Na, not 
(understood from the previous sitra). 


26. The Would-be-free should not meditate on the 
Lord as Piercer, etc., because the result of such meditation 
is different from Release —387. 


COMMENTARY. 


The word “Not” is understood in this sitra from sutra III. 
3. 22. The Would-be-free should not meditate on the Lord 
with such attributes as those of a piercer, etc. Why? 
Arthabhedat. Artha means here “the result or fruit.” Because, 
the fruit of such meditation is different; that is to say the Would- 
be-free wants release and such meditation is not conducive to 
it. The sense is that the Would-be-free has risen higher than 
the ordinary worldly men, and consequently he has no right to 
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indulge in prayers of hatred, like those given above. In other 
words, he has no Adhikara to this. Even the Lord has shown 
this in the Gita, XHI. 8 :— 

smPtranattsraatsar antanntay | 

straratared vite wretareafarae: 118 1 

“Humility, unpretentiousness, sharmlessness, forgiveness, 


rectitude, service of the teacher, purity, steadfastness, self-control 
(should be cultivated by the Would-be-free).” 


So also in the Bhagavata Purana : — 
Fran ae Wad Wad Wea | 
“The Would-be-free should follow the activities conducive to 


Nivriti (renunciation), (such as daily prayers, Sandhya etc). My devotees 
should abandon all Pravrtti Karmas, (such as Kamya, Jyotistoma, etc).” 


Adhikarana XI. 


(Visaya):—In the Svetasvatara Up.. I. ll., we find the 
following :— 


year ea | wedoreraaia: «atte: §« aetsisiarqequenfr: | 
TeaIShrearrada eee fayaseat act sey: 1 

When that God is known, all fetters fall off, sufferings are 
destroyed, and birth and death cease. From being intensely absorbed 
in Him, one goes on the dissolution of the body to the third region, 
where exists universal lordship, and which is the Isolate (above Maya) 
and where all his desires are satisfied. 

From this we learn that the fetters of My-ness, such as, 
“this is my body,” “this is my house,” etc., are destroyed when 
one gets the knowledge of the Lord. And then there ceases the 
pain due to birth and death (for though the Freed ones may be 
born and die at their option, they do not suffer the pains of 
birth and death and so practically births and deaths cease for 
them). This verse magnifies the glory of the knowledge of God 
as obtained from the study of scriptures. Bu such illumination, 
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when the true essential nature of God is known, then by 
meditating on Him, namely, by constantly thinking on Him, 
on the dissolution of the body (when the Linga-body even is 
destroyed), D, such God-knowing man rises above the Moon- 
world and the Brahm4é-world, and reaches the third Loka, 
namely, the world of the Lord. What is the nature of that world? 
It is full of “Universal lordship,” that is, all the super-cosmic 
manifestations of the Lord exist there. It is the world of 
“Kevalam,” or free from Maya; and by reaching this, one 
becomes fully satisfied, namely, all this desires are obtained. 
This description shows that the Lord is obtainable through 


Scriptural knowledge also. 


(Doubt): —Is meditation on the Lord, enjoined by this verse, 
optional or obligatary, on the person who has already obtained 
the knowledge of God? 

(Pirvapaksa): — Meditation is obligatory, because it 1s the 
cause of inducing mental concentration, by increasing higher 
devotion. 

(Siddhanta): —The right view, however, is that meditation 
is optional for th man who has known God, and whose fetters 
have all fallen off. 


SUTRA III.3.27. 


SA CA | HMI Ce - 
ASH 3 13127 


grit Hanau, after the getting rid of (bondage). q Tu, but 
only. dara Upayana, on account of obtaining or getting near 
to (the Lord). 91s Sabda, on account of the statements of the 
word. STarate Sesatvat, on account of being supplementary to, 
on account of being the remainder of. &gt Kusa, as in the case 
of Kuga for taking, the KuSa grass in one’s hands. 31 
Acchanda, according to one’s desire, according as it is strong 
or weak. The force of 31 is two-fold, to denote strength or 
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weakness. €ffet Stuti, as in the case of prayer or praise (Yajus) 
sardtad Upaganavat, and as in the case of singing (Saman). 
aq Tat, that. StH Uktam, is explained in the Scriptures. 


27. But in the released state, (the free may perform 
meditation at their option), because they have already 
attained nearness to the Lord, because the Scriptural texts 
declare the same, and because all texts are meant to lead 
the soul to this stage. As the singing and reciting hymns 
of praise, (Yajus and SAman) with the sacred grass in his 
hand, is not obligatory on the student, who has finished 
his obligatory daily task. And this is declared by 
Scriptures — 388. 


COMMENTARY. 


The word “tu” is employed in the above sitra, in order to 
remove the Piirvapaksa. When by the knowledge of God, there 
takes place the falling off of the fetters, then for such a wise 
person, who is devoted to the Lord, the act of meditating on 
the Divine attributes as taught in the Scriptures, is an optional 
self-imposed duty, just like the singing of praises and hymns, 
with more or less of desire, by taking the KuSa grass in one’s 
hand. 


Note. —When a student has finished the daily obligatory sacred 
study if he finds time, he can make a resolution to repeat the Samhita; 
and then with the hands in the form of a Brahmanjali, with the sacred 
grass in the middle, he repeats the Veda. The recitation is purely 
voluntary, and not obligatory. Just like this is the meditation of the 
. persons whose delusion of “mind,” etc., is destroyed. He may meditate 
on Truth through texts and reasoning; but it is not obligatory gn him. 


The released soul is under no obligation to perform 
philosophical meditation; it is optional to him to do so. In fact, 
the above verse of the Svet. Up., by using the word Abhidhyanat 
(with prefix Abhi) shows that he has reached the state of God- 
immersion (abhidhyadna) and does not need ordinary Dhyana. 
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The reason for this is, that the relesed soul has obtained upayana 
or the vicinity of the Lord and attachment for Him. The word 
Upayana means attaining souch vicinity. The second reason is 
Sesatvat — because supplementary. All texts are supplementary 
to this, or are meant to lead the soul to this state of God-love. 
AS Says a text (Brhad. Up., IV. 4. 21) : “Let a wise Brahmana, 
after he has discovered Him, practise devotion, let him not 
seek after many words, for that is mere weariness of the tongue.” 


In the Bhagavata Purana it is written : — 


By works of public utility, by ansterity, sacrifice, by alms-giving, 
by Yoga, practices, by concentration, the highest object which men 
seek is love for Me, and attachment for Me. 

Therefore, when once such attachment is acquired, it 
becomes useless for the devotee to go on further with meditation. 
His meditation, therefore, is optional. 


The sense is this. It is very difficult to find out the truth 
through philosophical reason and Scriptural texts of obscure 
and abstruse meaning. Moreover, even reasoning and texts are 
of various kinds and deal with various subjects and sub-divisions 
thereof, and consequently the path of knowledge to God, through 
philosophical reasoning and Scriptural studies, is very difficult. 
(Because philosophers differ, and so do the interpreters of texts). 
But to a person whose heart is solely attached to the Lord, and 
is softened by constant thinking on His blissful nature, all such 
studies and reasoning produce hardness of heart, for, instead 
of helping in increasing God-love, they jar upon one’s feelings 
of devotion. But after the devotee has come out of his ecstasy, 
such studies may sometimes be helpful to him, in reminding 
him of this attachment and serving as a sort of secondary 
devotion. 


The author next gives both reason and authority for this 
statement. 


Note. — “Just as the twice-born, after the performance of the daily 
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study enjoined upon them, namely, Brahma-Yajiia, recite the Yajus 
and Samans wearing merely at their pleasure the KuSa pavitra on their 
finger, so also meditation, etc., in the highest heaven are performed 
by the Freed of their own accord. For all the other injunctions are only 
subservient to the statement referring to final beauitude. As says the 
Brahma-Tarka : —Indeed even those that have attained to heavenly bliss 
perform of their own accord the meditation on Hari, just as Brahmins 
after their reqular duty recite the Vedas, observing the rule of wearing 
KuSa grass, etc., sitting with their face to the east.” —Madhva. 


SUTRA III.3.28. 
SIENA AMAA ATTA BWA 13 131280 


™aranta, Samparaye, when the love for the Lord (has arisen 
in the soul). wea Tartavya, of the bondage, (which is to be got 
rid of) something to cross over. 34ratd_, Abhavat, owing to the 
absence. aut, Tatha, so. f&, Hi, because. 3T, Anye, the others: 
the other Sakhins, the Vajasaneyins. 

28. When the love for the Lord (has arisen in the 
soul), the philosophic meditation is optional, because there 
is absence of the bondage; thus say some Sakhins —389. 

COMMENTARY. 


The word @™axTa means the Lord : because all tattvas meet 
in Him (@taratea acai aifar4q). The Love for the Lord is called 


ATaNTs | It is formed by adding the affix 2T07{ under Panini, IV. 
S255: 


When a person has got this love for God, it is optional for 
him to meditate on tattvas or not. It is not obligatory. Why? 
Tartavyabhavat — because they have nothing further to cross over. 
For then there exist no fetters which he has to cut off. So also 


the others, namely, the Vajasaneyins read (Brhad. Up., IV. 4. 
21) :- 


wa ah fagra wat ata weIUT: | APATaTEaESoeRT ATA 
favored fe wef n27 0 


IIT Adhyaya, III Pada, XII Adhikarana, St 28 761 


“Let a wise Brahmana (student of the Vedas) after he has 
discovered Him (through the scriptures and his Guru), practise prajiia 
or devotion to Him. Let him not seek after many words (Vedanta 
texts) for that is mere weariness of the tongue.” 

So also the Lord has said in the Bhagavata Purana : — “Jnana (the 
Path of scriptural knowledge and philosophy) and Vairagya (the Path 
of indifference or sascetisicm) are, as a general rule, not very beneficial 
to those devotees (yogins) who are full of my love, and whose very 
self am I, who are deeply attached to Me.” 


Adhikarana XII — Fear or Love of God both cause 
salvation. 


It has been mentioned above that the meditation on 
Brahman is on Him as possessed of attributes. Now the author 
commences a new topic in order to show that this meditation is 
of two sorts. Thus in the Gopala Parva Tapani Up., Brahman 
is described in the form of Sri Krsna, dressed as a cow-herd, 
having the colour of a cloud, etc., and accompnied by Prakrti, 
etc. This is one form of meditation. Another form is given in 
other Srutis as “verily this Brahman is the Seh, the ruler of all, 
the controller of all, the Lord of all, etc.” —(Brh. Up. IV. 4. 
22). This shows that, in the first case, devotion in the form of 
attachment, excited by the knowledge of His sweet attributes, 
is the cause of attaining Him. In the second case, it is devotion 
caused by the command of the law, and produced by the 
knowledge of His Majesty and Lordliness. Thus, there are two 
sorts of devotion or Bhakti —the devotion of love or Ruchi Bhakti, 
and the devotion of fear or Vidhi Bhakti. Therefore, the object 
of meditation being different (in one calse, it is a being of all 
sweetness and love; in the other, a majestic ruler and king), the 
bhakti is also of two sorts. 


(Doubt): — Now arises the doubt, which of these two kinds 
of bhakti is the cause of God-attainment? 
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(Pirva-paksa): — As there is nothing to determine which 
of them leads to salvation, therefore, the seeker of God being 
in uncertainty, will not enegage in any sort of meditation, and 
have no inclination for either. 


(Siddhadnta): — There need not be any such uncertainty, as 
shown in the next Sitra. 


SUTRA III.3.29. 


Wad SMfartard 13 13 129 0 


‘®-ad: Chandatah, through the Will of God. 34a Ubhaya, ° 
of either. sifatrar Avirodhat, there being no contradiction: [7 
Na, nor]. 


29. (There is no such uncertainty, because) through 
the wish of the Lord (souls follow one or the other ‘of 
these two paths and reach the Lord thereby), since there 
is no conflict between these two—390. 


COMMENTARY. 


The word “Not” is understood in this satra from III. 3. 
22, by the method called frog-leap. (That is, when a word of a 
previous sutra does not affect the sitra immediately following 
it, but some sitra after that, it is called frog-leap). 


Chandatah means by the wish of the Lord, who has 
determined both paths of approaching Him, for the devotees of , 
Sat-prasanga (the Good Company), whether it be through the 
devotion of love or the devotion of fear, for souls are ‘sO 
constituted by Him that some love to dwell on pea bean of 
the Lord, while others are absorbed in His sweetness. How is 
this so? “There is no conflict between these two.” /Since there 
are texts to both effects, a devotee is at liberaty to follow any 
set of these texts. The sense is this. There are two eternally 
perfect paths of meditation on the attributes of the Lord. These 
paths begin with the highest companions of the Lord, such as 
the eternally free, and extend down to the lowest mortal, the 
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youngest neophyte. These two paths flow like the stream of 
Divine origin, the Ganges, from the highest heaven to the world 
of the mortals. Therefore, all the souls in the universe are at 
liberty, according to their choice, to take up any one of these 

two paths, and join and particular discipline of persons treading 
these paths, and being taught by the teachers of that path the 

method of meditating on the peculiar attributes of the Lord, he 

meditates in that way, and the Lord Hari, the lover of all forms 

of devotion, wishes that these aspirants may get an inclination 

to follow the path. It is because of the wish of the Lord Hari, 

that these various Sat-prasangins (aspirants) follows one or the 

other of these paths, and in this way they reach Him. 

Note. —There are three sorts of devotees, the highet, the middling 
and the youngest. The first and the last are not helpers in the ordinary 
sense. The first is so absorbed in the contemplation of the Lord, that 
he is not conscious of anybody else, and the last has not yet acquired 
the necessary power of helping others. It is only the middle devotee 
who helps the aspirants. 


The Masters of compassion are thus defined : — 


gat aaeitrg anfersty fgreg a 
Wadsitparan a: Acta SB AeA: 


“The second kind of devotee is he who loves the Lord, has 
friendship for the Bhaktas of the Lord, compassion on the ignorant 
and indifference towards the enemies of the Lord, and His devotees. 
(These are the Masters of compassion).” 


This also shows that there is no partiality in the Lord Hari. 
SUTRA III.3.30. 


Tardaraqsaaraa4n fe fart: 3 13 1300 


wea: Gateh, of reaching God. atvtavaq Arthavattvam, the 
quality of leading to the Purusartha, saat Ubhayatha, on the 


twofold paths. 3aet-Anyatha, otherwise. f€ Hi, for. fata: 
Virodhah, contradiction. 


764 The Vedanta-Siutras 


30. In both ways the goal is reached, because 
otherwise there would arise conflict between the 
texts —391. 


COMMENTARY. 


By admitting this, the goal, that is to say, reaching the 
Lord, becomes pertinent in both ways: —that is to say, by the 
acts of devotion to the Lord, by meditating on His sweet 
attributes; and by the act of devotion to Him, by contemplating 
His Majestic attributes, one set reaches the Lord of love, the 
other reaches the Lord of Majesty. The word “Artha” in the 
sutra means the highest end of man, namely, God, the 
Supreme person. “Arthavattvam” means having the attribute 
of taking to the Lord. If this be not admitted, then there would 
arise contradiction between the two sets of texts, one enjoining 
meditation on the sweet aspect of the Lord (the Ruler of 
Gokula), the other enjoining meditation on the Lord of Majesty 
(the Ruler of Vaikuntha) The word “hi” in the sitra indicates 
that both texts are of equal authority. 


It cannot be said that both these methods should be 
combined on account of the sitras III. 3. 6. and both methods 
of devotion must be practised by one and the same person. 
Though that sttra teaches combination of attributes, yet it cannot 
be applied here, because the Ekantin devotees are not anxious 
to see in their object of devotion, other attributes than what 
they meditate upon, and opposite attributes do not come within 


the scope of their congnisance. This will be further explained 
in sutra Ill. 3. 56. 


Adhikarana XIII. 


(Visaya): -The author now establishes the superiority of 
the devotion of Love over that of Law. 


(Doubt): —The doubt arises whether Vidhi Bhakti (or the 
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devotion by following the path of law) is higher or the Ruci 
Bhakti (or the devotion by following the path of love.) 

(Purva-paksa):-The man following the path of law, 
performs fully all the portions required by the law formaliy 
and strictly, hence his devotion is superior to that of the other, 
who is always in a state of ratpure and whose actions are 
unmethodical. 

(Siddhanta): —The next siitra the superiority of love. 


SUTRA III.3.31. 


TATA ACH AUN A ASH HAT 3 13 1371 


saga: Upapannah, he has attained prominence. Aq Tat, 
that (one-ness of attachment). “tatut Laksana, mark. He whose 
mark or characteristic is one-pointed attachment to His devotee 
who has such love. The love of the devotee evokes such love in 
the Lord. 3tef Artha, object. The purusartha or sumum bonum, 
i. e., the Lord. sae: Upalabdheh, on account of the obtaining. 
witeaed Lokavat, as is the ordinary experience. 


31. (The devotee on the path of Ruci or love) has 
obtained superiority, because he has obtained (control 
over) the object-of-human-life, (namely, the Lord, who 
Himself) possesses this characteristic (of being the Devotee 
of His devotee, because He appreciates sweetness in 
others, since He Himself is All-sweet). As we see in the 
kings of the world also—392. 

COMMENTARY. 

The person worshipping Hari by Ruci Bhakti is Upapannah 
or one who has obtained superiority or in whom there exists 
superiority. Why? Tal-laksanarthopalbdheh, because of his 
having obtained the object possessing that characteristic. The 
Lord has the characteristics, similar to that of Ruci Bhakta, 
namely, he is solely devoted to such a Bhakta. Therefore he is 
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called Tal-laksana, or possessing such a characteristic. He is 
artha or the Object or the Goal of the human quest, for he is 
the Supreme Person possessing all sweetness. Tal-laksanarhta 
is acompound meaning “the object that has that characteristic.” 
Upalabdheh means “because of obtaining.” The Ruci Bhakta 
is superior to the Vidhi Bhakta, because his devotion being of 
the nature of sweetness, is more pleasing to the Lord of 
Sweetness, and thus such a Bhakta, by the very fact of his self- 
forgetting devotion, brings the Lord under his control. The 
author illustrates it by an example, saying “as in the world.” 
As in this world, a person is considered praiseworthy, who by 
his unwavering attachment and loyalty to a king (who appreciates 
the devotion and loyalty of his subjects) brings such a king 
under his control, so a Ruchi Bhakta, by his steady devotion to 
the Lord, brings the Lord under his control or influence. The 
Lord does not lose his independence by thus coming under the 
control of His Bhakta. On the contrary, coming under the control 
of His lovers is one of the most attractive attributes of the 
Lord. The sense is this. The Supreme Person is verily a Lover 
of sweetness, and he manifests his sweetness in these Ruci 
Bhaktas, and when those Bhaktas, being attached to Him, 
offer themselves to Him. He accepts their self-surrender and 
is purchased by the greatness of their love; and He makes them 
great so that they may fully experience His sweetness. Without 
this condescension on the part of the Lord, they could not have 
experienced the fulness of His love As has said blessed Suka: — 


wea Yat wera hear Mera: | 
WrTETeayart aan afaAairE 


This son of a cow-herd, Lord Krsna, is not easy of attainment to 
the embodied souls, whether they be Jhanis (those who have reached 
wisdom but yet have the consciousness of their bodies), or whether 
they are Atmabhitas (who have realised their-self and are unconscious 


of their bodies), as He is obtainable here by those who are His Bhaktas 
of love. 
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Though His conquest is obtainable more or less, as a 
general rule, by all kinds of Bhaktas, yet His Bhaktas of love 
conquer Him thoroughly, and hence it is demonistrated that 
Ruci Bhakti is the highest of all kinds of Bhakti. 


Adhikarana XIV. 


(Visaya.)—The author now commence another topic, in 
order to show that this worship of the Lord is of two sorts, 
either having one member (Anga), or having many members 
(Anekanga). In the Gopala Purva Tapani, the sages ask Brahma 
“Who is the highest God? Of whom even death is afraid? By 
knowing whom every thing else becomes manifested? Through 
whom does this universe revolve?” In answer to these four 
questions, Brahma answers, the Krsna is the Highest God and 
devotion to Him is the highest aim of man. He then teaches the 
sages the mantra consisting of eighteen syllables, namely, Klim 
Krsnaya Govindaya Gopijana-vallabhaya svaha. 


Having taught this mantra the Upanisad goes on to say : — 
Uae at earata tata wae Biswas 


“He who meditates upon this Krsna, recites His name, and 
worships Him with service,becomes an immortal.” 

(Doubt): —Now arises the doubt. Here three things are 
mentioned. Dhyana or meditation, Rasana or Japa, and Bhajana 
or service. Does release depend on the performance of all these 
conjointly, or on any one of them separately. 

(Purva-paksa): — The Pirvapaksin maintains that all these 
three when performed conjointly, lead to Moksa, because after 
conjoint mention of them, the Upanisad says, “the man becomes 
immortal.” 

(Siddhanta): —The next sitra refutes this view. 


Note. -- We give the full passage of this Upanisad in order to 
better understand this Adhikarana. 
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31 Frat Fa MONTY: “aH: Ural ca: ? Hat Yeqfesfer? 
ae faarfad aft? aad faye darter i” 

“Om. The sages asked Brahma, “Who is the highest God? Of 
whom is death afraid? By knowing whom every thing else 1s known? 
Through whom does this word emanate?” 

Ag Sara AAT: | 

On being so questioned, Brahma replied: — 
sttepoon a aay | 

Sri Krsna is verily the Highest God (This is Vasudeva.) 
Mrarart Arafat ste t 

The Death is afraid of Govinda. (This is Sankarsana-vytha.) 
MASaACATMAT asl wa Wafer 

By knowing Gopijanavallabha every thing else is known. (This is 
Aniruddha-vytha. ) 

Tared Vareitfa | 

Through Svaha this world is created. (This is Pradyumna-vytha.) 

ag ata: “ch: HOT: ? Margy Hisatata ? Watsrraccs: a: ? 
wr earefa? arara are: arandon; wheyftaafafedt ate; 
WatsrifaenHanacen: ; ATA Atel | Manet UT TET | Wears At earafer 
Tata wate atsyeat vata atsyarare it 

The sages asked him “Who is Krsna, who is Govinda, who is 
Gopijanavallabha, who is Svaha?” Brahma answered them. 

He who destroys (Karsana) since is Krsna. He who knows ™ or 
who is known through ™, i.e., cows, earth and Vedas (for “go” means 
all these three) is Govinda. He who destroys (Vallabha) the ignorance 
of the Gopijanas is called Gopijanavallabha. His Maya is Svaha. All 


(these four) constitute Brahman. He who meditates on this, recites it 
silently and serves it, becomes immortal, becomes immortal. 


SOTRA III.3.32. 
SPT: BeaVTARML, MSTAPMATL U3 13 132 


array: Aniyamah, there is no rule (as to the combination). 
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aeerq Sarvesam,of all. stfartteq Avirodhat, there being nothing 
against or noconflict. 9 Sabda, the word (i.e., the Revealed 


Scripture or Sruti.) 3a Anumanabhyam, and inference 
or Smrti. 


32. There is no rule(for the combination) of all these, 
as there is no conflict (between this test of the Gopala 
Up. and) other Sruti and Smrti texts —393. 


COMMENTARY. 


There is no such restrictive rule, that the only means of 
obtaining Release is the conjoint performance of meditation, 
prayers (japa), and Divine services. Any of these singly has 
the potency to being about that result. Why? Because there is 
no conflict between this text of the Gopala Tapani and the 
other Srutis and Smrtis. Thus in a later passage of the same 
Upanisad it is declared : — 

Fasrayercren seat ent wate aye: | Sha t 

Ta OT Teepe: | amie Hendin ud 
Tereata fede ardihsafa qd accurate qidtaq caret 
Tarafafe | caadt wae Garg erent Garage art | AgUrar 
wel Auld Tat Aye | 

Meditating with concentrated heart on Krsna, a man is freed 
from the Cycle of births and deaths. Reciting His mantra and doing 
puja to Him, is like the conjunction of the moon with the earth (the 
Lord is brought down to the heart of His devotees, as the moon is 
reflected in water.) His mantra consists of five words, namely, (1) 
Klim-Krsnaya, 92) Govindaya, (3) Gopijana, (4) Vallabhaya, and (5) 
Svaha. Reciting this five-worded mantra, on the five parts of one’s 
body, namely, (1) Heart, (2) Head, (3) Sikha or tuft lock, (4)Breast, 
and (5) Hands with five elements heaven, earth, the sun, moon and 


fire, one assuming these forms, attains Brahman, verily he attains 
Brahman. 


Note.—The five Mantras thus deduced are : — 


(1) act Hoorra fearart eeara aM: | 
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Klim-Krsnaya divatmane hrdayaya namah, (Heart.) 


(2) Wiferara sparart Pera Tarear 


Godindaya bhimyatmane Sirase svaha, (Head). 


(3) Thitsrgqater fyrart ae. 


Gopijana suryatmane Sikhayai vasat, (Tuft-lock). 
(4) AAMT VAAIA HATA SA | 


Vallabhaya chandramasatmane Kavacaya hum, (Breast.) 
(5) Talal APRAAASATT We 

Svaha sagnyatmanestraya phat. 

This text of Gopala Tapani shows that the meditation on 
or the recitation of the mantra can singly confer release. 
Therefore, the previous text of this Upanisad (namely, “Etadyo 
dhyayati rasati bhajati so amrto bhavati”) must be interpreted 
in conformity with the subsequent text of the same. Similarly, 
there are other Smrti texts to the same effect. Thus :— 


SATA POTEA WHAT: UT AIT | 
By merely singing the name of Krsna, one gets release and reaches 
the Highest. 


WeRIsShe PONG Ha: WAT aT aTayert Fou: | 
aerate Etta sar orga + Gastar 
He who bows down to Krsna, even once in salutation, gets the 
merit equal to the performance of ten ASvamedha baths; with, however, 
this difference, that the performer of ASvamedha comes back again on 
earth (on the exhaustion of merit), but the adorer of Krsna is never 
born again (for the result is inexhaustible.) 


These Puranic texts also show that singing the name of the 
Lord or service of the Lordby prostration, etc., singly is capable 
of effecting release. The Gopala Tapani Sruti (Dhyayati, Rasati, 
Bhajati) is not opposed to these. Had it meant that these three 
must be practised jointly for the sake of Mukti, then it would 
have contradicted both these Srutis and Smrtis, which teach 
how release can be obtained by Bhakti (whether it be of 
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meditation or recitation or service.) 


The conclusion, therefore, is that the sentence “he becomes 
immortal,” should be joined with everyone of the three verbs. 
(He who meditates on Him becomes immortal, he who sings 
Him becomes immortal,he who serves Him becomes 
immortal.) If these three be taken collectively, then Gopala 
Tapani should be interpreted as employing here an a fortiori 
argument. (When the other Srutis and Smrtis teach that 
meditation, singing or service can singly lead to Mukti, how 
much more easily and surely must the Mukti be got when these 
three are combined.) 


These three are illustrative of other methods of Bhakti; 
they do not exhaust them. Thus the Bhagavata Purana, VII. 5. 
23, describes nine kinds of Bhakti : — 

Tat aida farsa: eacot Urea | 

are at chet Ge ora 

“Listening to the recitation of the name of Visnu, singing it himself 
and remebering it always, serving, worshipping and saluting Him; 
treating Him as one’s Master or as a Friend, and self-surrender (are 


nine kinds of bhkti).” All these nine kinds are implied by the above 
three, and every one of them has full efficacy. 


“But” —say son objector—“Release, is the result of 
meditation alone, as taught in the Srutis. ae aT at gear: 
etc., (Brh. IV. 5. 6 and II. 5. 5.) How do you say that it can be 
effected by japa, etc., also?” to this we reply; japa (silent 
recitation of prayers), etc., are interlinked with meditation —one 
is pervaded by the other. Meditation is interwoven with japa, 
etc., and japa, etc., is so interwoven with medition. Both are 
mutually interdependent. Therefore there can be no valid 
objection to what has been established above. 


Says an objector — It is not proper to say that on getting the 
knowledge of Brahman there takes place release. Brahma, 
Rudra, Indra and others, who have acquired perfection in the 
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knowledge of Brahman, are seen immersed in cosmic 
activities —nay, sometimes are found to be acting contrary to 
the Lord Himself. 


This objection is answered in the next sutra. 
SUTRA III.3.33. 


araattrannrnattatcrrcntenromy 13 13 133.0 


rag aifererey, Yavad-adhikaram, according to the (length 
of the period of their) office. 3taféeafet: Avasthitih, the remaining 
in the world. 3ufireetftaromy Adhikarikanam, of the office- 
bearers. 


33. the office-holders remain in this world upto the 
end of theperiod of their tenure of office. —394. 
COMMENTARY. 


We do not maintain that all knowers of Brahman, though 
perfect Masters of such knowledge, must necessarily become 
Mukta (or get out of the cosmos.) But what we say is this. The 
Release is for him whose Prarabdha Karmas (the so much of 
the deeds for the total expiation of which a new incarnation is 
taken) are exhausted, by suffering the fruits thereof, whose 
Kryamana Karmas(the deeds done in the present incranation to 
be atoned for hereafter) do not cling to him (because of Brahma- 
vidya, since he performs them as service to the Lord, because 
he has attained the knowledge of Brahman), and whose Saijicita 
Karmas (past deeds other than Prarabdha, which are kept in 
Store for expiation in some future incarnation) are destroyed by 
the fire of Brahma vidya. In other words, he whose past deeds 
are all destroyed and exhausted by knowledge and suffering, 
and whose present deeds sit loose upon him, because of 
theosophic knowledge — such a person gets Mukti and goes away 
from the world. But office-holders, like Brahma and the rest 
(having a definite place in the Divine hierarchy) are still not 
Muktas, though their Saficita Karmas no longer exist, but are 
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destroyed by Vidya, and their present Karmas are unclinging 
for the same reason, but their Prarabdha Karma (in the shape 
of the strong Will generated in the Past to be co-workers with 
the Lord) not being exhausted, keep them to their post; and 
they remain in this world solong as the duration of their office 
lasts, and does not come to an end. (They are appointed by the 
Lord in accordance with their Karmas for a certain period, and 
it is on the expiration of that period that their Karmas are fully 
exhausted.) On the exhaustion of these meritorious Karmas 
that gave them this office, they get release and enter into the 
Highest State. It should be understood thus. Devas like Indra 
and the rest, witha shorter period of tenure of office, go at the 
end of their respective periods, to Brahma’s world; for the 
duration of Brahma’s office is longer. But when the term of 
Brahma’s office comes to an end, and he gets release, then all 
these lower divinities get release also along with him. (In the 
interval they remain merged in Brahma.) the author of the siitras 
will mention this in IV. 3. 10. 


As to their standing against the Lord (such as Brahma did 
in stealing the cows of Krsna, or Indra in sending torrential 
rains on Vraja), that is a mock fight only, and is done under the 
command of the Lord, to further the action of the drama which 
the Lord plays in each Avatara. The so-called opposition to the 
Lord is no real opposition, tor Brahma and others are allactors, 
playing this world-drama, in harmony with the Will of the Lord. 


As to their being obessed by passions, etc., that is also an 
appearance only. Being firmin their knowledge of Brahman, 
passions, etc., cannot overcome them (they make a show as if 
they were so overpowered.) 


Therefore, it follows that other knowers of Truth than these 
office holders, do get Mukti as soon as they get the Vidya. (In 
the case of these Hierarchies, it is delayed till the end of the 
period of the office of Brahma.) Thus there is no real injustice 
done to anybody. 
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Quaere. —Do these office-holders really want Mukti? Or 
do they not find greater satisfaction in being conscious co- 
workers with the Lord in His World-drama? 


Adhikarana XV. 


(Visaya):—The author now commences a fresh topic, 
teaching that the attributes like “neither coarse nor fine,” etc., 
should also be combined in the meditation on the Brahman. 
(In the previous aphorisms, Brahman was taught to be meditated 
upon with the attributes appertaining to a Form. Now such 
attributes are going to be mentioned which cannot belong to 
any form. In the Brhadaranyaka Upanisad we read (III. 8. 8.)— 


AMAA HIATUS U 


“He said : ‘O Gargi, the Brahmanas call this the Aksara (the 
impersishable.) It is neither coarse nor fine, neither short nor long, 
neither red (like fire) nor fluid (like water); it is without shadow, 
without darkness, without air, without ether, without attachment, 
without taste, without smell, without eyes, withour ears, without speech, 
without mind, without light (vigour), without breath, without a mouth, 
without measure, having no within and no without, it devours nothing, 
and no one devours it.’” 


(Doubt): —Now arises the doubt, should the attributes 
negating the qualities of coarseness, fineness, shortness, etc., 
be combined in all meditations on Brahman called here Aksara 
or Imperishable? These attributes give rise to conceptions 
incongrouos with the idea of Brahman having a form. 

(Parva-paksa): —In the sitra I1I.3.20., Brahman has been 
described as having a form (Vigraha), and meditation is taught 
on this form of Brahman. But the qualities described in the 
above passage of the Brh, Upanisad are impossible to exist in a 
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Brahman having a form. Therefore these attributes should not 
be comprised in the general meditation on Brahman. 

(Siddhanta): —The next aphorism controverts this view. 

SUTRA III.3.34. 
stanterat waartel: Waraeranarara- 

AcqaTIgmhA WS 13 134 Ul 

atart-firamy_ Aksara-dhiyam, of those (qualities) which 
inform about the Imperishable Brahman. q Tu, while, but. 
statra: Avarodhah, acceptance : comprising, combination. 
arara Samanya, because of the uniformity, the sameness, the 
equality. aeTararmy Tad-bhavabhyam, and his qualities. 
sitqaead Aupasadavat, as in the case of Aupasad mantras. az 
Tad, that. 3th Uktam, has been explained. 


34. But these qualities which give information about 
the Aksara Brahman, are to be comprised in meditating 
on Him as a Form, because of the uniformity of His 
nature as in the case of what belongs to the Upasad. This 
has been mentioned before. —395. 


Note. —Dr. Thibaut translates this sitra thus : But the 
conceptions of the Imperishable are to be comprised in all 
meditations. There being equality of the Brahman to be 
meditated on, and those conceptions existing in Brahman; as 
in the case of what belongs to the Upasad. This has been 
explained. 

COMMENTARY. 

The word “Tu” refutes the above Purva-paksa. All these 
conceptions of “not being coarse, etc.,” described in relation 
to the Aksara Brahman ought to be comprised in all meditations 
on Brahman. Why? Because all the Vedic texts refers to 
Brahman alone : such as the following Sruti (Katha Up., I. 2. 
15). 
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“Yama said : That word which all the Vedas record which 
all penances proclaim, which men desire when they live as 
religious students, that Word I tell thee briefly, “it is Om.” 


The essential nature of Brahman, who is the object of 
meditation taught by all Vedic texts, is uniform and the same 
throughout. Therefore, all these attributes of non-coarseness, 
etc., applied to Aksara Brahman, must be thought of in 
meditating on him as a form. 


The sense is this. In the Svetasvatara Up., I. l1., it is said 
that release is obtained through knowledge : 

“When that God is known, all fetters fall off, suffering are 
destroyed, and birth and death cease. From meditating on Him there 
arises, on the dissolution of the body, the third state, that of uniersal 
lordship; but he only who is alone, is satisfied.” 

This knowledge means conception of God not as an 
ordinary object, but an extraordinary Being, possessing 
paradoxical attributes. Otherwise, if Brahman is though of as 
an ordinary being, then it will lead to many inconsistencies, 
and the knowledge of Brahman so gained will not be a right 
conception. Therefore, the form of Brahman possesses not only 
bliss, knowledge, all-pervading-ness, etc., but it is qualified by 
the negative attributes of “not being coarse nor fine,” also., 
also when the Form is meditated with all these qualities, such 
meditation leads to true knowledge, and is not like ordinary 
knowledge, because the latter cannot lead to Mukti. Such 
paradoxical knowledge differentiates Brahman from all other 
beings and objects. Thus it has been demonstrated, that this 
Vigraha or form possesses all supernatural attributes, far 
removed from anything material and debasing. 


a a 7 cargqaediaea: A cat 4 Weal A APL A Sed: | 
Ae TOT: eae a EL AT aL Faget TATA: 


He is verily neither an angel (Deva) nor a demon (Asura), neither 
a mortal man nor an animal. He is neither a female nor a emunch, nor 
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a male nor a living being. This Brahman is neither attribute, nor action, 
neither being nor non-being. He is that which remains after all 
negations. May this endless Being be ever victorious. 


Thus the elephant attacked by the alligator, praised with 
the above verse the Supreme Brahman, showing him as devoid 
of coarseness, etc. Though thus prayed to, the story mentions 
that the Lord Hari appeared in His usual form before the 
elephant, and gave him release. If the Lord were formless, and 
if the above attributes of non-grossness, etc., did not belong to 
His form, then He would not have thus appeared before the 
elephant, because he (the elephant) had not addressed his prayers 
to any being with form, but to one formless Entity, who was 
neither Deva nor Asura, etc. Therefore, the form in which the 
Lord appeared before the elephant, must be the form that 
possessed all the attributes mentioned in the above prayer. 
Otherwise, there would have arisen only mere knowledge in 
the mind of the elephant, a mere consciousness of some vague 
and vast existence, who had come in response to his prayers, 
and it would not have been a visible perception, but a mere 
conception. In the above verse, the Prakrtik devahood, etc., is 
negated of the Lord. He is not a Deva, etc., having a Prakrtik 
body. But He has Devahood and Purusahood of His own, which 
are His essential nature and which are non-Prakrtic, because 
the Lord appears as a Shining One or a Deva and has the form 
of a Man (Purusa.) 


The sitra gives an illustration of the principle that qualities 
(Secondary Matters) follow the principal matter to which they 
belong, by using the phrase “As in the case of what belongs to 
the Upasad,” namely, like the Mantra which belongs to the 
rite called Upasad. 


The meaning is that it is treated like the mantra, which is 
a subordinate member in the ceremony called Upasad. The 
mantras (Agnirvai hotram, etc.), for the offering of the Purodasa 
cakes are taught in the Sama-Veda : and are sung with the 
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Sama-vedic intonation, in a loud voice, But in the Yajur-vedic 
four days’ rite called the Jamadagnya, in those Upasads where 
the Purodasa cakes are to be offered, these Sama-vedic mantras 
are used by the Yajur-vedic priest, the Adhvaryu, whose duty 
it is there to offer the Purodasa cake. Therefore these mantras, 
when used in a Yajur-vedic rite, are recited in a subdued voice 
as other mantras of the Yajur-veda, and not loudly as the mantras 
of the Sama-veda. (The mantras lose their Sama-vedic character 
when used in a Yajur-vedic rite.) 

“As the mantra ‘Agnir vai hotram vetu,’ although given in the 
Sama-veda, yet has to be recited in the Yajur-Veda style, with a subdued 
voice, because it stands in a subordinate relation to the upasad-offering 
prescribed for the four-days’ sacrifice called Jamadagnya; those 
offerings “are the principal matter to which the subordinate matter, 
the mantra, has to conform.” “This point is explained in the first 
section, f.e., in the Parva Mimansa Sitras, IJ. 3. 9.” —(Doctor 
Thibaut’s Ramanuja). 

Therefore, the ideas of absence of grossness and so on, 
though found in a few passages like those of the Brhadaranyaka 
Up., must be combined with all the other attributes of the 
principal, namely, the Aksara Brahman, in all meditations on 
Brahman; because all these ideas invariably follow the idea of 
Aksara Brahman. 

Note. — The sitra II1.3.9 of the Parva Mimamsia is to the following 
effect :— 

“The subject of the hymns of the SAma-veda being sung low at 
the time of establishing a sacred fire.” 

“The principal and subordinate statements being opposed (to 
one another), (the latter submits to the former) because the subordinate 
statement subserves the principal one. Hence the principal statement 
(alone has) a connection with the Veda.” 

The two kinds of statements, principal and subordinate, have 
already been explained. Their exegetical functions differ. When they 
conflict, the principal statement prevails, because a suboridinate 
statement has rot indpendent function to perform : it is has to contribute 
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to the power and use of the principal statement. Hence the principal 
statement invariably predominates. The translation of a Vedic text will 
illustrate and explain these remarks. “He who knows thus establishes 
fire.” This is the principal text prescribing the establishment of the 
sacred fire.” This is the principal text prescribing the establishment of 
the sacred fire. In this connection, other mantras, prescribing the way 
in which Samas are to be chanted, occur. They are :—(He) knows 
this, sings the Varvantiyasama.” “(He) who knows this, sings the 
Yajnayjniyasama.” He who knows this, sings the Vamadevya-sama.” 
It is already shown that the mantras of the Yajur-veda are to be sung 
low, and those of the Sama to be chanted aloud. But the established of 
the sacred fire is to be regulated by the dicta of the Yajur-veda, and 
these dicta are, therefore, principal. The mantras of the Sima-veda 
are to be sung as subserving the principal, the establishment of the 
sacred fire. Though the general rule, that the hymns of the Sama-veda 
are to be chanted aloud is recognised, yet the hymns or Samas 
prescribed in the Yajur-veda, and to be chantged in connection with 
the establishment of the sacred fire (Agnyadhana) are to be sung low. 
The gist of the sitra is that the principal overrules its 
subordinate. —(Kunte’s Saddarsancintanika). 


Says on objector “in the Srutis (Chand. Up. Ill. 14. 2.) 
Brahman is described as doing all acts (Sarvakarma) having all 
scents (Sarvagandha), etc. just as he is described as possessing 
the qualities of having a form, etc., consequently these attributes 
of All-agency, All-scenting, etc., should be meditated upon 
everywhere, in every meditation on Brahman.” This, however, 
is not the case, as is shown in the next sutra. 


SUTRA III.3.35. 


SACTATA TUS 13 135 Ul 


gaq_lyad, so much only. arta. Amananat, on account 
of being mentioned in the scrptures (as principal.) 

35. (The attributes of All-agency and the rest are not 
to be meditated upon in all meditations of Brahman, but 
only) so much (of the attributes as have been mentioned 
before) because their meditation is the principal (the other 
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attributes are secondary and are to be meditated upon in 
especial cases only) —396. 
COMMENTARY. 


“So much only,” namely, so much of the qualities, such as 
possessing a form and the rest, mentioned in the previous sitras, 
must necessarily be conjoined in all meditations on Brahman. 
Why? Amananat. “Because the Scriptures declare,” that these 
should be primarily meditated upon. They say, by so much of 
the collection of attributes, is the meditation completed, 
therefore, those attributes are necessary to be meditated upon. 
On the other hand, the attributes like All-agents and the rest, 
naturally follow as existing in the object of meditation, and so 
it is not necessary to meditate upon them separately, as existing 
in Brahman. 

Note. —Only so much,” /.e., only those qualities which have to 
be included in all meditation on Brahman without which the essential 
special nature of Brahman cannot be conceived, i.e., bliss, knowledge, 
and so on, characterised by absence of grossness and the like. Other 
qualities, such as doing all works and the like, although indeed following 
their substrate, are explicitly to be meditated on in special meditation 
only. —(Dr. Thibaut’s Ram4nuja.) 


Adhikarana XVI. 


The author now teaches that the atrributes of having divine 
palaces, etc. in which the Lord dwells, should also be combined 
in the meditation on Brahman. 


(Visaya): —In the Mundaka Up. (II. 2. 7.), it is said :— 

a: Weds: Redtaerae afeer fa fod gargt Ba Wa aA 
Ufaftsa: i winra: wrote wfaftadisa gaa afaener | afgarrt 
utavard ditt arremunyd afgrta u7 u free eeanratyeerd 
wedagrar: | aftert area centr afergee atrat 18 
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ferona ut aigt fact ae Pram aad wife 
waitreteertael fg: 9 Aaa eat Ba a eee AAT faeyat 
wa adisanfa: 1 ata wenrpafa aed aca ure dedfid 
fasta ion agaaayd Gree gel Usa wel afarovagratur | 
sages wad aad faafid afttaqniou sft fedraquesa: 
fedta: avs: 120 


7. He who is All-wise, and All-knowing, whose greatness is thus 
manifested in the world, is to be meditated upon as the Atman, residing 
in the ether, in the shining CITY OF BRAHMAN. 


He is the Controller of the mind, and the Guide of the senses and 
the body. He abides in the dense body, controlling the heart. He the 
Atman, when manifesting Himself, as Blissful and Immortal, is seen 
by the wise through the purity of heart. 


8. The fetters of the Jiva are cut asunder, the ties of Linga-deha 
and Prakrti are removed, (the effects of all) his works perish, when 
He is seen who is Supremely High. 


9. The Brahman, free from all passions and parts, resides in the 
highest golden sheath. That is the pure, that is the highest of lights, it 
is that which knowers of Atman know. 


10. Him the sun does not illumine nor the moon and the stars. 
Nor do these lightnings, much less this fire illumine Him. When He 
illumines all, then they shine after (Him with His light.) This whole 
univese reveals His Light. 


ll. The Eternally Free is verily this Brahman only. He is in the 
east and in the west, in the north and the south, in the zenith and the 
nadir. The Brahman alone if it who pervades all directions. This 
Brahman alone is the Full (that exists in all time -the Eternity.) This 
Brahman is the best. 


(Doubt): — Here arises the doubt about this City of Brahman 
called the Highest Ether. Is it another name for the glory of the 
Lord, His Omnipotence and Almightiness, or is it really a city, 
consisting of wonderful palaces, gateways, courtyards, ramparts 
and the rest. 


(Parva-paksa): — The City of Brahman is an allegory, and 
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describes the power and the glory of the Lord (there is no 
actual city in which the Lord dwells.) In other Upanisads we 

find it said that the Lord dwells in His own glory. In the Chand. 
Up. VII. 24. 1., in answer to the question of Narada, “Lord in 
what does this Infinite reside?” Sanatkumara answers, “In His 

own glory.” This text shows that the Lord rests in His own 
glory. Therefore, the city of Brahman means this glory of 
Brahman, and this is also the meaning of the word Samvyoma 

used in the above text In fact, the word Vyoma means the infinite 
ether which has no end. Moreover, the Lord being all-pervading, 
cannot have any particular dwelling place and so the above text 

says :—He is in the east, He is in the west, etc. Brahmapura is, 

therefore, an allegory. 


(Siddhanta): —This view is set aside by the next sutra. 
SUTRA III.3.36. 


SMTA AAT TATA: 113 13 136 1 


3 Antara, inside, within (that Brahmapura.) Yt Bhita, 
elemental, physical. Wtaq_ Gramavat, like the city or town. 
tare: Svatmanah, to His own, i.e., to His devotees. 


36. Within (that city of Brahman, things appear) like 
(physical objects in) a physical city, to the vision of the 
elects of the Lord —397. 

COMMENTARY. 

“In the interior,” that is, in the City called the Great Ether, 
every thing looks like a city made of elemental matter, in the 
sight of His own (devotees.) “Of His own,” means the devotees 
who have been elected by the Lord as His own. (These devotees 
see this Sarnvyoma as a physical city.) As says the Sruti 
(Mundaka III. 2. 3.) :— 

AAA VAT HAT AT TAT A AKA BA | 

Baa QUA aa HAEAAG street farquyt ay Tar 
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This Self cannot be gained by dissertations devoid of devotion, 
nor by mere keen intellect, nor by much hearing. It is gained only by 
him whom the Atman chooses. To his this Atman reveals His form. 

(Thus this divine city is reachable only by the elects of the 
Lord.) Though all the objects in that city are pure and simple 
essence of Brahman, foreverything there is Brahman, being a 
manifestation of His power, yet they look to His devotees, as if 
made of material objects, like earth, etc. The word “vat” or 
“like,” in the word Bhitagrama-vat, shows that it looks like a 
physical city, but is not actually so. Every thing there is 
Brahman, as has already been mentioned before in the Mundaka 
Up. II. 2. 1. 


“This verily is Brahman the immortal (who appears there) 
in the east and in the west, in the north and the south, in the 
zenith and the nadir. The Brahman alone is it who pervades all 
directions. This Brahman alone is the Full (that exists in all 
time, the Eternity). This Brahman is the best.” 

To His devotees, the Lord, the Supreme Self, who 
essentially consists of knowledge and bliss, appears variously, 
as having hands, feet, nails, hair, etc. Similarly, this 
Brahmapura, though consisting of pure Brahman itself, appears 
to His devotees like earth, water, etc., and though it is all of 
one essence, yet it scintillates withmany colours, like the feather 
of the peacock. 


SUTRA III.3.37. 


ara Varqaarakta aaraegiaTad U3 13 137 0 


ataat Anyatha, otherwise. If there be no difference. We 
Bheda, of the difference. 3™yaafa: Anupapattih, not obtaining. 
fa Iti, so. Ad Cet, if. 7Na, no. BaIeyt-steTae_ Upadesa-antara- 
vat, as will be seen from other teachings. 

37. If it be objected that without admitting difference 
(between Brahman and the city of Brahman), there would 
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otherwise be no possibility of predicating difference at 
all, we say it is not so, because it is like other teachings 
regarding Brahman —398. 


_ COMMENTARY. 


“Otherwise,” that is to say, if there was want of difference 
between Brahman and the objects in the Brahmapura, then 
there would not arise any difference between the supported 
and the support, the location and the thing located. This is the 
objection raised by the opposite party. He says, “if Brahman 
and the city of Brahman be identical, then there would be no 
difference between the location and the thing located, and it 
would be absurd to say the Brahman LIVES IN Brahmapura. 
For it would then mean that Brahman lives in Brahman.” This 
objection is raised in the first half of the sitra, which says, if 
we do not admit difference between Brahman and his residence, 
then the very possibility of difference would vanish. The 
objection is answered by saying, “it is not so, because it is 
reasonable (or unreasonable) like other teachings.” As in other 
texts, it has been declared that there is no difference between 
the quality and the qualified, in the case of Brahman, yet such 
difference does appear on account of specific texts, similarly 
is the case here. Thus the Tait. Up. declares Brahman to be 
bliss, and it also declares Brahman as possessing bliss, by 
knowing the bliss of Brahman one does not fear. Thus Brahman 
is both bliss and blissful —the quality and the substrate of quality. 
Similarly, Brahman is both the tenant and the tenement —the 
dweller and the residence, for everything is possible in the 
case of Brahman. 


As there is no difference between the Loka (world) and 
the Lord of the Loka, between the dweller and the residence, it 
follows that both are the objects of worship equally. This is 
shown in the next sitra. 


Note. -This is true only of Goloka and Vaikuntha and not of 
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lower lokas. The Lord constitutes His Heaven. Every object there is 
the Lord, though appearing to the Elects as separate from the Lord. 
Logically, therefore, every such object may be worshipped, for it is 
the Lord. 


SUTRA III.3.38. 


catcenifastata sara 3 13 138 0 


eafeert: Vyatiharah, mutually changeable. fafgrafa 
Visimsanti, they distinguish. f€ Hi, because. 3ataq Itaravat, as 
the other (utterances. ) 

38. The Srutis describes the Lord and His World as 
identical and mutually interchangeable, like other texts, 
(where the Lord and His body are shown as 
identical) —399. 

COMMENTARY. 
In the Brhad. Up. 14. 15., it is said :— 


Aeae Ke at freygeratrra Gay TeMMTaAg ATO ATIF 
artaatar artrat ava aya: YSU YgKaTarNag Cay cttenfiraTct 
Mrerat ASAE aNAes fF BANAT TaMITASaT A F al SteMTecttaHlaea 
crangea Ua a wanfafadt 7 yah aa aat asaHls-agr 
amigd ated at steraiag neque amt aatifa aera ad: attaa 
VATA HAAN AR 8 STATA HATE TBA HBT attra 
TATA TESTA TATA 15 


There’are then this Brahman, Ksatra, Vis, and Sidra. Among 
the Devas that Brahman existed as Agni (fire)only, among men as 
Brahmana, as Ksatriya through the (divine) Ksatriya, as Vaisya through 
the (divine) Vaisya, as Sidra through the (divine) Sidra. Therefore, 
people wish for their future state among the Devas, through Agni (the 
sacrificial fire)only; and among men through the Brahmana, for in 
these two forms did Brahman exist. 


Now if a man departs this life without having seen his true future 
life (in the Self), then that Self, not being known, does not receive and 
bless him, as if the Veda had not been read, or as if a good work had 
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not been done. Nay, even if one who does not know that (Self) should 
perform here on earth some great and holy work, it will perish for 
him in the end. Let a man worship the Atman only, as the World 
(Lokam) or (Brahmapura.) If a man worships the Atman as the Lokam 
(the city of Brahman) his work does not perish, for whatever he desires 
that he gets from that Atman. 

This text clearly shows that the Lord is the Lokam. Texts 
like these describe the Supreme Self as the Loka, and the Loka 
as the Supreme Self. Thus it proves that the Loka and the 
Atman are interchangeable. The Supreme Self is the heavenly 
region called Gokula, Vaikuntha, Samvyoma, Mahima, etc., 
and the heavenly region is the Supreme Self. This is like other 
descriptions of Brahman. As in the Gopala Tap. Up., the Lord 
is described as having eyes like full-grown lotus, etc., as being 
above Prakrti, showing that the body is the Lord and the Lord 
is the body, so here also the Lord is the Heavenly World and 
the Heavenly World is the Lord; both are equally adorable. So 
it follows that Hari, whose form is bliss and knowledge, through 
His inconceivable power, Himself appears as the Heavenly 
World, with all its various objects, as He Himself is various in 
His nature, and this He does to His devotees and not to others. 
Therefore, the Heaven World should be worshipped equally 
with the Lord. 


Note. — The Heaven of the Lord is visible only to the Elects. 
Others cannot seen it—they can go up to Svarga only. 


Adhikarana XVII. 


The author now commences the present section in order 
to strengthen the teaching above given. 


(Visaya):— All the texts that describe peculiar attributes 
of the Lord as Visaya texts in this Adhikrana. In the presceding 
sutras it has been taught that the Lord has the qualities of 
omniscience and the rest, that the great ether is His dwelling 
place, and that He must be meditated upon as such, possessed 
of these attributes. 
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(Doubt): — Admitted that the Lord Hari has all these 
attributes, yet, it does not follow that these are the real attributes 
of Brahman, but that they are phenomenal and do not constitute 
His essential nature; because the texts says that Brahman is 
nirguna or without any qualities. The doubt, therefore, arises, 
are these qualities of Brahman phenomenal (Mayic) or the 
essential attributes of Brahman? 


(Purva-paksa): —The texts like those of the Brh. Up. IV. 
4. 19. (By the Mind alone it is to be perceived there is in it no 
diversity. He who perceives therein any diversity, goes from 
death to death.) and II. 3. 6. [Next follows the teaching (of 
Brahman by it is not so, it is not so! for there is nothing else 
higher than this, if one says) : ‘It is not so.” Then comes the 
name ‘the True of the True,’ the senses being the true, and He, 
the Brahman, the True of them], show that Brahman has no 
attributes, and that the so-called qualities of Brahman are 
phenomenal only. 


(Siddhdanta): — This view is set aside in the next sttra, which 
shows that the attributes of Brahman are not unreal. 

SUTRA III.3.39. 
Ga fe aearea: 113 13.139 11 

al-wa, Sa-eva, she verily. f€ Hi, because. Aa-31ea:, 
Satya-adayah, Satya (truth) and others. 

39. Because she Herself (the Para Sakti of the Lord) 

is the Truth and the rest (these attributes are real) —400. 
COMMENTARY. 


In the Svet. Up. VI. 8., it is declared that the power of the 
Lord is inherent in Him and is known as ParaSakti, and is 
different from the Mayasakti of the Lord. 

adel ard amcor a feed 4 aca aya | 

Tea viftnfafadta syad carafe aracierar as 
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There is no effect and no cause known of Him, no one is seen 
like unto Him or better; His High Power (Para-Sakti) is revealed as 
manifold, a inherent, acting as force and knowledge. 

This and texts like Visnu Saktih para, etc., show that the 
Lord has this High Power, different from Maya, and that this 
is an attribute which constitutes the essential nature of Brahman, 
as heat is the essential quality of Fire. This is called the Parasakti 
or the Svarupasakti of the Lord. Because this very power 
becomes modified as truth, omniscience etc., hence they are 
not mayic or phenomenal attributes, but on the other hand, 
they belong to the essential Self of the Lord. These attributes 
of truth, omniscience, etc., are modification of the Parasakti, 
and the two reasons for it will be mentioned in the next sutra. 
Therefore, the Sruti says, “there is no diversity here;” meaning 
thereby that all these attributes are modifications of the Parasakti 
and ParaSakti Herself. The text “Neti neti,” quoted by the 
Purvapaksin, has already been been explained in sitra III. 2. 
22, and those arguments need not be repeated here. 


The word “adi,” “and the rest,” in the Sutra implies that 
attributes like purity, compassion, forgiveness, etc., as well as 
omniscience, omnipotence, all-blissfulness, all-beauty, etc., are 
also to be included. 


Therefore Sri Parasara has explained the word Bhagavat 
as the Supreme Self having the attributes of Isolation, as well 
as of great glory (Mahavibhuti.). Having mentioned this, he 
goes on to say that the Lord possesses also the attributes of 
complete Lordliness, supporting every one and the rest, both 
collectively and separtely. 


Note. —In the Bhagavata Purana, I. 16. 27, the Goddess of earth, 
in addressing Dharma, the king of justice, enumerates certain attributes, 
such as truthfulness, purity, compassion, forgiveness, generosity, 
contentment, rectitude, control of mind, control of senses, austerity, 
impartiality, forbearnance, indifference, learning, knowledge, 
dispassion, government, prowess, energy, strength, memory, 
independence, dexterity, beauty, patience, softness, magnanimity, 
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humility, good-naturedness, mental clarity, intuition, perfection of 
senses, physical, ethical and mental enjoyment, depth, steadiness, faith, 
adorableness, glory, non-selfishness. She says that these and other 
great attributes must be prayed for by the strivers after greatness, from 
the Lord, for they all exist in Him. 


Since these qualities are inherent in the Lord, therefore, 
the Rsi Parasara has defined the word Bhagavat as meaning the 
Supreme Self, who though pure (isolated from all attributes) 


yet is possessed of all glorious attributes and powers (see 
Visnu Purana, VI. 5. 72.) 


Be Tetlaryrares Ut Terfor yrere | 
AAT wager: CAG it 


“O Maitreya, the word Bhagavat is applied to the Cause of all 
causes, to the pure Supreme Brahman, possessing Mighty power and 
Glory.” 


aadfa aur wef sranisdgarraa: | 
FAT THRTAT ASST WTA ETT WA: 
tardies anes dices agra: fara: | 

AMAA AA ay HoT wT SATAAT 


aad aa wert syorerakacneh | 
AS ACA AGT THN TATA SAA: 


—(Visnu Purana, vi. 5. 73-75.) 


He is the supporter of all, and the protector of the universe. This 
is the two-fold meaning of the syllable “bha” % (Bhartté and 
Sambharatta.) The syllable “ga” 7 denotes the saviour (he who brings 
the pure souls to himself, gamayita) the leader, (he who causes his 
devotees to attain purity of Self) and creator (he who unfolds manifold 
bliss to his devotees). Therefore, the word “bhaga” means the collection 
of the six attributes, Aisvargya (lordlienss), Virya (energy), Yasas 
(fame), Sri (fortune), Jiiana (knowledge), and Vairagya (dispassion). 
The syllable “Va” @ means that in whom all elements and living beings 
dwell (vasanti), the Great Self of all, possessing all energy, and who 
dwells (vasati) in all beings, Himself unchangeable and immutable. 
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Thus the word “bhagava,” consisting of three syllables, means 
knowledge (omnisicnece), energy, power (to create the universe), 
strength (to support the universe), Lordliness (to control all), and the 
rest. 

Therefore, these specific attributes like truthfulness, etc., 
exist in the Supreme Lord, and are not different from Him and 
must be meditated upon by the devotees. 


Adhikarana XVIII. 


Now the author commences a new subject, in order to 
indicate that the Lord must be meditated upon as having Sri or 
Fortune as His constant companion. 


(Visaya): —In the White Yajur-veda, Chap. XXX], verse 
22, we find the following :— 


siiva A Matis usaraenis aye Aaraifor waaryat ear 


Becauty (Sri) and Fortune (Laksmi) are thy wives : each side of 
thee are Day and Night. The constellations are thy form : the Asvins 
are thine open jaws. 


Some say that Sri means here Rama Devi, and Laksmi 
means Divine Fortune (Bhagavati Sampat.) Others say Sri means 
the Goddess of speech and Laksmi means Rama Devi. In the 
Atharva Siras (Gopala Tapani) also we find the Lord addressed 
as the husband of Kamala, in the following verse : — 


AA: HATTA AA: HACTAMCTT | 

AA: HAMA HACIA AA: UI 

aetitarharara tWararequsae4a | 

TARTAR MATT AAT FAT: 

“Salutation to thee whose eyes are like lotus, who has garland of 
lotus, from whose navel grows the lotus, and who is the husband of 


Laksmi. Salutation to Govinda, the-beloved of Rama, he who is adorned 


with the crown of peacock feathers, and who possesses unobstructed 
intelligence.” 
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Similarly in the Rama Parva Tapani Up., the Lord is called 
Ramadhara, the supporter of Rama. 


wat aatfaura silaanra Tat AA: | 
TATANTS WATS STATA S SATA Ut 


(Doubt): —Here arises the doubt. Is Sri a phenomenal 
Being, made of Prakrtic matter and therefore non-eternal, or 
is she eternal, representing the Parasakti of the Lord? In 
otherwords, does Sri represent here the Prakrti—the non-eternal 
energy of the Lord, or does she represent here the Higher 
Energy, called the Parasakti? 

(Purva-paksa): — The Puirvapaksin says, Sri is a non-eternal 
attributes of the Lord, and she consists of nure Sattvic Prakrti, 
and is the Maya energy of the Lord. The Supreme Self has not 
Sri and Laksmi for his wives in the literal sense of the term, 
for the Upanisad text repeatedly prohibit all such attributes 
with regard to Him, by the words Neti neti, “He is not so, He 
is not so.” Moreover to think of the Lord as having a wife 
constantly near Him, is a degrading idea of Godhood, for it 
makes Him subject to passions, etc. 


(SiddhGnta): — The above objection is answered in the next 
sutra, where it is shown that Sri is the Parasakti of the Lord. 
SUTRA III.3.40. 


HATTA AA ATAATATSSzA: 113 13 140 ut 


wlatte-gsata Kamadi, desires and the rest. Itaratra, in 
places other than Saravyoman : elsewhere. «a Tatra, there. In 
the Sarnvyoman. @ Ca, and. 3rveatfesa: Avatanadibhyah, the 
word 31r@ means all-pervading. 7 means spreading out of bliss 
and release for the Bhaktas. The word 311f@ means the statement 
of the unity of the Parasakti with the Lord applies to Sri also. 
The whole word means “because of being All-pervading, All- 
spreading and the rest.” 
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40. (Sri is verily the Parasakti and) there (in the 
highest Heaven), and elsewhere (in the Prakrtic world 
she creates all) objects of desire and the rest (for the 
Lord), (and this is so) because she is all-pervading, the 
giver of Mukti and the rest—401. 

COMMENTARY. 


9 66 


The word “Sa eva,” “she even,” are understood in this 
sitra from the last. “She even,” namely, the Parasakti even is 
she. “In that,” namely, in the Supreme Ether, called the 
Samvyoman, which is untouched by Prakrti, and “in the other,” 
that is, in the world of Prakrti whenever the light of he Lord 
manifests, she is every ready to create all objects of desire, for 
her Lord, the Supreme Self (in the shape of various modifcations 
of her own self.) Therefore, Sri is ever attendant, upon the 
Lord, and hence He is called the eternal consort of Sri. The 
word “desire” here means a wish for all objects of beauty and 
erotic sentiment. The words “and the rest” mean all the 
sentiments subordinate to the sentiment of kama : such as the 
service of the Lord. Therefore, Sri is verily the parasakti. Why? 
Because she is all-pervading, and she gives release and bliss to 
the worshippers of the Lord. The word “aya means all- 
pervading; and “tana” means spreading out of bliss and release 
for the Bhaktas. Because of these two-fold reasons (all- 
peravading and bliss-spreading), Sri is just like the Parasakti 
and has the attributes of truth, etc. And as the Lord is not 
different from His attributes, though His attributes in 
conventional usage are described to be separate from Him, so 
Sri is not separate from the Lord, though we talk of Her as if 
she was separate. By the word “adi,” “and the rest,” is meant 
unity with the Parasakti, namely, the statement of the unity of 
the Parasaxti with the Lord applies to Sri also. Thus the text of 
the Sevt. Up., “His Paragakti is inherent in Him,” shows that 
she is non-different from the Lord. Therefore Sri is the Parasakti 
and all-pervading. And as the Parasakti is described as the 
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giver of knowledge and release and whose essential nature is 
all-compassion, Sri also possesses all these attributes, and is 
not different from her. And so it is mentioned in the Visnu 
Purana :— 

Sri, the eternal, is the mother of the universe and as Visnu 
is all-pervading, she is also like Him imperishable and 
undecaying, O Brahmanas! 

In another place it is said :— 


O Goddess, thou art the science of the Self which gives 
release. 


If Sri and Visnu were not identical, and if there existed 
any difference between them, then these two attributes, namely, 
all-pervadingness and giver of salvation, could not have been 
attributes to Her, because those are the essential attributes of 
the Lord. And if it be admitted that there are two all-pervading 
substances and two givers of salvation, then we are landed at 
Apasiddhanta or a conclusion unwelcome to all parties. 


Sri is identical with the Parasgakti and this is mentioned in 
the same Visnu Purana : — 


He who is called Paramesa, who is pure (without 
difference), is so called (Paramesa means husband of the 
ParaSakti) figuratively; may that Visnu be gracious to us who 
is the Self (the motive power) of all embodied being. 


The word ParameSa is a compound of three words, namely, 
para (Supreme), ma (Laksmi or Sakti) and isa (Lord or 
husband.) The whole word means the Lord or husband of the 
Parasakti. 

The qualities of all-pervadingness and the rest do not belong 
to Prakrti and are not possible in the case of the latter, therefore 
it is clear that Sri is different from Prakrti. The conclusion, 
therefore, is that Sri is the Parasakti indeed, and consequently 
she is eternal. 
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If Sri be the Parasakti, then Her devotion to the Lord would 
be impossible, because Parasakti is identical with the Lord 
and none can be devoted to His own Self (not even an egotist.) 
This objection is answered in the next sitra. 

SUTRA III.3.41. 


STetrecna: 11313 1470 


atratt Adarat, because (of her) intense love. The word 
Adar of the text must be translated here as love. 3t1@: Alopah, 
non-omission, non-ceassation. 

41. The devotion of Sri to the Lord does not cease to 
exist because of her intense love for Him—402. 

COMMENTARY. 

Though there is no difference between Sri and the 
Parasakti, which in her turn is identical with the Lord, yet the 
devotion of Sri to the Lord does not vanish, because of Her 
great love for the Supreme Lord, Who is Her root of existence, 
and Who is an ocean of wonderful attributes. The branch cannot 
but love the tree, nor the rays of the moon their lord, the moon. 
So Sri canot but love the Lord Visnu, who is her very existence. 
Her devotion to the Lord is established by the Srutis (of the 
Yajur-veda) quoted above. That Sruti shows that she is the most 
devoted of all wives, and possesses all the attributes of a loving 
spouse. In the Bhagavata Purana also the Gopinis, addressing 
the Lord Krsna, say :— 

He whose service is constantly craved by Sri, who is every 
auxious to obtain the dust of His lotus feet, he whom Tulasi 
though ever resting on his breast, is ever anxious to serve, etc. 

The erotic sentiment is possible only where there is 
difference between the two, the lover and the object of love. 
But Sri being identical with the Lord, such a sentiment is out 
of question in the case of the Lord, for no one is self-enamoured. 
Therefore, Kama cannot exist in the Lord and Sri cannot give 


rise to that sentiment in Him. This objection is met in the next 
sutra. 
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SUTRA II.3.42. 


BAA SHHAG AAA U3 13 142 1 


saftera Upasthite, being present, being near. 31d: Atah, 


hence it is proved. Agaatd Tad-vachanat, from the statements 
about Him. 


42. (The erotic sentiment arises in the Lord), when 
they are near to each other. Hence this sentiment exists, 
because there is the statement (to that effect in the 
Sruti) — 403. 

COMMENTARY. 


The word Upasthita is a past participle, with the force of 
condition. It means that though the Sakti and her support (the 
Lord) are identical, there being no difference between them, 
yet the support of Sakti being the best of the males 
(Purusottama) and Sakti being the best among all females, when 
these two are present (Upasthita) near to each other, the erotic 
sentiment and the rest arise between them; and thus is fullfilled 
the saying that the Lord is Self-enjoying, Self-enamoured. 
Therefore, the existence of that sentiment is possible in the 
Lord. But have you any authority for this statement? Yes, the 
text of the Gopala Uttara Tapani : — 


Ot fF a ara amr Brad & Bret staf at za aaa 
ar (A) HAA Stsarat wate sta 


“He who, though Kama (lust) desires the objects of desire, he is 
called kami. He who, without Kama (but through love), desires the 
objects of desire, he is called akami.” 


“He who, through Kama (lust) desires the objects of desire, he is 
called kami. He who, without Kama (but through love), desires not 
the objects of desire, he is called akami.” 


Note. — The reading in the printed text of the Anandasrama series, 
is 7 HMTAA in the second sentence; which, however does not appeer to 
be appropriate. 
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This text shows that the Lord has enjoyments of the object 
of desire, though not moved thereto by kama or sensual desire. 
The word akaéma means something like kama, but not kama. 
The force of the negative particle 31 is to indicate similarity, 
and not absolute negation. Akama, therefore, is emotion like 
kama, but on a higher level. When lust is transmuted into love, 
kama becomes akama. The Lord, therefore, enjoys the objects 
of desire through aka4ma or love, not Lord, therefore enjoys the 
objects of desire through akama or love, bnot through kama or 
lust. Such desiring of the object of desire, namely of Sri, who 
is His ownself, and in whom He realises the completion of 
Himself, is not in conflict with the Lord’s being Self-enjoying 
and full. The intense bliss resulting from contact with Sri, 
who is His own Self, must be understood like unto the joy 
which one feels at looking on his own beauty in a mirror. 
Therefore the sense of the above is this. 


The Lord is qualified as possessing two Saktis called Para 
and Svaripa. The highest substance is thus described in the 
Srutis. When He manifests Himself in His Svartipa Sakti or 
essential nature He is called Purusottama or the highest male. 
But when His aspect of Parasakti predominates them such 
manifestation gets the name of Dharma and the rest. This 
ParaSakti verily manifests in the shape of sweetness, lordliness, 
compassion, joy and knowledge and is called Dharma or virtue. 
Sri in the shape of sound is called the word. Sri in the shape of 
earth and other planets is called the abode and when manifesting 
as giver of gladness, joy, expansion of consciousness, she is 
called Sri, Radha and the rest, the highest of all woman. All 
these are various manifestations of the Parasakti of the Lord. 
Therefore, though there is no difference between the Lord and 
His Parasakti or Svaripa Sakti, yet for purposes of conventional 
usage they are spoken of as different. And Parasakti is said to 
satisfy the emotional desires of the Lord. These manifestations 
of the Parasgakti, like Dharma and the rest, must not be thought 
of as temporal and transient, but they exist from beginningless 
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time, though they come into play with the coming of man on 
the earth. thus there is no objection from any consideration. 

Therefore, the followers of the Lord Sri Krsna must meditate 

upon the highest truth, namely, the Lord as always accompanied 
by Sri. 


Adhikarana XIX. 
In the Gopala Tapani it is further stated at the end : — 


AAMT PU Va Ut Cae ara a Tad af sag a saifafe sit 
aa alate 

Therefore Krsna alone is the highest God; one should meditate 
on Him, recite His name, adore Him and worship Him. 

(Doubt): — Here arises the doubt. Is it necessary that the 
worship of the Lord Hari must be done in the form of the 
worship of Sri Krsna or may He be worshipped in any other 
form? 

(Purva-paksa):—As the above verse ends the whole 
Upanisad, it is more harmonious to interpret it as laying down 
a restrictive rule that the worship of Sri Hari must be always in 
the form of Sri Krsna. 

(SiddhGnta): — This view is set aside in the next stttra, where 
it will be shown that there is no such restrictive rule. 


SUTRA III.3.43. 


dirgitonfreacagee: 9 yerqeraftasdt: 9 wet 
1313 143.0 


aa Tad, of Him. fraitot Nirddharana, of decision, 
determining. 3tfan: Aniyamah, there is no rule, or restriction. 
aa Tad, that. qe: Drstaih, through the statements seen. YerT 
Prthag, separate. f€ Hi, because. 3tafaeret: Apratibandhah, non- 
obstruction. ety Phalam, fruit. | 
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43. There is no restrictive rule, determining the 
worship of the form Sri Krsna alone. Because this is seen; 
for there is a separate fruit, namely, non-obstruction—404. 

COMMENTARY. 


There is no such restriction that the Lord God should be 
worshipped with the attributes of Sri Krsna only, and with no 
other ‘attributes like those of Sri Rama and the rest. The form 
of Sri Krsna is generally under stood to be that of the infant 
suckling at the breast of Jasoda. That is no doubt a form of the 
Lord, who is all-pervading, omniscient and all-bliss. But there 
are other forms also. Why do we say so? Because we see so in 
the Scripture (Gopala Uttara Tapani) : — 


saya wan ataieiee: _ U (ailenre: WeTeA:) 


The Lord Krsna resides there surrounded by the three, namely, 
by Balarama, Aniruddha, and Pradyumna. And He has His Energy 
also Rukmini. The one syllable Om manifests in these above-mentioned 
four forms. (Vasudeva = half matra, H= aniruddha, 3 = Pradyumna,3t 
= Sankarsana). 

This text shows that Sri Krsna has these forms also, and 
therefore, Baladeva and the rest are to be worshipped equally 
as Sri Krsna, for they are not different from Him. But then the 
word eva or “alone” occurring in the above text (Krsna alone 
is the highest God) would become useless! The word eva is not 
a redundancy, and the siitra answers this objection by saying 
“the result is separate.” What is that separate result? The 
removal of the obstruction which is caused by worshipping any 
other deity as the Highest. The worship of Krsna is the 
unobstructed means of salvation. The worship of other deities 
is the indirect means. The word eva, therefore, serves a sueful 
purpose, by removing this obstruction or mediateness, which 
is the natural consequence of worshipping other deities, without 
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the idea of their being Sri Krsna. Therefore, this being so, a 
person who has a love for the worship of Baladeva and others, 
may do so, provided he combines in his meditation ail the 
attributes of Sri Krsna, if he is capable of doing so. Such worship 
is the direct cause of Mukti, but if he is not so capable, then he 
must worship Sri Krsna, and not any other manifestation of 
Him, like Balarama, etc. 


Adhikarana XX. 


Now the author commences a new topic, in order to teach 
that the aspirant must possess also the attribute of devotion to 
his guru, for one of the attributes of the Lord is that He is 
reached through the Guru. In the description of various Vidyas 
or method of Bhakti, it is said that Guru Bhakti is one of the 
conditions of success. In the Svet! Up. VI. 23. it is said: — 


\ 

weg Sa TATA aT Sa Ae Wh aa Here Bak: Wenryrat 
Teles: | Wenge eres sia ui 

“If these truths have been told to a high-minded man, who feels 
the highest devotion for God, AND FOR HIS GURU AS FOR GOD, 
then they will shine forth, then they will shine forth indeed.” 

Similarly, in the Chand. Up. (VI. 14. 2.) it is said :— strardary, 
qeat aq “a man who finds the teachers, obtains knowledge.” 


So also in Mundaka Up. (I. 2. 12.) it is said :— 

ater Manrandtaaarenn Paanrartetaad: ts | 

Afgan o yerahnreascatreanttr: sirt wares i 

Let a seeker of Brahman, after he has examined (and thoroughly 
mastered the forces of the worlds, that are reached by the occult) works, 
acquire freedom from desires for them. For the uncreate world of 
Brahman, cannot be gained through the created worlds. Therefore to 


know this, let him approach with folded hands, the Guru, who is 
inspired and dwells contantly in the eternal. 


, (Doubt): — Here arises the doubt. Does the fruit accrue by 
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merely studying the Scripturees with the Guru, or does it result 
from such knowledge accompanied with the grace of the Guru. 
(Parva-paksa): — What is the use of the grace of the Guru? 
(Siddhanta): —The grace of the Guru is necessary, as is 
shown in the next sutra. 


SUTRA III.3.44. 
Yartaea ACH N3 13 144 UI 


Yeltaq Pradanavad, just as the gift of learning given by a 
teacher, through favour of his disciple. T@ Eva, exactly. qq 
Tad, that. Sma Uktam, it is said. 


44. It is said that the attainment of Brahman is exactly 
as much the gift of the Guru, as the attainment of learning 
Scriptures from him—405. 


COMMENTARY. 


According to the extent of the favour of the Guru in 
imparting the means of obtaining Brahman, namely in imparting 
teaching which is the cause of attaining Brahman, to that extent 
depends the fruit of such attainment. It is not by mere study 
that Brahman is reached, but the kindly glance of the Guru is 
absolutely necessary for that purpose. The word Pra in the 
siitra indicates this grace of the Guru. The Lord Sri Krsna 
himself has said so in the Gita (XIII. 7). 

Humility unpretentiousness, harmlessness, forgiveness, rectitude, 
SERVICE OF THE TEACHER, purity, steadfastness, self-control. 

Therefore the attainment of the Brahman is the result of 
that study which is accompanied by the grace of the Guru. 


Adhikarana XXI. 


(Doubt): —Is one’s own exertion stronger or the grace of 
the Guru? 
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(Purva-paksa): — Without exertion the grace of the Guru 
will not be able to accomplish anything, hence one’s own 
exertion is stronger. 


(Siddhanta): —The above view is controverted in the next 
sutra. 


SUTRA III.3.45. 


fog yarannter aettaetare 2 12 145 0 


ferg Linga, of indicatory marks. Yaeatd Bhyiyastvat, on 
account of the plurality. ?¢ Tad, that (proof). f€ Hi, because. 
acita: Baliyah, stronger. a¢ Tad, that or this. 31f@ Api, also. 


45. Owing to plurality of indicatory marks, the Grace 
of Guru is the strongest, but the others also (study, 
meditation, etc.) should be continued to be 
performed — 46. 


COMMENTARY. 


In the Chandogya Upanisad there is the story of a disciple 
of Gautama, called Satyakama. Satyak4ma was taught Brahma- 
vidya by certain Devas, who had assumed the forms of a bull, 
the fire, a flamingo, and a water-bird. Though he was taught 
by these Devas, he still prays to his Guru to teach him Brahma- 
vidya (Chan. Up. IV. 9. 1-3.) 

“Thus he reached the house of his teacher. The teacher said to 
him : ‘Satyakama!’ He replied ‘Lord.’ 

“The teacher said : ‘Friend, thou hinest verily like one who knows 
Brahman. Now who has taught thee, a man or a Deva?’ He replied 


‘Beings other than men, (have taught me.) But, Lord, for my good, 
you should teach me.’ 


“Because even I have heard from exalted ones like you, that only 
such knowledge as is learnt from a regularly accepted Teacher leads to 
the highest good.’ Then he taught him the very same thing, and 
Satyakama suffered no harm, (though he had learnt from beings other 
than a teacher), yea, he suffered no harm.” 


802 The Veddanta-Sitras 


Similarly in the story of UpakoSsala, who was a disciple of 
this Satyakama, we find the same fact reiterated. Upakosala 
was taught by the sacred fires, the mysteries of Brahman, but 
still he prays to his teacher to explain to him the doctrine of 
Brahman. (Chandogya IV. 10. 1., the end.) 


“UpakoSala, the son of Kamalayana, dwelt as a religious student 
in the house of Satyakama Jabala. He tended his fires for twelve years. 
But though the teacher allowed the other pupils to depart, he did not 
allow UpakoSala to depart.” 


“Then his wife said to him, ‘This student is quite exhausted with 
austerities, because he has diligently tended your fires. (But you have 
not taught him), and your fires even though so well tended have not 
taught him. Now (at least) teach him. But Satyakama, however, went 
away on a journey without having taught Upakosala. 


“Then UpakoSala, from sorrow took into his head to leave off 
eating. Then the wife of the teacher said to him, ‘student, eat. Why do 
you not eat?’ He said, ‘There are many desires in this man here, 
which go in different directions. I am full of sorrows, (and so have no 
room for food), so I do not take food.” 


“Thereupon the fires said among themselves, ‘This student has 
become exhausted through austerities in serving us properly. Now let 
us teach him.’ Then they said to him. 


“Prana (power) is (lower) Brahman. KA (Infinite Power and 
Joy) is (higher) Brahman; KHA (Infinite Power and wisdom) is (also 
higher) Brahman.” 


“He said, ‘I understand that Prana is Brahman; but I do not 
understand KA or KHA. 


“They said, ‘Tht which is KA is indeed KHA : that which is 
KHA is indeed KA. They, therefore, taught him that the (lower) 


Brahman was Prana, and that (the higher) Brahman was theAll-luminous 
(Visnu).” 


ELEVENTH KHANDA 


After that the Garhapatya Fire taught him, “Brahman is Vast, the 
World-Guide, the Destroyer and the Eternal. As subjective Antaryamin 
(He is) the SPIRIT who is seen in the Solar Logos (by the illumined 
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sage.) He is the ‘SUPREME I AM, He indeed is the ‘SUPREME I 
AM,” 


He, who knowing this, thus meditates on Him, has his sins 
destroyed, becomes a dweller of the world of God, obtains life eternal, 
lives resplendent, and his dependants do not perish, because we guard 
him in this world and in the other, whosoever knowing this thus, 
meditates on Him. 


TWELFTH KHANDA 


Then the Anvaharya Fire taught him, “Brahman is the Protector 
of all, the Guide, the Supreme Ruler, the Joy Eternal. (As Self He is) 
the Spirit who is seen (by the illumined sage) in the Lunar Logos. He 
is verily the ‘SUPREME I AM.’ He indeed is the ‘SUPREME I AM.’ 


He who knowing Him thus, meditates on Him, has his sins 
destroyed, becomes a dweller of the word of God, obtains life eternal, 
lives resplendent, and his dependants do not perish, because we guard 
him in this world and in the other, whoever knowing Him thus meditates 
on Him. 


THIRTEENTH KHANDA 


Then the Ahavaniya Fire taught him, “Brahman is All-powerful, 
All-pervading, the Luminous, the Sentiency.” (As Self, He is) the 
Spirit who is seen (by the illumined sage) in the Deva of lightning. He 
is the ‘I am.’ He indeed is the ‘J am.’” 


He who knowing him thus, meditates on Him, has his sins 
destroyed, becomes a dweller of the world of God, obtains life eternal, 
lives resplendent. His dependants do not perish, because we guard 
him in this world, and in the other, whosoever knowing Him thus, 
meditates on Him. 


FOURTEENTH KHANDA 


Then they said, “Friend UpakoSala, (thus have we taught thee 
theoretically) the two doctrines about God, namely, that God is the ‘I’ 
(the inner ruler of all souls) and that God is the ‘Atman’ (the All- 
pervading cosmic agent.) But thy teacher alone will tell thee the 
(practical) mode (of realising this reaching.)” In time his teacher cause 
back, and said to him “UpakoSsala!” 


He answered “Lord.” The teacher said, “Friend, they countenance 
looks bright as that of a’ person inspired. Now who has taught thee (a 
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Deva or any lower entity)?” Upakosala said : “What (lower entity) 
can dare teach me, Sir? Men and asuras hide themselves before thee. 
The (presiding Devas of) these (fires) verily taught me. They were 
(refulgent) like these, but unlike these (as they had hands, feet, etc.)” 
Upakosala spoke about the Fires before his teacher. The teacher said. 
“What, my friend, have these Fires told you? 


UpakoSa answered, “This (repeating all that the Fires had told 
him.)” The teacher said, “My friend, they have taught thee the 
knowledge about the World-supporters, but I shall tell thee (the goal, 
the path and the method of meditation). As water does not cling to a 
lotus leaf, so no sinful act clings to one who knows Him thus.” “He 
said : “Lord, tell me.” He said then to him. 


FIFTEENTH KHANDA 


(He said). This person who is seen in the eye is the Self (called 
Vamana.) This is the Immortal, the Fearless. This is Brahman. Nothing 
clings to this. Because (such a Person resides in the eye) therefore, if 
any one drops melted butter or water on it, it runs away on both sides 
(and does not cling to the eye.) 


The wise call Him the Samyadvama (the Most Beautiful) because 
all objects of beauty enter into Him. All beautiful objects enter into 
Him who knows Him thus. 


He verily is called Vamani (the Giver of beauty), because He 
alone gives beauty to all. He who knows Him thus gives beauty to all 
(beings inferior to himself.) 


He is also Bhamani (the Resplendent), for He shines in all worlds. 
HE who knows this thus, shines in all worlds. 


Now when such persons die, whether (their relations) perform 
their death ceremonies or not, they go to the plane of the Ray. from the 
Ray-plane to the Day-plane, from the Day-plane to the Bright-fortnightly 
plane, from the Bright-fornightly plane to the Northern six-monthly 
plane, from the Six-monthly plane to the Annual plane, from the Annual 
plane to the Solar plane, from the Solar plane to the Lunar plane, 
from the Lunar plane to the plane of Sarasvati, (from that they reach 
to the plane of the chief Vayu) who is her Lord and beloved of God. 


He leads them to Brahman. This is the path guarded by the Devas, 
the path that leads to Brahman. Those who proceed on that path, do 
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not return to this round of humanity, yea, they do not return. 


These texts show that there are many authorities to prove 
that the Grace of the Guru is the strongest element, in bringing 
about Mukti. “But if this be so why should a man exert at all? 
The grace of the Guru is all-sufficient.” One should, however, 
not fall into this mistake. For the texts also say that a man 
should have supreme devotion to God, (Yasya deve parabhaktih) 
and that he should study and meditate (Srotavyah, mantavyah) 
and the rest. All these are necessary for attaining perfection. 
Hence says a Smnrti text : — 


TRUS AAA A TSM ATTA | 
aurfa staunfesy area areraga 1 


The grace of the Guru is the strongest. There is nothing 
stronger than that. Still study, meditation and the rest must 
also be performed in order to accomplish that (Release. ) 


Adhikarana XXII. 


It has been established that the fruit is obtained by 
worshipping the Lord as qualified with attributes accompanied 
with the Grace of the teacher. Now the author reconciles those 
text which are an apparent conflict with the statement above 
made. In the Gop4éla Tapani the sages asked Brahma, the lotus- 
born, about that being who is the object of adoration to all, 
from whom death is even afraid, etc. In reply to their question 
Brahma teaches that Sri Krsna possesses those all attributes 
and that the method of reaching Him is devotion to Him, which 
Brahma teaches to the sages. In the Uttara Gopala Tapani he 
further says :— 


aera wt tara sft Bisefirraerd saree are 
a Tana G aeraninrata a aefasata a Aerts i 


Since this is so, let him meditate on Him who is beyond Rajas 
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with the idea “I am he,” “I am Gop4la.” He obtains Moksa, he gets 
the state of Brahman, he becomes a knower of Brahma. 

(Doubt):—Here meditation with non-difference is 
apparently taught by the phrase “I am he.” Therefore arises 
the doubt. Is this meditation “I am he” based upon the teaching 
that the supreme Self and the individual Self are identical in 
essence, or is it only a particular kind of meditation, a particular 
manifestation of devotion taught above and in which state the 
Bhakta identifies himself with the object of his devotion? 

(Purva-paksa): —The opponent holds the view that the first 
alternative is the right one, for the words of the Upanisad 
naturally lend themselves to that view, and that Moksa is caused 
by meditating on the Great truth, that the individual Self is 
identical with the supreme Self. 

(Siddhanta): —The view is set aside by the next stittra, where 
it will be shown that Soham is a form of Bhakti only, and is not 
to be taken literally. 


SUTRA III.3.46. 


Yataaned: WRU chara aa U3 13 146 I 


ya Parva, of the former (i.e., devotion.) fae: Vikalpah, 
an optional form. Watund Prakaranat, on account of the subject 
matter. fatq Syat, there may be. frat Kriya, the acts of offering 
in pija. Aaa Manasavat, like the act of meditation. 

46. This “Soham” meditation is a form of the former 
(i.e. it is a kind of Bhakti), because of the context, just 
like the mental forms of meditation and the physical acts 
(offerings in Paja and the rest, are but modes of 
Bhakti) — 407. 

COMMENTARY. 


This mental idea “I am He” is an optional form, and 
nothing more than that, of the “former,” namely, of Bhakti. 
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Why do we say so? Because of the context. The opening 
sentences of the Gopala Tapani, after describing meditation 
and japa of Sri Krsna, thus defines Bhakti or Bhajana : 
Bhaiana or worship means Bhakti or devotion to the Lord. It 
consists in having no desire, or rather in renouncing all desires of 
enjoying the fruits of good work, either in this world or in the next : 


and in fixing the mind In that (Sri Krsna). This is indeed true Nais 
karmaya or Sannyasa. 


This Bhakti being mentioned in the previous potion of the 
Upanisad, and being also mentiond in the concluding portion 
of it also (Saccidanand-aikarase bhaktiyoge tisthati) the middle 
portion “Soham” cannot but refer to this Bhakti. Hence this 
text must be interpreted in consonance with the opening and 
the concluding portion of the whole Upanisad; and when so 
intepreted, it is found to be a peculiar mode of Bhakti, and not 
a different statement altogether, teaching the identity of the 
human soul with God. The Sitrakara illustrates this by an 
example, “Kriyd-manasa-vat.” It is like acts of services and 
pajas, and mental meditation. As these acts of Pija and 
meditation are but modes of Bhakti, so also the cry of the 
devotee “I am He,” is also a particular mode of that very Bhakti 
previously taught. This mental condition “I am He” arises from 
the intensity of love, as well as from the extremity of fear. (As 
the Gopinis from the intensity of love cried out “I am Krsna”) 
Or as a man attacked by a lion, from the extremity of his fear 
says “I am the lion.” The sense, therefore, is this. In the Purva 
Tapani the question asked is “Kah paramodevah, etc.,” Who 
is the highest God, etc.? The sages asked Brahma about the 
nature of that transcendental substance, who possessed the 
atribute of being the object of adoration to all, who destroys 
the cycle of birth and death for His devotee, who is the regue of 
all and the cause of alJ. Brahma being thus asked, replies by 
saying Sri Krsna is the highest God, who possesses all these 
attributes, which the sages have enquired after; and then he 
further teaches that he who meditates on Sri Krsna recites His 


808 The Vedanta-Siutras 


mantra and worships him, becomes immortal, and by such 

Bhakti the man loses the fear of the world. On being so taught, 

the sages again asked Brahma what is the form in which Sri 

Krsna should be meditated, what is the particular mantra which 
should be recited, and what was the mode of worshipping Him? 
Here the question evidently relates to an object of devotion and 

the method of that devotion. Being thus questioned Brahma 

teaches the form of Sri Krsna which the devotee must meditate 

upon in the verses beginning with “The cow-herd of the colour 

of cloud standing under the kalpa tree, etc.” Having thus 

described His form and essential nature together with His 

companions (the cow-herd, the cow-mates and the cow) Brahma 
next describes the mantra that one must constantly recite in his 
japa, and then he says that the worship of Krsna consists in 

devotion to Him, by which a man _ discards the fruit of all 

works to be enjoyed here or in the next world, and which consists 
in renunciation of all such fruits; and such fixing of the mind 

on the Lord is true Sannyasa. In other words, Brahma teaches 

three things to the sages in answer to their three questions. (1) 

The form which must be meditated upon, (2) the Mantra which 
must be recited in the japa and (3) the most important of all, he 

gives the definition of Bhajana, as Bhakti in these memorable 

words : — 


viata wort afeerqaranernga | 

Fanart: Headed a ART 

Bhajana or worship means Bhakti or devotion to the Lord. It 
consists in having no desire or rather in renouncing all desire of enjoying 
the fruits of good work, either in this world or in the next. And in 


fixing the mind in That (Sri Krsna). This is indeed true Naiskarmya or 
Sannyasa. 


This defines Bhakti and described its nature. After thus defining 
the nature of Bahkti, the Upanisad teaches the silent recitation of the 
Mantra with the syllable Om prefixed to it, and states that the result of 
such Japa is Mukti, in the shape of attaining Krsna. 
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atanunrdka at sata merger wmeAy aH 
Aaa SAAT THAT ATA AT II tI 
He who recites this Mantra, consisting of five words, prefixed 


with the syllable Om, is shown by the Lord His own form; therefore 
let the person desiring Mukti recite it always. 


Note. — With the syllable Om, the mantra would become Om Klim 
Krsnaya, Om Govindaya, Om Gopijanavallabhaya, Om svaha Om. 

Having thus shown the result of this japa, the Upanisad 
goes on to say :— 

Wea Meardg aaer-etans was- 

PASSO SS AAT ATATAT | 

“I worship with the highest praise that one Govinda, whose form 
is existence, knowledge and bliss; whose mantra consists of five words; 


who is seated under the heavenly tree in Brndaban, along with the 
Maruts.” 


Having thus shown that a man by meditating on Krsna 
gets knowledge and happiness, the first part of Gopala Tapani 
ends with the statement “Therefore Krsna is the highest God, 
let one meditate upon Him, let one recite His mantra, let one 
love Him, yea love Him. Om tat sat.” 


Thus an analysis of whole of Gopala Purva Tapani 
Upanisad shows that it begins with declaring that Krsna is the 
highest God, and ends with that declaration. The whole thesis 
of this Upanisad is to teach the greatness of Krsna, and His 
worship, as the only means of getting Mukti. 


It does not show that the Jivas who have to worship Krsna 
are identical with Him. An analysis of the second part (i.e., of) 
Gopala Uttara Tapani (in which occurs the phrase “J am He”), 
would lead any reasonable man to the same conclusion as above, 
in spite of this stumbling block of Soham Asmi, J am He. We 
now proceed to analyse this Upanisad. 


Once the cow-maids of Brndaban asked Sri Krsna, Who 
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was the fittest person whom they should feed with alms? Krsna 
replied that Durvasas was such a person, who lived on the 
other side of the Yamuna. They asked Him “How are we to 
cross it?” Krsna said “you will walk over it by saying to it, 
“Krsna is a celibate.” The cow-maids did so, and crossing the 
river, went to the hermitatge of Druvasas, and presented all the 
delicious dainties that they had brought for Him. And the sage 
did full justice to the viands. Being highly pleased, be blessed 
them, and then they asked him “How are we to return?” He 
said, “walk over the waters of the river saying the Durvadsd is a 
fasting sage.” The cow-maids perplexed, making Radha their 
spokesman, enquired from him the meaning of these dark 
sayings —how Krsna was a celibate, and how Durvasas was a 
fasting sage. Then Durvasa explained to them the mystery of 
the Great Self of Sri Krsna, beginning with the following 
words: — “The verily is Sri Krsna, about whom you have asked, 
who is the cause of the subtle and the gross body, etc.” He 
taught them, that Sri Krsna was the cause of all, that His nature 
was to willingly submit to those who loved Him with sincere 
and disinterested affection; and that He is the eternal beloved 
of such souls. Then the cow-maids asked him about the birth 
deeds, the Mantra and the various places of manifestation of 
Sti Krsna. And the sage tells them these, commencing with 
the following words : — 


“In the beginning was God Narayana alone, in Whom these worlds 
are interwoven. From the lotus of his heart arose Brahma, the Creator 
of the world. Brahma asked Him who is the highest and best of all 
avataras with whom all the worlds and the Devas are satisfied, by 
remembering whom they cross the cycle of births and deaths, and how 
is this avatara, the Brahman? 


To him replied the God Narayana, “As there are seven cities on 
the summit of the Meru hill where dwell those who have performed 
good deeds, with the desire of getting reward; so there are seven other 
cities above these where dwell those who perform works without any 
desire of reward. Among them the best is the city of Gopala, the 
manifested Brahman. This city is Madhura. 
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Then Narayana describes this sacred Madhura, surrounded 
by various groves and gardens, forests and bowers and protected 
by the Chakra of the Lord. And then he says, “Sri Krsna dwells 
in this city, accompanied by His three powers, and four glories 
(Balarama, Anruddha, Pradyumna, and Rukmini) who represent 
the four letters of the syllable Aum. Then He adds : — 

wanes Uae sft sea 
waar Tare setae wrarae | 

Since He is so, salutation to Him, who is above Rajas. Let a man 
thinking that “l am He,” meditate “I am Gopala.” 

This teaches a form of meditation —the meditation of unity 
between the worshipper and the worshipped, and shows that 
such prayer of union is also a cause of Mukti. Thus this teaching 

“Soham, Gopaloham” does not declare the absolute identity 
of the individual soul with the Supreme Self, but that a more 
reasonable interpretation of this text is that it teaches a particular 
kind of devotion, similar to those taught in the preceding portion 
of this Upanisad. As in the state of ecstasy, a man weeps, rolls 
about, becomes catalyptic, etc., so also there comes a stage in 
devotion, when the saint cries out “I am He,” “I am Brahman.” 
All these expressions are occurrences of God-intoxicated souls, 
and are not to be taken in their literal sense. Expressions like 
these, found in other Upanisads, like the Taittiriya and the rest, 
declaring non-difference, must be understood in this sense, 
namely, as expressions of persons saturated with Brahman and 
possessed by Him. This is possible only where there is 
difference, and not where there is absolute identity. This has 
been explained before also. 


The author now gives another reason for holding that 
statements like “I am He,” are merely expressions of particular 
mental modes of the devotees, and they should be so understood; 
and that they do not teach the absolute identity of the human 
soul with the supreme Lord. 
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SUTRA III.3.47. 


sifaeviredt 113 13 147 0 


atfereyita Atidesat. on account of comparison. @ Ca, and. 

47. And on account of comparison (made in the 
Gop4ala Uttara Tapani between the Lord and His Bhaktas, 
as that of a father and his sons, the human soul is not 
identical with the Supreme Self) —408. 

COMMENTARY. 

In the same Upanisad (Gopala Uttara Tapani) the Lord 
addressing Brahma, says : — 

Gar wa As UAT BMT VST WT: Get 

amt fsrarshrqrntsé tear sent ae fra: 

As thou art surrounded by Thy sons (Narada and the rest, and art 


happy in their company), as Rudra is surrounded by his hosts, as | am 
constantly accompanied by Sri, so verily My Bhaktas are dear to me. 


This verse may also be translated thus : — 


As Thou withThy sons art dear to Me, as Rudra with His hosts is 
a constant object of My solicitude, as Sri is ever impartible from Me, 
so is my Devotee dear to me. 

This shows that as the lotus-born Brahma and the rest are 
accompanied by their sons, etc.,so the Lord is always 
accompanied by His Bhaktas and He loves them very dearly. 
The word “and” implies that the next verse also should be 
considered in this connection. 


qewea ted a fate wadta AML! 
MANTA WERMKISe Bret VITA I 
eam frat Fea a ararmafenraste | 
a amt wate aad a arent cera ui 


“Let My beloved meditate constantly on the esoteric 
meaning of My form as described above, such as My crown Is 
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kutastha, etc. Thus he attains release, becomes free and I give 
myself to Him.” Thus this Upanisad shows that the devotee is 
the eternally beloved of the Lord and that as he has entirely 
given himself to Him, the Lord has also given Himself to him. 
Now this eternal loving and reciprocal gift is impossible if the 
devotee were identical with the Lord. Therefore expressions 
like “I am He,” “I am Gopala” (Analhaq), “I am the true” 
indicate that they are different modes of Bhakti. Thus should 
be explained the “Soham” expressions found in other 
Upanisad like Rama Tapni, etc. 

Thus it has been established that release is to be obtained 
from the worship of the Lord accompanied by the Grace of the 
Guru. There can be no objection to this proposition. 


Adhikarana XXIII. 
Vidya of meditation preceded by the study of Scriptures. 


The author now tries to show more clearly that the release 
is to be obtained by such Vidya. Expressions like “Knowing 
Him verily one goes beyond death,” “There is no other path to 
walk upon” —(Svet. Up. III. 8). Similarly, in Purdsa sikta, 
“knowing Him verily one becomes immortal here.” Such 
expressions show that it is by knowledge that one gets 
immortality. 


(Doubt): — Here arises the doubt, What is the direct cause 
of Mukti? Is it the performance of the ritualistic acts which 
lead to Mukti? Or is it the performance of such acts accompanied 
by Vidya as defined above? Or does it depend on Vidya alone, 
independently of Karma or ritualistic acts? 


(Purva-paksa): —The Pirva-paksin maintains the Mukti 
depends upon the due performance of the ritualistic Karmas, 
and he refer to the six aphorisms commencing with III. 4. 2-7. 
On the strength of these aphorisms, he maintains that Vidy4 is 
secondary or rather it stands to Karma in a supplementary 
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relation. The Purvapaksin further says, if Karmas alone are 
not the cause of Mukti, then Karmas plus Vidy4 lead to Mukti, 
and that none of them singly has the power of giving release. 
Thus he takes his stand on the first two alternatives. In support 
of his propostion that the combination of Vidya and Karma is 
the cause of Mukti, he refers to the following sloka : — 


SNA Vareat ger W ufarat aa: | 

ada SAAN AeA wate ATA: 

As the birds move in the sky with the help of both their wings, so 
a man becomes Mukta by the conjoint help of Karma and Jiana. 


The Pirva-paksin further says that Mukti may depend upon 
Vidya alone, because of the text above quoted. For all these 
reasons he arrims that the true cause of Mukti is indeterminate. 
It may be Vidya, it may be Karma or it may be a combination 
of both. 

(Siddhénta): —The following sitra refutes this view. 


SUTRA III.3.48. 


fadla 9 afratrord 3 13 148 1 


fae Vidya,the devotion accompanied by knowledge. Wa 
Eva, indeed. ¢ Tu, verily, undoubtedly. aq Tat, about. Frakeong, 
Nirdharanat, being asserted. 

48. Vidya alone is verily the cause of Mukti, because 
Scripture mentions is exclusively —409. 

COMMENTARY. 

The word tu is used in the sitra in order to remove the 
doubt above raised. The Vidya alone is the cause of salvation 
and neither Karma nor the combination of Karma and Vidya. 
Why do we say so? Because of the assertion in the 


Scriptures: —(Svet. Up. Ill. 8.) aWa fafernfayeqata, By 


knowing Him alone one gets Mukti. 


In the above, the particle eva “alone” indicates that the 
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Vidya and Vidya only leads to Mukti. By the word Vidya is 
meant here devotion preceded by knowledge. The word Vidva 
of the above text, therefore, means “by being devoted to Him, 
having fully known His essence.” That this is the true meaning 
of the root Vid, to know, when used in the Scriptures, we; find 
from other passages also. Thus the well-known passage of Brh. 
Up., Vijfidaya prajfiiam kurvita “after knowing, let him practise 
wisdom,” where the word wisdom means the same thing as 
Vidya, and the sentence means after knowing Him “let one 
practise devotion.” The Smrti also uses the word Vidya in both 
these senses of knowledge and devotion. Thus in the sentence, 
Vidya kutharena sitena dhirah “the wise one with the sharpened 
axe of Vidya.” Here the word Vidya evidently means knowledge. 
Similarly in the Gita IX. 2, the word Vidya is used in the sense 
of devotion. (Raja vidya, raja guhyam, etc.) 

In fact the word Vidya, when used as a general term, 
denotes both knowledge and devotion, but when used in a 
restricted sense, it means devotion only. It is like the word 
Kaurava and Mimamsaka. When used in a generic sense, Kaurva 
includes the sons of Dhrtarastra and of Pandu, but when used 
in a restricted sense, it means only the first class and not the 
Pandavas. Similarly, a Mimamsaka in a general way means 
one who knows the Mimamsa, whether it be the Parvamimamsa 
of Jaimini, or the Uttara Mimamsa of Badarayana. In this 
generic sense a Vedantin knowing the Vedanta sitra is also a 
Mimamsaka; but in the restricted sense, the followers of Jaimini, 
who study the Karma Mimamsa are only called Mimamsaka 
and not the Vedantins who study the Brahma Mimamsa. 


This Moksa, moreover, is brought about by the direct 
perception of the Lord as an external object, namely, by the 
perception of the Lord in the same way as one sees an object 
which is exterior to himself. So long as this external visual 
perception does not take plae, there is no salvation. Therefore, 
the author says in the next siitra :— 
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SUTRA III.3.49. 
13 13 149 Ul 
aah Darsanat, it being seen in the scriptures. @ Ca, 


1 
1 


and. 


49. And this Mukti take place by seeing the 

Lord—410. ‘ 
COMMENTARY. 

In the Mundaka Up. II. 2. 8, we read as follow : — 

fired eeaaratioera Adaya: | 

attr reat Haifer ahergee Wat 18 Ul 

The fetters of the Jiva are cut asunder, the ties of Lingadeha 
and Prakrti are removed, (the effects of all) his works perish, 


when He is seen who is Supremely High : (or when the 
Supremely High looks at the Jiva.) 

This clearly shows that Mukti is the result of the direct 
vision of the Lord. The word “seeing” is not used here in a 
figurative sense, but means seeing the Lord like any other object 
of perception. 

If this be so, then it contradicts those Scriptureal teachings 
which declare that release is from Karma; or those teachings 
which assert that Mukti is obtained from the conjunction of 
knowledge and action, Jiana and Karma. This objection is 
answered in the next sitra. 


SUTRA III.3.50. 


MAfeachacareed FT ATT: 13 13 150 0 
aafe-anfer Sruti-4di, of the Vedas and others, a@ettareatd. 


Baliyastvat, on account of the stronger force. @, Ca, and. 4, 
Na, there is no. ate: Badhah, refutation. 


50. The texts quoted by the Pirvapaksin are not 
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competent to set aside the texts which declare that Mukti 
is by Vidya alone, because the direct texts of the Sruti 
together with those passages which are indicatory or which 
give some reason, are more powerful than the text of the 
Purvapaksin—411. 

COMMENTARY. 


By the two texts quoted by the Pirvapaksin, it is not possible 
to set aside the operation of the text which declare that it is by 
Vidya alone that Mukti is obtained. (The two texts of the 
Parvapaksin are given in sitra III. 3. 48.) Why do we say so? 
Because the texts of the Vedas are stronger in force than the 
Smrti texts quoted by the Pirvapaksin. Such weaker texts cannot 
set aside the stronger texts of the Sruti. The Sruti uses the 
exclusive particle eva, (tam eva viditva) to indicate that it is by 
Viditva or Vidya alone that Mukti is obtained. This strong text 
of the Sruti overpowers the weaker texts. This text is the strongest 
by reason of the word “eva” in it. The word “adi” in the sutra 
indicates that reason and characteristic marks are also in favour 
of Vidya being the cause of Mukti. The scriptures give 
characteristic marks or suggestions indicating that Vidya alone 
is efficacious. Thus the following text :— 


vaswmarsatecanta wUst Weunitsd aqaraaaa: | A 
aeafirt ait art: 


“The king Indra though He had offered one hundred 
ASsvamedha sacrifices, yet he was not satisfied with himself 
and approaching the adoratble Brahma, said to Him — “Neither 
by sacrificial works nor by riches, nor by any other means like 
these can one see the highest joy, there fore tell Thou unto me 
the great truth.” 


(This shows by suggestion that Vidya alone is efficacious 
and not Karma.) Another text says, Nasty akrtah krtena, the 
eternal is never to be obtained by the transient means. This 
gives the reason why Vidya alone is efficacious. Mukti is an 
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akrtah or non-manufactured or eternalthing. And, therefore, 
Karmas which are krtas or products cannot give Mukti. 

As regards the six sitras III. 4. 2-7, quoted by the 
Pirvapaksin, they do not represent, the view of Badarayana 
but of Jaimini; and the Sttrakara himself refutes the opinion of 
Jamini in his subsequent sittras beginning with III. 4. 8-14. 

The word “ca” in the siitra indicates that all those passage 
which express that Vidya destroys all Karmas must also be 
included here. ‘The text quoted by the Pirvapaksin, namely, 
Tath vidya karmani “by Vidya and Karma conjointly Mukti is 
obtained” is explained by the Sutrakara in III. 4. 11. 


Therefore. it 's proved that Vidya alone is the cause of 
Mukti. 


Adhikarana XXIV. 


Now the author shows that Mukti is to be obtained with 
the auxiliary, help of holy men. In the Tait. Up. I. Il. 2., it is 
said — i 

srfafireat sa 

Let the guest be a God to Thee. 
he ae (Doubt): —Is the worship of the holy men a cause of getting 
Mukti or not? : 


(Pirva-paksa): —The opponent’s view is, What is the use 
of worshiping the holy men when Mukti is to be obtained by 
the Grace of the Guru added to the worship of God? The good 
men or Sat are not means of Mukti. 


(Siddhanta): —This view is set aside in the next sitra. 
SUTRA III.3.51. 


STATS: 113 13.1570 


ayrt anf: Anubandha-Adibhyah, from the 
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corresponding injunction (to worship the great souls) and from 
others. 


51. From the express injunctions (for worshipping 
the great souls it follows that that also is an auxiliary to 
Mukti) —412. 


COMMENTARY. 


The word “anubandha” means the injunction about the 
worship of the Great Ones. That is to say, worshipping them as 
if they were Devas. By such worship also they become gracious 
and Mukti is obtained. If the worship of the Holy Ones was not 
an auxiliary to Mukti, then the Sruti would not have said 
“Worship the guest as a God,” Atithi devo bhava. The word 
“guest” here means the Holy and the Great One. In the 
Bhagavata Purana also we find the same teaching given by 
Jadabharata to Rahtigana V. 12. 12. 


TENA AAT A Atha A ATA Praaorg Fete ae 
Awe Aa Benatar wed Urea shire 


This attainment of Mukti cannot be had without the service of 
the Great Ones (lit., without anointing one’s self with the dust of the 
feet of the holy ones) for this knowledge is not to be obtained by 
austerity, O Rahigana! Nor by sacrificial offerings, nor by gift of food 
or houses, nor by the study of the Vedas, nor by the worship of water, 
fire or the Sun. 


The Lord has Himself said so to Uddhava in the same (XI. 
12. 1-2): 

a Qaata at ann 4 aie eat wa a 

a Pa EaTeTRA TTT aera A afaroTr 

adlfat aavecite ataift Prerat aan: | 

WMaead UE: Taa_raa fe ATU 

I am not constrained so much by the practices of Yoga or the 


study of Sankhya, or by the recitation of the Vedas, or by the 
performance of penances or by renunciation, or by acts of sacrifices, 
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charity and public utility, or by alms, or by fasts or worship of devas, 
or recitation of secret mantras, or by visiting sacred pilgrimages, or by 
the rules of restraint and religious observances; so much as | am 
constrained by the the company of the Good which destroys all other 
evil companionship. 

Here the Lord, even after revealing His own mystery to 
Uddhava, ends by saying that the company of the Good 
(Satsanga) is the highest means of constraining God, namely, 
of reaching Him easily. Therefore, Satsanga is one of the secrets 
of sadhana or practice by which a man may reach God. 


The word “adi,” “and the rest,” means that going to sacred 
pilgrimages and not abusing worshippers of Gods other than 
Hari, are also to be included, in the meaning of the word 
Satsanga, as we find from the following Smrtis : — 

VIN: TRINA argeaHwareta: | 

Tare Beeaan faur: quadteiPreraend iu (Bhagavata Purana.) 

BRAMAN: MACAMTAT: | 

Bat Ae oela Aaa Hevea it (Padma.) 

A person who serves (the Masters) and has faith gets a taste for 
the narrations of the life-history of Vasudeva. This taste is acquired, O 
Brahmans! by serving the Great, by visiting sacred places of 
pilgrimages. Hari should be worshipped alone as the Highest God, 


Supreme over all Devas and Rulers of Devas. Nor must such a one 
look with contempt upon gods like Brahma and Rudra, etc. 


Note. —See Narada Bhakti Sitra $.B.H., Vol. VIII, p. 18 and 
19. 


The Parvapaksin says, it is through the grace of God that 
one gets a Guru and the companionship of the Good; therefore, 
why not say that the grace of God alone is the cause of Mukti. 
Even the good luck (Adrsta) is also caused by the Lord, and 
cannot be said to be the cause of getting the Lord. In fact, all 
human motives and inclinations are caused by the Lord, as has 
been proved in the previous Sitra II. 3. 39. Therefore, to 
imagine that the grace of the Guru and of the good men is also 
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a cause of Mukti is a redundancy, for when the grace of God is 
obtained, there is no necessity of any other person. 


To this objection we reply, it is perfectly right that God 
Himself is the cause of the grace shown by the Guru and the 
Great Ones still these persons must also be considered as causes, 
though meditate ones. This has been explained in Sitra II. 3. 
40 and the rest. The fact is that the Lord Hari, who is a slave to 
His devotees, confers His power of granting grace to such 
persons; therefore, such persons (the Guru and the Great Ones) 
may be considered as independent agents in showing grace to 
others. When a man has the good fortune of obtaining the grace 
of these Holy Onese, then the Lord also shows grace on such a 
person. Thus all texts are harmonised and conflict removed. 

Note. —The following stittras of Narada show the same : — 

But love of God is possible on the abandonment of all sensible 
objects and of every attachment to them—35. 

(That arises also) from its cultivation without remiss, or from 
unflinching adoration of God —36. 


(That springs also) from listening to and singing of the virtues 
and attributes of the Great God in society —37. 


But that is obtained, principally and surely, by the grace of the 
Great Ones, or, in other words, from the touch of divine 
compassion — 38. 

Companionship of the Great is, again, difficult of attainment. It 
is hardly possible to assign how and when men may be taken into the 
society of the Great. But once obtained, association with the Great 
Ones is infallible in its operation—39. 


And companionship of the Great is gained by the grace of God 
alone —40. 


Because there is no distinction between Him and His man—4l. 
Adhikarana XXV. 


(Doubt): — Now arises the doubt with regard to the text of 
the Chand. Up. Ill. 14. 1. 
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WT GS HII: YHI:, Aa wHaaicciich Goat vata, ata: 
Wea waft Ad Hata 

Because a man is a creatures of faith, as is his faith in this life, so 
will be his condition in the next after death. So let him generate full 
faith (in the Lord.) 

This worship of Brahman is of different modes, according 
as it is pure worship of Brahman, or is accompanied with 
meditation on the Guru and the Great Ones. The question is, 
do these different modes of meditation lead to the same fruit 
or are their results different? Is it the cause of the different 
perception of Brahman in Mukti, by the devotees who had come 
through different paths? 


(Purva-paksa):—The Ptrva-paksin says, there is no 
difference in the perception of Brahman, by the devotees, in 
Mukti. Though they had come by different paths, their 
perception of Brahman is uniform, just like the perception of 
travellers coming to the same city, through different directions. 
Though they come by different roads, they see the same city. 
They do not see different cities, merely because they had come 
through different roads. That their conception is uniform, is 
proved by the Sruti also. We have in the Mundaka Up. dill. 1. 
3.) that on attaining Mukti all the Jivas get similarity. 

When the Jiva sees the golden coloured Creator and Lord, as the 
Person from whom Brahma comes out, then the wise, shaking off 
virtue and vice and becoming free from Avidy4a, attains the highest 
similarity. | 

Therefore, you cannot say that Mukti is different for 


different people, according to the paths on which they have 
come up. 


(Siddhanta): —This view is set aside in the next sitra, which 
shows that the vision of the Lord, obtained by the devotees in 
Mukti, differs according to the paths on which they have come 
up. 
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SUTRA III.3.52. 


VaR Gaara SY ASH 13 152 1 


WaT Praja, cognition, perception. 3-at Antara, the other, 
the different. aaraaq Prthaktvavat, according to the variety 
of, or the difference in. ¢ftz: Drstih, the direct seeing of Him, 
by the devotees. @ Ca and. aq Tad, that. 3mm Uktam, is stated. 


52. Like the difference between the two sorts of 
knowledge mentioned in Brhad. Up. IV. 4. 21, there is 
difference in the perception of the Lord, by the different 
devotees, in the state of Mukti. And this has been expressly 
mentioned in the Chandogya texts —413. 

COMMENTARY. 

In the sentence Vijaya prajfiiam kurvita (after knowing 
Him let him practise wisdom, Brhad Up. IV. 4. 21), we find 
two sorts of knowledge, one called Vijiiana or knowledge and 
the other is called Prajna or wisdom. The first is intellectual 
knowledge obtained from the study of the words of the 
Scriptures. But the other called Prajiiaé or wisdom means 
devotion. This differs from the first for the one is a mere 
intellectual conception, the other is an inuitional realisation. 
As there is this difference between the intellect and the intuition, 
so there are different kinds of intuitions also, —beatific vision 
obtained by the worshippers of the Lord is not same for all. 
Visions differ, according to the attitude of the worshipping souls. 
This has been asserted in the text of the Chand. Up. mentined 
above; anmely, there is a difference in the state of Mukti, 
according to the Kratu or faith of the devotee. Thus it follows 
that the vision of the Lord differs according to the nature of 
meditation on Him. And that, after such vision, there comes 
final Mukti. The similarity spoken of in the Mundaka Up. 
consists in this, that all have the vision of thesame Lord, though 
He appears in different aspects to different devotees. In other 
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words, all see the Lord called Nirafijana, free from all veils of 
Maya, but that does not mean that Lord does not appear in 
different aspects, to the different devotees. 

(Obejection.) — Admitted that this is so, your argument is 
still faulty. You say that without Vidya or devotion, there is no 
vision of the Lord; and without such vision, there is no final 
emancipation. Both these propositions are untenble, because 
during the time of the manifestation of the Lord on earth, as an 
Avatara, He is seen by persons who have no devotion; and even 
after such seeing, all who see Him do not get Mukti. All who 
saw Krsna or Rama did not get Mukti. This objection is next 
answered. 


SUTRA III.3.53. 


A Aaa egaate Atenrara: 3 13 153 


4 Na, there is not (the power of liberating.) @Mraq 
Samanyat, due to similarity. 3f@ Api, even. Saeteet: Upalabdheh, 
of the seeing, or perception. Yeqad Mrtyuvat, just as in the 
case of every kind of death. 4 Na, not. f€ Hi, because. 
wtn-siafd: Loka-apattih, the reaching to the other worlds. 


53. As death, common to all, (does not mean Mukti) 
but only attainment of any particular region of enjoyment, 
so Mukti is not attained by an ordinary or common vision 
of the Lord, obtained by every being (when the Lord 
incarnates on earth as an Avatara) —414. 


COMMENTARY. 


The word “also” has the force of exclusion. That vision 
which is obtained in a general way, namely, which is common 
to all, at the time when the Lord descends on the earth and 
assumes a physical form, is not the cause of Mukti. As death, 
which is common to all, is not the cause of Mukti, though to 
the Jivanmukha, death means Mukti. But is then there no good 
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result even in this ordinary seeing of the Lord, when He comes 
as an Avatara? Do those persons who see the Avatara get no 
fruit at all? Yes, they do. It is not Mukti, but attainment of 
higher spheres of heavenly joy. Thus as the Vidyadhara 
Sudarsana saw the Lord in a general way and got heaven, or 
just as the king Nirga also got heaven by such seeing. If you 
say that getting beaven is Mukti, then the sitra replies “Na 
hi,” no so. Getting of higher spheres is not Mukti. The Smrti 
is also to the same effect. In the Narayana Tantra, we also find 
the following : — 


Maeva crear her alae gar | 

“From the ordinary perception of some one form, different 
celestial regions are reached, but final release comes from the perception 
to which he is specially entitled; and there is no doubt as to this, that 
the soul attains Mukti (realses) on obtaining the perception of Brahman, 
for which he is eligible.” 

The sense is this, the vision is of two sorts —the vision of 
the Lord as enveloped in Maya, and vision free from such 
Maya. The first sort of vision arises when there is great merit 
of Punyam. Through such vision a man reaches heavenly regions 
: but the second sort of vision, which is obtained only through 
theosophic knowledge or Brahma-Vidya, the subtle body called 
the Linga deha is destroyed, the man becomes the beloved of 
the Lord, has His vision and sees Him as consisting of 
intelligence and bliss, free from all Maya. It is this vision, so 
produced, which causes the final Mukti. Thus every thing is 
reconciled. 


It is said, that even the enemies of the Lord, killed by the 
Lord, get Mukti at the very moment of their death, when they 
are just killed by Him. How is this? Such persons get final 
Mukti, because their Linga deha even is destroyed, by the 
mysterious touch of the sacred weapons of the Lord, as they 
strike at Him. When the Linga deha is once destroyed thus, at 
the very moment of death, his attitude of mind instantly changes 
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from hostility to Him to love for Him, and be at his last moment 
sees the Lord, as the object of greatest endearment and love, 
and because he sees Him so, he gets Mukti. (The Mukti is not 
obtained, because he is killed by the Lord, but because his 
Linga deha even is destroyed, and he sees the Lord in His true 
glory, with unclouded vision, full of love.) If this were not so, 
it would contradict many texts (declaring that love of God and 
not hatred of Him leads to Mukti.) 


Adhikarana —XXVI_ 

This section is commenced, in order to strengthen the 
view, that Mukti is obtained by the vision of the Lord, through 
devotion. In the Mundaka and Katha Up. we find (Mund. III. 
2.3.):- 

ATTA WATT IAN A ATA A ACA MAA I 

AAAT GOS Vt CAAA Bare Farquya aA FAL 

This Self cannot be gained by dissertations (devoid of devotion), 
nor by (mere keen) intellect, nor by much hearing. It is gained only by 
him whom the Self chooses. To him this Self reveals His form. 

(Doubt): — Here arises the doubt, does the beatific vision 
depend upon the choosing of the Lord, or is it the effect of 
devotion joined with dispassion and knowledge? 

(Purva-paksa): —-The opponent maintains that it depends 
merely upon the choosing of the Lord, as the above text shows. 
This is set aside in the next sutra. 


SUTRA IIL.3.54. 
WRU vreney ae FAAS: 113 13 154 


wtut Parena, by the statements immediately following. 4 
Ca, and. yeeta Sabdasya, of the word. atfgeaq Tadvidhyam, 
being im reference to it, having the same import, namely, 
denoting the attainableness of the Lord through Bhakti. {aeart, 


III Adhyadya, III Pada, XXVI Adhikarana, Si 54 827 


Bhiyastvat, due to pre-eminence. q Tu, also. 31a: 
Anubandhah, the corresponding injunctions : the exclusive 
mention. 


54. When read with the verses immediately following, 
the words here also denote the same. The exclusive 
mention of choice is because of its pre-eminence — 415. 

(The words expressing that the Lord can be seen only by him 
whom He chooses, when read with the verse) immediately following 
it, (mean one and the same thing, namely, He is obtained by Bhakti 
preceded by knowledge.) The choice is given pre-eminence, because 
it is the last in the chain of causation, and is the predominating factor. 


COMMENTARY. 


The words of the above texts, though apparently meaning 
that Lord is to be obtained only by him whom the Lord chooses, 
yet they really mean to teach that He is obtained through 
devotion, and this is shown by the next verse immediately 
following it, and by other texts also. The above verse, therefore, 
does not mean that the vision of the Lord depends upon the 
arbitrary choice of the Lord. In the immediately following verse 
it is said :— 

Wan ae wat A a Were arated 
Waoaredad seq agree siren Ferg Tere | 


This self is not to be gained by one who is destitute of power, nor 
by the heedless, nor by one who performs penanices not countenanced 
by scriptures. But the wise, who strives after Him by those means (by 
Sravana, manana, etc., coupled with Bhakti, while praying always for 
grace) obtains Him and then for him (these become helpful.) To Him 
this Supreme Self manifests in the home of Brahman (reveals Himself 
through Vayu.) 

This shows that the methods or upayas or seeing Brahman 
are power, heedlessness, etc., mentioned here. Bala or power 
here means Bhakti or devotion. As is said in another 
verse: — “They control me by devotion as faithful wives control 
their husbands.” Similarly, in the Gita, (VIII. 22.) :— 
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Gee: AUC: Ute WAM TAKA | 
Sea: aT At AAAS ATA 
He, the highest Spirit, O Partha, may be reached by unswerving 


devotion to Him alone, in whom all beings abide, by whom all This is 
pervaded. 


Similarly, in Katha Up. II. 23 and 24 : — 
ATTA WAT IAT AT TAT A AKA BTA | 


aaae quia At SAAN sitet faquya ayes TAN 
The Atma is not to be obtained by many explanations, nor by the 


intellect, nor by much learning. He whom alone this Atma elects, by 
him is He obtained : for him this Atma reveals His own nature. 


wifaret gahtarargirat 7 aarted: | 
ATTA AY WATT OT ATL 124 


He who has ceased from evil deeds and is controlled (in senses), 
concentrated (in intellect) and controlled (in mind) obtains this Atma 
through the knowledge (of Brahman.) 


Note. —This shows that Sama, dama samadhdna, etc., are also 
means of knowing the Lord : for His grace would naturally fall on 
such a person. 


This second verse of the Katha, immediately following 
the first, qualifies it, and shows that practices of devotion are 
not useless. It lays down a graduated series of practices for 
obtaining Brahman, or rather for obtaining His choice. They 
are (1) cessation from evil deeds, (2) control of the senses, (3) 
concentration of thought, (4) control of mind. Thus the verse 
about choice, which occurs both in the Mundaka and the Katha 
Upanisads, must be read with the immediately succeeding verses 
in each of these Upanisads; and when so read, it will appear, 
that the choice of the Lord is not an arbitrary and 
capriciousthing, but a well regulated selection of Jivas, having 
regard to their devotion, etc. Therefore, the choice here means 
selection made by the Lord, owing to the devotion of the elected, 
for thus can the two verses of this Upanisad be harmonised. 
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Moreover, the first verse means that the Lord is to be obtained 
by election alone, no one can get Him whom He does _ not 
elect. And He does not elect any one who does not love Him, 
but only those who are His beloved, and who love Him in 
return. Those are the beloved of the Lord, who have devotion 
to the Lord, and not those who have no such devotion. Thus 
ultimately devotion is the cause of Lord’s election. The Lord 
Himself has said so in the Gita, VII. 17 :— 


aot art Fern wafafaferera it 
firat fe arPratscadiag a a ae fire: 11 


Of these, the wise constantly harmonised, worshipping the One, 
is the best; I am supremely dearto the wise, and he dear to Me. 

So also in the Kaivalya Up., verse 2, Brahma says to 
Agvalayana : — Sraddha-bhakti-dhyana yogad avehi, “try to know 
Him by the combiendpractice of meditation, devotion and faith.” 

The texts, like these show that the knowledge of Brahman 
is obtainable by Bhakti. If this were not so, and if only those 
could know Him whom Brahman chose to reveal Himself, then 
the Lord would be open to the charge of partiality and 
favouritism. 


If this is so, why does the text say “the Lord reveals 
Himself to those only whom He chooses so to reveal”? The 
answers to this is given in the last words of the Sitra, bhityastvat 
tvanubandhah. The exclusive mention of choice is to indicate 
its greatness. The choice is the immediate cause of Divine 
vision. It is the last in the link of causes that lead to Divine 
vision, and it is the greatest of such causes, and therefore, it is 
mentioned as the exclusive cause of the Divine vision. The 
gradation of causes is as follow : first comes keeping the 
company of the righteous and good men, and serving them. By 
such company and service, there dawns the knowledge of the 
essential nature of one’s own Self and of the Divine or Supreme 
Self. Then comes Vairagyam or a total disgust for every thing 
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of this world, and of the next; with a yearning to reach the 
Lord. This is Bhakti. When the Bhakti becomes strong, the 
man becomes the beloved of the Lord, and because of such 
dearness to Him, he is chosen by Him. Then comes the direct 
vision of the Lord. Thus choice comes as the last in this chain 
of causations, and hence the Sruti says “He only sees the Lord, 
whom the Lord chooses to see.” 


Adhikarana XXVII. 


{It has been determined before that the devotees, who 
worship the Lord with the attitude of a servant of a friend, 
from the very beginning of their worship, meditate on Him in 
the highest ether and see Him there. But there are some who 
do not see the Lord in this aspect, but whose attitude is one of 
quietness, and who worship the Lord not in the supreme ether, 
but in the various parts of their body, such as stomach, etc. 
Thus in the Aitareya Up. it is said that the Sarkaraksas worship 
Brahman in the stomach, that the Arunayas worship Brahman 
in the heart, etc. Here these words, stomach, heart, etc., give 
rise to doubt. 


(Doubt): —Is Hari to be worshipped in the stomach, heart, 
etc., or not? 

(Purva-paksa): —The Purva-paksin says, Brahman is not 
material, and so should not be worshipped as stomach, heart, 
etc. He does not manifest His glory in these transitory objects, 
but He exists in the non-material highest ether, which is itself 
eternal, and in which the Lord is eternally manifested. 

(Siddhanta): —This view is set aside in the next sitra. 


SUTRA III.3.55. 
UR STA: PAT TAT 3 13 155 Ul 


Wh Eke, some. ata: Atmanah, (the worship of and the 
meditation Gn) the Lord. 3Rit Sarire, in the body, or in the 
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heart, or in the Brahmanic hole. State Bhavat, because He is 
(there. ) 


55. Some Sakhins hold that the Atman (Visnu) should 
be meditated upon as various members of the body, 
because He exists there also—416. 


COMMENTARY. 


Some Sakhas hold the view that the worship of Visnu, the 
Supreme Self, should be done in the body, namely, in the 
stomach, heart and top of the head, etc. Why? Because the 
Lord exists in these places also. They say, that if a thing is to 
be obtained near at hand, why one should search for it in a 
distant place, if honey is to be found in house-tree, why should 
one go to the hills in search of it. They mean to say, when the 
Lord is so worshipped in stomach, etc., He being pleased with 
His devotees, must necessarily give them the highest region or 
Mukti. In the Bhagavata Purana (X. 87. 18) also it is said :— 

The Sarkaraksas worship the Lord as stomach, following the paths 
of the Rsis. The Arunayas worship Him as the ether of the heart, as 
the easiest road of reaching Him. But higher than these two, O endless 
One! is Thy abode in the head. Those who worship Thee in the head, 
rising thereto by Susumna from the heart, they never fall into the jaws 
of death again : (for head is the Vaikuntha.) 


Thus in the Aitareya Aranyaka, II. 4. 1 :— 

Set wafer vane Baraa, Bead TAA GVA AEA AT 3 Z, 
stat wed Aareadd afotissraa akattssrara areata areata: 
ferreeny | 


“The Sarkaraksas worship the stomach as Brahman, the 
Arunayas meditate as the heart as Brahman, etc.” 


Adhikarana XXVIII. 


In the text of the Chand. Up., III. 14. 1, it has been said 
“as is the faith of a man in this life, so will be his condition in 
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the next.” And in the succeeding verses of the same Khanda, it 
has been taught that Brahman should be meditated upon as 
possessing the attributes of Lordliness and as well as those of 
Beauty and Sweetness. It has also been shown above, that there 
is no conflict in these two forms of meditation, the Lord as 
Majestic and the Lord as All-beautiful. The Jivas follow one 
or other of these modes of meditation, according to the will of 
the Lord, and the training obtained by them in the company of 
the Good and Holy men belonging to that particular order to 
devotion. By any one of these two methods the Lord is reached, 
as has been shown in the Satra III. 3. 29. 


(Doubt): — Now arises the doubt, does the man reach that 
particular aspect of the Lord, possessing those particular 
qualities, which he has been meditating upon, or does he reach 
the Lord as possessing every quality, over and above that so 
meditated upon? In other words, will the devotee of the Lord, 
the Beautiful, see the Lord in Mukti as Beautiful alone, cr as 
Majestic also and vice-versa? 

(Purvapaksa):—The object of meditation being one, the 
devotee, when he reaches that object, will see It in the fulness 
of all Its qualities, and not only possessing those qualities which 
he had meditated upon. It is something analogous to meditating 
on the Lord with a few qualities or with a combination of all 
qualities. 


(Siddhanta): — This view is set aside in the next sutra. 
SUTRA III.3.56. 


ataeeravifacars qatrerad 13 13 156 Ul 


wafate: Vyatirekah, difference. ad Tad, of the meditation. 
ura Bhava, of the qualities. sifarata Bhavitvat, because of the 
existence. 4 Na, not. Tu, surely. sactfetad Upalabdhivat, as 
in the case of knowledge. 


56. There is not the perception of the Lord having 
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other attributes than those with which He was meditated 

upon in life. It is like the realisation of the Lord, according 

to the nature of one’s conception or knowledge — 417. 
COMMENTARY. 


The word ‘tu’ is employed in order to remove the doubt. 
The sutra declares that in release there is not perception of 
qualities other than those meditated upon, becuase the devotee 
having meditated with certain qualities as belonging to the Lord, 
the Lord appears to him as possessing those qualities only. For 
in Heaven, one sees the Lord as having those qualities only, 
with which he had invested Him in His meditation. It is like 
knowledge. When a person meditates with a particular kind of 
knowledge, in obtaining that object he obtains it with that 
particular knowledge. Namely, in the state of Mukti, his 
conception of the Lord is realised in the particular form of 
knowledge with which he had conceived Him on earth. Though 
the knowers of theLord are fully conscious, that the object of 
their devotion has attributes other than those with which they 
meditate, but as they do not wish to see their Lord with those 
attributes, so when they reach the Lord in Mukti, they see Him 
only as they had meditated upon Him, and not otherwise, 
because they had not so meditated upon. And thus the above 
Sruti of the Chand. Up. is justified, for as is the faith of the 
man in this life, so will be his realisation in the next, otherwise 
this text would become invalid. 

In the next sitra, the author shows by an illustration that 
people have difference kinds of faith, and reach the Lord in his 
different aspects, because the Lord so wills it. The illustration 
is taken from that of the Yajamana and his officiating Rtviks or 
priests. 


SUTRA III.3.57. 


aigraaegred FT yirara fe wftetaq v3 131570 


stg Anga, parts. staa.gt: Avabaddhah, appointed to, 
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connected with. q Tu, but 4 Na, not. ymara Sakhasu, in all the 
Sakhas or branches. fé Hi, because. whtaaq Prativedam, 
according to the Veda. 


57. But they are appointed (or restricted to) particular 
parts, and not to all branches of a sacrifice, because of 
the Veda—418. 


Note. — Like the priests to whom separate functions have been 
allotted by naming them to certain posts, so Jivas follow one or the 
other path of devotion, because it has been so determined by the Lord. 
And as the priests when holding a particular office cannot perform 
any other function but what is appropriate to them, and cannot perform 
the other parts, because the Vedas are definitely prescribed for each 
priest, so the Bhaktas do not follow the paths other than their own, in 
their devotion to the Lord. 

COMMENTARY. 


The Yajamana, when performing a sacrifice, chooses 
several priests to perform it. Evey one of these priests knows 
all the parts which constitute the full sacrifice. But the Yajamana 
allots to each priest, the particular part which he must perform 
in sacrifice. Thus he binds them down, as it were, by giving 
them particular names, such as :— “I select, you to do the part 
of the Adhvaryu priest, I choose you to take the seat of the 
Hotar priest, I ask you to do the duty of the Udgdatar priest in 
this sacrifice. And so on.” According to the particular office 
assigned by the Master to each of these priests, they are restricted 
to that particular office. Thus, one elected to the office of the 
Hotar, though equally dexterous in performing the duties of 
other offices also, is yet confined to the work of the Hotar 
alone, and has no right to do the work of any othe priest. That 
being so, he cannot perform all the other acts, taught in the 
various Sakhas, because the parts are regulated according to 
each Veda. Thus the Hotar performs his parts are regulated 
according to each Veda. Thus the Hotar performs his part with 
the verses of the Rg Veda, the Adhvaryu with the sentences of 
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the Yajur Veda, the Udgata with Sama Veda, and the Brahma 
with the Atharva Veda. Here the particular office which any 
priest has to fill, is determined by the will of the Master alone. 
No priest has a right to say that he will do all the work, or any 
other work than that to which the Master appoints him. 
According to the nature of the office filled by the priest, is the 
nature of the fee also (Daksina) received by him. Similarly, it 
is the will of the Lord which determines the particular mode, 
in which particular Jivas must worship Him, whether they 
worship Him as Lord the Beautiful, or Lord the Majestic. 
The author gives another illustration showing how Uddhava 
and the rest worshipped the Lord with mixed sentiments of 
love and fer, worshipped Him both as Majestic and Beautiful. 
And though this mixed sentiment is not so pleasing to the author, 


yet he tries to explain it. 
SUTRA III.3.58. 


Tarfeagrsfarter: 13 13 158 1 


Wa-sifead Mantra-adivat, as in the case of Vedic verses 
and others. aT Va, or. 3tfatret: Avoirodhah, there is no 
contradiction. 


58. Or there is no conflict, as in the case of certain 
mantras and the rest—419. 


COMMENTARY. 


The Lord willed that men like Uddhava and the rest should 
have this mixed form of devotion, in order to evolve their Bhakti 
on both these lines. It is like the mantras of the Vedas. As 
sometimes one and the same mantra is employed in many 
ceremonial acts, and as other mantras are employed in fwo 
acts, while there are others which are confined to one act only, 
according to the directions given in the ritual, so some men 
are employed to worship the Lord in one way only, others in 
several ways. The word “adi,” “and the rest,” is employed in 
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the sitra in order to include time and action. Just as one and 

the same time is the cause of producing in one tree, leaves and 

flowers; in another it is the cause of the tree sheeding all its 

leaves; in one person it produces youth, in another infancy and 

so on: so there is no contradiction, if the Lord inspires different 
sentiments, in different people, at one and the same time. 

Therefore, with whatever attributes, and with whatever essential 
form, the Lord is meditated upon, with that attribute and form, 

He appearsw to the sight of His devotee in release. Thus it is 

demonstrated, that the Lord does not appear in Mukti, with 

attributes more than those meditated upon by the devotees. 


Adhikarana XXIX. 


Now we shall discuss the following texts of the Gopala 
Tapani : — 

Eko’pi san bahudha yo’vabhati. Though one he who 
appears as many. 


Ekam santam bahudha drsyamanam. Being one who is 
seen as many. Atha kasmad ucyate brahma. Why is he called 
Brahma? 


Like the Vaidurya gem (lapis lazuli) there exist many forms 
in the Lord. Though possessing all these, He is still one, though 
called by many names. Similarly though the Lord has many 
qualities and has manifold modes of manifestation yet His 
essential attribute and form is one. 


(Doubt): — Now arises the doubt. Should thisnanifoldness, 
taught in the Sruti, and depending upon the manifoldness of 
His attribute and of His essential forms, be an object of 
meditation or not? The question arises, should a person meditate 
on the manifoldness (bahutva) of the Lord or not? 


(Purva-paksa): —This Bahutva or manifoldness should not 
be meditated upon in every devotional exercise, that is to say, 
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that the attribute of the Lord as appearing manifold (His Bahutva 
attribute) should not be meditatated upon in every upasana, 
because there is conflict in such meditation, as has been 
explained in Sitra III. 3. 12. Attributes like bliss, etc., may be 
well combined in all meditations on the Lord, but the attribute 
of multiety is incongruous with the idea of unity. When 
meditating on the Lord as one, it is impossible to think of Him 
as many. Unity and plurality cannot co-exist in the same 
substance. The Lord should not, therefore, be meditated upon 
with the attribute of plurality. 


(Siddhanta): —This view is set aside in the next sutra. 
SUTRA III.3.59. 


WYCT: HASTA Tat fe avtafe 3 13 159 i 


yet: Bhimnah, of the plentiful : the multiety, manifoldness; 
infinity. #qacq Kratuvat, as in the case of sacrifice. FaTacay, 
Jyayastvam, pre-eminence, @ut Tatha, thus. f€ Hi, because. 
stata DarSayati, the scriptures show. 


59. The universality (bhima) of the Lord must be 
meditated upon in every upasana, because of its pre- 
eminence, like the Kratu sacrifice. The text also shows 
this —420. 


COMMENTARY. 


Plurality or manifoldness of conditions, being the highest 
among all the attributes of the Lord, and like the sacrifice, it 
being always and everywhere co-existent with God, it must be 
thought upon in all meditations upon Him. As the Kratu like 
the Jyotistoma sacrifice, is a sacrifice even in the beginning 
when the sacrificer undertakes it and is initiated into it, and 
remains a sacrifice when the sacrificer has finished it by taking 
his final bath, and as this conception of Kratu is the most 
important ingredient in every sacrifice and is present in every 
one of them, similarly in all the attributes of the Lord 
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appertaining to His essential nature, this quality of bahutva or 
much-ness is inherent and every attribute of the Lord has it. It 
must be meditated upon in every worship of the Lord. In other 
words, every attribute of the Lord is infinitely great and 
manifold, thus bahutva or manifoldness runs through every 
attribute of the Lord; thus as Kratu-ness runs through every 
sacrifice, beginning from its very inception called Diksa and 
ending with the final bath called Avabhrtha. This is illustrated 
by the text of the scriptures also. The Sruti shows in the well- 
known Bhima passage of the Chand. Up. that every attribute 
of the Lord has this quality of Bhuma in it; for Bhima or 
much-ness is an invariable concomitant of every attribute 
belonging to the Lord. See Chand. Up. VII. 23. 1. :— 


aa yet aq Ge Aree Tanker Ya GaT 


“That which is Bhima that is happiness. There is no happiness 
in the finite, etc.” The text further teaches that Bhuma must be meditated 
upon everywhere, for without such meditation, the eternity of Karma 
could not be established. 


Adhikarana XXX. 


(Doubt): — Now arises the doubt. Is meditation on these 
many forms of one nature or of different nature? 


(Purva-paksa): — The object of meditation being the same 
in its essential nature, all meditations must be of one kind. 


(Siddhdanta): —This view is set aside in the next sitra. 
SUTRA III.3.60. 


AMTeteattastard 13 13 160 Ul 


art Nana, of different sorts. 9f@@ Sabda-adi, of the terms 
and others. Wet Bhedat, due to the variety. 


60. The meditation is separate and diverse for each 
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form of the Lord, because of the difference of the words 
and the rest—421. 


COMMENTARY. 


In these forms the meditation is indeed of various kinds. 
In other words, it is different for every form. Why do we say 
so? Because there is a difference of words, etc. Thus the 
meditation on Nrsirhha is different from meditation on Sri Krs 
na, because the words Nrsimha and Krsna are different, because 
the mantras of Krsna and Nrsimha are different, because these 
forms are also different, and their ritual of worship is also 
different. So also we find in the Smrti : — 


a AAMT GAS HHARAT Ayre: | 
at aurifzeraant arafafaasad 
Kesava is worshipped in different modes, with different rituals, 


in the Krta, Treta Dvapara and Kali ages. He assumes different colours, 
according to the Yuga, and has different forms and names. 


Therefore, the ritual is not the same in meditating on the different, 
forms of the Lord. The pijas are different. 


Adhikarana XXXI. 


It has been said above that meditation are of different sorts, 
according to the nature of forms meditated upon, such as 


whether it is the form of Nrsimha, etc. 
(Doubt): — Now arises the doubt, whether the worshipper 
of a particular form, should combine with his worship the 


meditation on other forms also, or is such combination optional 
to him. 


(Pirva-paksa): —There is no reason why meditation on 
all these forms should be optional. They must be combined. 


(Siddhanta): —The next sitra sets aside this view. 
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SUTRA III.3.61. 


faseut sfaterectacteare 113 13161 1 


faaeu: Vikalpah, there is an option, i.é., restriction to 
one particular form, which once chosen must be stuck to. 
aifafgrse Avisista, not special, similar, the same. Wetearq 
Phalatvat, because the fruit is ..... 


61. There is option (to choose one form and stick to 
it), because there is no greater excellence of fruit obtained 
by meditating on all—422. 


COMMENTARY. 


There is option in their meditation and puja. There is no 
such latitude allowed that one should worship Nrsimha for some 
time, Ramcandra for a few days after that, and Krsna then. 
One must make his option and stick to that particular form of 
updsana and puja, which has been taught to him by his Guru, 
and which belongs to the order of Good Men with whom he is 
brought up. For Guru and the Good Company are the 
environments in which the soul is placed by the Lord, and he 
cannot change the particular mode taught to him. Why? Because 
the fruit of all meditations is the same, namely, all worships 
lead to the realisation of Moksa. If perfection is obtained through 
one form of paja, what is the necessity of constantly changing 
the form of puja? Though in a previous sitra it has already 
been mentioned that one must follow one mode of worship, yet 
the same statement is made here again, in order to show that 


the Ekantin Bhakta is the highest, and thus there is no tautology 
here. 


Adhikarana XXXII. 


It has been mentioned just now, that necessary ptjas, as 
those of Nrsimha and the rest, the fruit of which is Moksa or 
release, must be performed by the man, during the whole period 
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of his life, for such is the duty of Ekantins. These Nitya piyjas 
must not be changed, but should remain uniform throughout 
one’s whole life. But there are Kamya pujas or worships made 
with the object of gaining some particular fruit, such as fame, 
victory, fortune, etc., and such modes of upasana of Brahman 
are taught in the Upanisads like the Brhad Aranyaka, etc. In 


the case of such Kamya pijas there arises the following doubt. 


(Doubt): —Should the meditation on Brahman vary with 
the particular desire to be gained, or must one pray to his 
tutelary Deity (Ista) alone for the acquisition of any particular 
object. 

(Purva-paksa): —The meditation must be of one particular 
form in order to obtain all desires : and the form must not 
change. Because as there is no distinction in the various Nitya 
meditations on Brahman, all lead to Mukti, there being no 
necessity of changing from one to another, so the worship of 
one form can confer all desires also. There is no option to 
change. 

(Siddhanta): —With regard to Kamya ptijas, there is no 
such strict rule and more latitude is allowed. 


SUTRA III.3.62. 

ae «Uae wedi at Yea 
VTATT U3 13 162 1 

wrrat: Kamyah, aiming at objects of desire. q Tu,but. 
aurea Yathakamam, according to one’s liking. WYeitary 
Samucciyeran, may cumulate. 4 Na, not. at Va, or. Ya Parva, 
the former. @q Hetu, reason. A4tatd Abhavat, on account of 
the absence of. 

62. But in the case of Kamya devotion, one may, 
according to his wish, worship any other deity for the 
fulfilment of that particular desire, or he may worship 
even his Ista deity for getting it. Because there is absence 
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here of the reason which existed in the case of the 
first—423. 


COMMENTARY. 


In Kamya meditations, where the object to be gained is 
not the realisation of Brahman but the attainment of fruits, like 
fame, etc., one is at liberty to worship any form, or one form, 
from which he can gain his object. That is to say, a worshipper 
of Nrsimha may worship other forms of the Lord in order to 
obtain some particular fruit, like fame, etc., or may worship 
the Nrsimha form itself, even for the purposes of getting Kamya 
fruits. Why? Because the reason of the last aphorism does not 
hold good here. As the fruits to be obtained are different here, 
different forms may te worshipped in order to gain those fruits. 
So long as there exists a desire to get the particular fruit, all 
those meditations and piijas must be performed which are 
calculated to give that fruit move expeditiously. But if a man 
has no such desire, he need not perform any other worship, but 
that of his particular ptja. The sense of the whole is this. A 
person striving after release, a Mummuksu, must always stick to 
the worship and meditation of one particular form, but if he is 
ever in need of getting some lower object, even then also he 
must ask his God for that object. He must never worship any 
lower deities in order to get any lower object, for Hari can give 
every object to His. worshipper. As says the Smrti :— 

STHTA: TaHTAY aT Alara Barrell: | 

ataur sian Barat Tee UL 

The wise broad-minded aspirant after release, must always worship 
the Highest Person alone, with the intense yoga of Bhakti, whether he 
desires nothing or desires every thing. 

Thus has been explained the meditation on the various 
forms of the Lord, with various mantras consisting of ten 


syllables, etc. All Kamya pijas may be performed either 
optionally or collectively. 
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(See Gopala Parva Tapani for the various mantras deduced from 
the 18-syl!abed mantra, Klim Krsnaya Gopijanavallabhyaya Svaha. 
The 10-syllabed mantra is Gopijana-vallabhyaya Svaha. This is the 
favourite mantra which Indra recites. The 16-syllabled mantra is Om 
namah Krsnaya Devakiputraya hum phat svaha, etc. 


Adhikarana XXXII. 

In the previous part there has been explained meditation 
on the spiritual attributes of the Lord. Now is commenced the 
topic teaching meditation on the various members of the body 
of the Lord. In the Gopala Parva Tapani Up. towards the end, 
Brahma says :— 

“J propitiate with highest praise that one Govinda whose 
form is existence, intelligence and bliss, whose mantra consist 
of five words, who is seated always under the Kalpa tree in 
Brndabana and is surrounded by forty-nine Maruts.” (Then 
follow twelve verses of praise) reciting the various attributes, 
mostly bodily, of the Lord. 


STHIA: MAHA AT Arata sara: | 
daar aiaanrsy asta Gee aT 

wat fageura fasftercaaeda | 
fadarra faara mfa-era wat Aa: 14 0 
ant faarreard UAT aeAraTT | 
OTA MATA Mifare AAT AA: 2 Ut 
AMT HAAAATS AG: HAA | 

AR: HACTAUVT HATA TA: 113 Ul 
aeitterirrara TarareRusnae | 
THTATATASaTS Mae AAT AA: 4 
HaaMAaN ya Hyrarayeantars | 
GateaaaTas UTA ag AA: 15 
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ARTA AAT AAT TAIT | 
AA: WOTAOTATS SitqpeaTTa AAT AA: U7 
AA: UOT Maa AMT TT | 


Ye sitaraares ToraaA ARTA vs 

Prenera feariteret PLBTareygareat | 
aifgdtara wed sfiqneotra AAT AA: 119 

wate ara Wale UA | 
sURTEMTRN TS Tee ANT WHT 10 0 

SHOT SHAT HTA MATT TATE It 

PARA AT ATT SATE 11: 

HMA FALL ARTA GATS | 

Mears UTAHS AT AAT ANTS 12 1 

1. All hail to Him whose form is the universe: and who is the 


cause of the sustenace and issolution of the universe : who is the Lord 
of the universe and who is the universe, hail, hail to Govinda! 


2. All hail to Him whose form is Intelligence, and consists of 
highest Bliss! Hail to Krsna, the Lord of Gopi, hail, hail to Govinda! 


3. All hail to Him whose eyes are like lotus, who has a garland of 
lotus; hail to Him from whose navel grows the world-lotus, hail to the 
Lord othe Lotus-born (Kamala)! 


4. All hail to Him who is adorned with the diadem of peacock 
feathers, to Rama of the unobstructed Intelligence; hail to the Heart’s 
delight of Rama (Sri), hail, hail to Govinda! 


5. All hail to the Destroyer of the brood of Kamsa, to the Slayer 
of Kesgin and Canira; hail to the Adored one of the Bull-bannered 
Siva : hail to the Charioteer of Partha (Arjuna.) 


6. All hail to the Player on the flute, to the Cow-herd, the Bruiser 
of the head of the snake, to the Sporter on the banks of the KAlindi 
(Jumna), hail to the Wearer of the dancing ear-rings! 


7. All hail to the Beloved of the cow-maids (of Brndabana), the 
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Master-Dancer : hail to the Protector of His devotees, hail, hail to 
Lord Krsna! 


8. All hail to the Destroyer of sin, to the Uplifter of the 
Govardhana, to the Ender of the life of Putana, to the Killer of 
Trnavarta! 

9. All hail to the Partless, to the Delusion-less, to the Pure, the 
Enemy of the impure; to the Secondless, to the Great, hail hail to Lord 
Krsna! 

10. Be gracious, O Supreme Bliss! be gractious, O Supreme Lord! 
Save me, O Master! me, bitten by the serpent of Desire and Disease. 

11. O Sri Krsna! O Beloved of Rukmini! O Stealer of the hearts 


of the cow-maids “ World Teacher! save me from being drowned in 
the ocean of Samsara (world). 


12. O Kesava! O Remover of pain! O Narayana! O Janardana! O 
Govinda! O Supreme Bliss! O Madhava! save me. 

In the above verses, the various members of the body of 
the Lord are described as having certain attributes; such as His 
eyes are like lotus with a compassionate gaze in them, the 
mouth is smiling and sounding a flute, His head is adorned 
with a crown of peacock feathers, His movements are slow and 
dignified, His intelligence is uninterrupted, and He is an expert 
in singing and dancing. 

(Doubt): —Here arises the doubt, are these attributes of 
smiling face, compassionate gaze, etc., to be separately 
meditated upon or not? 


(Puirva-paksa):—They should not be meditated upon 
separately, because there is no higher reward in such meditation, 
and because the highest end of man (namely, Mukti) is obtained 
by meditating on the universal attributes of the Lord, such as 
His omniscience, omnipotence and the rest; and so the charms 
of His personal appearance, costume, gestures, movements, 
etc., need not be meditated upon. 


(Siddhdnta): —This view is set aside in the next sitra. 
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SUTRA III.3.63. 
BSA AMBIT: W313 163 Ul 


arg Angesu, in the limbs of the Lord. aerrsta Yathasraya, 
according to the fitness of the place, or the limb. ST4: Bhavah, 
the assuming of the mood, the meditation on the aspects. 


63. Meditation appropriate of each member of the 

body should also be performed — 424. 
COMMENTARY. 

In the various members, such as the mouth, the eyes, etc., 
the qualities and gestures appropriate to them, must be thought 
of or meditated upon. The particular member, described as 
having a particular quality, must always be meditated upon 
with that quality. In forming the mental image of the Lord, the 
face must be thought of as smiling and speaking sweet words; 
the eyes as having a compassionate and benevolent gaze, and 
so on. 


SUTRA III.3.64. 
fered sy 13 13 164.0 
forse: Sistaih, by those who are taught. @ Ca, and. 
64. And because Brahma taught such meditation to 
His disciples in the Gopala Tapani Upanisad —425. 
COMMENTARY. 


At the end of His verse of praise in the Gopala Pirva 


Tapani, Brahma says “with these verse I praise and worship 
the Lord” : ~ 


ata ea Tafa | A ge ae Use SA: TA: Gat 
aftean” sft a gare hoa: | 
“I propitiate even now Krsna with these verses. You also follow 


my advice, and as J always recite the five-worded mantra, so you also 
reciting that five-worded mantra and meditating on Sri Krsna, will 
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verily cross over this ocean of worldly existence, the cycle of births 
and deaths.” 


Thus said Brahm to the sages. 

Thus Brahma Himself teaches the sages to meditate on 
the attributes of the various members of the Lord’s body. 
Therefore, the personal charms of the Lord must also be 
meditated upon. 

(Objection.)—In the Chand. Up., I. 6. 7., only the 


compassionate gaze of the Lord is described, no other members 
are specified therein : — 


Tet aa Hears Yettadanteont ceatfata art A UH Medea: 
uronz fed seta ea Beda: CoAT | Wa ATT Ui 


His two eyes are like fresh lotus. His (mystic) name is Ut 3 for 
he has risen (udita) above all sins. He also, who knows this, rises 
verily above all sins. 

This description of the Chand. Up. is defective becuse it 
mentions only the eyes of the Lord, and is silent upon other 
parts. The objection so raised is answered in the next sitra. 


SUTRA III.3.65. 
PATENT U3 13 165 Ul 


aatentd Samaharat, on account of expressing collectively; 
all-comprehensive. 


65. (There is no discrepancy in the statment of the 
Chand. Up.) because the description there (is collective 
and) all-comprehensive, (meant to include other members 
also) — 426. 

COMMENTARY. 

The word Na, “Not” is to be drawn into this sitra from 
Ill. 3. 67. namely, from the third sitra from this. It is to be 
read not only in this sutra, but in the next also. Since the 
description of other members of the body of the Lord must be 
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supposed to have been described in a single description of the 
eyes in the Chand. Up., there is no defectiveness in that Upanis 
ad. The compassionate gaze mentioned in this Chand. Up. is 
illustrative of all the other attributes, such as, sweet speaking, 
etc. A kindly look is an all-comprehensive attribute, including 
the rest. 

In the next sitra, the Pirvapaksin raises an objection to 
the effect, why should a particular member be thought of with 
a particular attribute, and why not every member be imagined 
as having every attribute. The next sttra, therefore, is a 
Purvapaksa siitra, and will be refuted later on. 


SUTRA III.3.66. 
TPOTATAMTRVA AAS 3 13 166 Ui 


Tot Guna, of the qualities. ATamva Sadhdranaya, about 
the common-ness. 9{@: Sruteh, from the statement of the Vedas. 
a Ca, and. It includes the combination of all gunas. 


66. (Every member of the Lord’s body must be 
meditated upon as possessing the attribute of the other 
member), because of the text which says that there is a 
common-ness of attributes, (with regard to the members 
of the Lord’s body) —427. 


COMMENTARY. 


The texts like “everywhere THAT hath hands and feet, 
etc.” —(Gita, XIII. 14.) show that every member of the body 
of the Lord can discharge the function of every other member. 
So every member may be meditated upon with the attribute of 
any other member. (Such as His eyes may be meditated upon 
as grasping the whole world, and His hands as seeing the whole 
universe.) The Smrti texts, like the following, also declare that 
every member of the body of the Lord has the power of 
discharging all the functions of all the senses :— 
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sTgit wea tencifgaghaara | 
asata aa aerated aan sata 


Whose every member of the body possesses the function of all 
the senses such as seeing, drinking, hearing, moving, holding, etc. 

Therefore, there is no restrictive rule that any particular 
member of the Lord’s body should be meditated upon with 


any particular attribute. The word “ca” indicates that all gunas 
may also be so included. 


(Siddhanta.)—The objection raised in this sitra is 
answered in the next. 


SUTRA III.3.67. 
AAT ACASATATITA: 113. 13 167 I 


Na, not. at Va, rather, surely, only. Tat, their. Auta 


Sahabhava, about being together. 313{et: Asruteh, there being 
no declaration of this Sruti. 


67. It is not so. (A particular member should be 
meditated upon with its own peculiar attribute), because 
there is no text declaring that it may be meditated upon 
with (the attributes belonging to the other members) —428. 


COMMENTARY. 


The force of va in the sitra is to indicate exclusion. The 
univer sality of attributes must not be meditated upon in any 
particular member. Why? Because there is not any text 
describing attributes other than those appropriate to those 
particular members. Therefore, qualities belonging to other 
members not being described with regard to any particular 
member, must not be meditated upon when meditating on that 
particular member. The text like “every part of His body is a 
hand, every part a foot and eye and ear, etc.” only declare the 
omnipotence of the Lord, and that all the powers of the Lord 
exist in every portion of His body. It is not meant to teach 
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incongruous meditation. 
SUTRA III.3.68. 


SOATEST 113 13 168 1 


aviatd Darsanat, because it is so seen in the world. @Ca, 
and. 

68. And because it is so seen (and it is more natural 
meditating in this way) —429. 

COMMENTARY. 

It is more natural to think that the eyes see, ears hear, 
hands grasp, and so on. (It is not natural to conceive that the 
eyes are hearing the ears are seeing and the feet are talking. 
Though in the case of the Lord all these things are possible, yet 
there need not be any unnatural meditation even in the case of 
the Lord.) 


THIRD ADHYAYA. 
FOURTH PADA. 


Adhikarana I. 


Wear fersurtsrifer feretartrery i 


In the temple of faith, carpeted with good conduct and good 
thoughts, adorned with the throne of knowledge, produced by Vairagya, 
surrounded by the rampart of religion, behold there shines this Divine 
Goddess called Vidya, the best beloved of Visnu and the giver of all 
desires. 


In the previous pada, Vidya and her concomitants 
appertaining to Brahman and denoted by the words like 
meditation and worship, have been described. In the present 
chapter it will be shown, that Vidya is indpendent of Karman; 
and that the latter is subordinate to her, and that the followers 
of Vidya are of three kinds and so on. According to the 
difference of determination (Kratu), the seekers of Vidya are 
of three sorts. The first kind is called Sanistha, namely, those 
who discharge with faith, the duties of their stage of life (asrama) 
and class (varna) with the desire of seeing the varieties of 
different worlds (such as those belonging to Indra and other 
higher Devas). The second class is called Parinisthitas. They 
also perform, with equal devotion and faith, the duties of their 
varna and 4srama; not with the object of going to the different 
worlds in order to see the wonderful working of the Lord therein, 
but meely for the sake of the society in which they live, and to 
uphold its traditions, and to maintain its continuity. Both these 
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classes of devotees belong to the order of householders. The 
third class are called Nirapeksas or Sannydsis. Their minds 
have been purified by truth, austerity, prayers, etc., performed 
in their past life; and hence in the present life, they do not 
belong to any order (4Srama). Such are those who are totally 
indifferent to worldly life. Thus devotees of Vidya are classified 
into these three divisions. 


The author first establishes the independence of Vidya 
from Karman or formal religion. 


(Visaya):—We find in the Upanisads texts like the 
following: — 

atta yirenareatad (Ch. Up. VII. 1. 3). 

wafaarciifa ary (Taitt. Up. Il. 1. 1). 


“The knower of Atman crosses over all griefs.” “The knower of 
Brahman obtains the highest.” 


So also in the Katha Up., II. 16 :— 

Wag AAT AT Aa A Alea AA AL! 

“Knowing this Aksara verily one obtains whatever he desires.” 

(Doubt): —Here arises the doubt. Is Vidya the cause of 
release alone? Or of heavenly worlds also? 


(Purva-paksa): —The wise, free from all desires, do not 
wish for heaven-worlds, and consequently Vidya is the cause 
of release alone. 


(Siddhanta): —In the next siitra it will be shown that through 
Vidya one can get Swarga also, if he so desires. 
SUTRA III.4.1. 


Tears: eaters A ASAT: 3 14 11 


Fou-ste: Purusa-arthah, the object of man’s attainment, 
a man’s benefit, i.e., knowledge of God. 3t@: Atah, from this, 
from this Vidya. yreata Sabdat, because the scriptures state so. 
gfe Iti, so. @taxraut: Badarayanah, Badarayana holds. 
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1. Badarayana holds the view that from this Vidya, a 
man obtains all the objects of his desire, because there 
are words to that effect in the Scriptures — 430. 

COMMENTARY. 

A.il the objects of man’s desire, namely, Dharma (religious 
merit), Artha (worldly prosperity), Kama (enjoyment), Moksa 
(release), are obtained from this Vidya alone. This is the view 
of Badarayana. Why? Sabdat, Because of the word. Because of 
the texts like those quoted above, which show that through 
Vidya (Yo yad icchati tasya tat) whatever one desires that he 
gets. The Lord Hari, being pleased with the devotion (Vidya) 
of His Bhaktas, gives even his ownself to his devotees. Like 
Kardama or others, though having desire for other fruits, the 
Lord gives them that fruit, on account of Vidya alone, which 
serves the same purpose as if it was a formal religious karma. 


Here Jaimini comes forward with this following objections. 


Adhikarana II. 
SUTRA III.4.2. 


ecarequaretaral aarateararsnary: 3 14 12. 


Berard Sesatvat, because of the remaining of the Karma, 
i.e., the performance of the duties. Ya Purusa, about a man. 
arefare: Arthavadah, an arthavada. aa Yatha, as. 3Iy 
Anyesu, in the case of others. gfe Iti, so. SifaFt: Jaiminih, Jaimini 
holds. 


2. On account of Vidya standing in the supplementary 
relation to Karma, the statements as to the fruits of Vidya 
are glorificatory only, regarding the person performing 
Karma. They are like other glorificatory passages. This 
is the opinion of Jaimini—431. 
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COMMENTARY. 


The Jiva himself enters on the performance of Karmas in 
the shape of worshipping the Lord, as taught by the Lord, after 
he has understood the essential nature of Visnu, the object of 
worship; and of His individual Self, the worshipper. Through 
these works he becomes purified of all sins, and obtains the 
fruits in the shape of Swarga or Moksa the enjoyment of heavenly 
pleasures or the attainment of release, through the unseen 
principle called Adrsta. Vidya being, therefore, subordinate to 
Karma, standing to in the relation of a complement, the ruits 
mentioned regarding the results of Vidya in the Scriptures are 
to be considered as mere descriptive passages, glorifving Karma, 
and showing its relation to Purusa. Such texts, therefore, which 
teach special results of Vidya, are mere arthavadas, like other 
arthavadas relating to the substance, (dravya), or to the 
purification of the substance (samskara) or to subordinate acts 
themselves (Karma.) These arthavadas or glorificatory passages 
are not to be taken in their literal sense. Jaimini in his sitras 
(IV. 3. 1) thus propounds this doctrine. 


Dravya-samskara-karmasu__— pararthatvat _—iphalasrutir 
arthavadah syat, IV. 3. 1. 


Because materials, the operations performed upon them, and 
subordinate acts, subserve other acts, the description of a fruit in 
connection with any of them is a mere arthavada or glorification. 


Note. —In performing a sacrifice materials are used, their purpose 
being described. The sacrificial materials are operated upon, and the 
purpose or the fruit of this is described. Subordinate acts are performed 
in the course of a sacrifice —a main act; and their fruit is also described. 
The descriptions of such fruits are mere re-statements; because the 


materials, the way in which they are operated upon, and subordinate 
acts subserve the main act. 


Thus, the following are arthavadas relating to sacrificial materials. 
“He who sacrificial ladle is made of the wood of Acacia catechu takes 
for his offerings the juice of metres. His offerings are juicy. He, whose 
sacrificial ladle (Juhu) is made of the wood of Butea Frondosa, never 
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hears had tidings. He, whose sacrificial ladle (Upabhrt) is made of the 
wood of Ficus Religiosa, secures fruit by means of knowledge. He, 
whose sacrificial vessel for clarified butter is made of the wood of 
Vaikantata—his offerings are stabie then he obtains children. These 
are the forms of a sacrificial ladle (Sruca.) He, who has a ladle of this 
form, obtains cattle of this kind. and his children are not born 
ugly.” — Taittirtya Samhita, Wl. 5. 7. 3.) 

The following extracts show the glorifications or Sarnskara. 


He coverse the eye of his enemies by means of that 
collyrium which he puts in his eyes (Ibid. VI. 1. 1. 5.) “He 
cleans his teeth. He gets his “beard and head shaved. He gets 
his nails pared. The hair on the head “and the beard, being 
dead skin, are unfit for sacrifice. Then removing “this dead 
skin unfit for sacrifice and being qualified to perform it, he 
“begins it. He bathes.” (Ibid, VI. 1. 1. 2.) The following extract 
shows glorification of Karma : — “When he makes the offerings 
called Prayaja and Anuydaja, he makes a coat of mail for 
sacrifice. He makes this coat for the sacrificer to overcome his 
enemies.” — (Ibid, II. 6. 1. 5). 


Thus a person performing throughout, his whole life the 
duties of a householder, such as sacrifices and the rest, and 
who is endowed with the moral virtues of the control or conduct 
or thought, etc., is mentioned in the scriptures as attaining 
Brahman, in the texts like the following :— 


arareiqoigenater aenfaart at: acatfrsreonrararger 
aera Wel oot ararmetart atiartagerarat wedt-ganrter 
eofasentees aaah dea: a uedd ataaraa4ngg 


Sera Aa GRTada A al Raa 7 tt 


“One should learn the Veda in the family of his teachers and 
making presents to his Guru, according to law, and doing his works 
fully, one should return home and enter into household life. In a sacred 
spot he should recite the holy scriptures, and perform good deeds 
concentrating all his senses on the Supreme Self, he should not injure 
any living creatures except in sacrifices. He verily thus passing his life 


856 The Veddanta-Sitras 


attains on death the world of Brahman and never returns therefrom. 
never returns therefrom.” —(Chand. Up., VIII. 15. 1) 

So also in the Visnu Purana, III. 8. 9, we find : —(See III. 
4. 35. below): — 

SUTSTATATaAAT YHA UT: FATT | 

FEO TEAaAA Wat ATA, Ae ATT OT 

“Visnu, the highest person, should be worshipped by a man who 
is devoted to the duties of his castes and stage of life. There is no other 
way which can cause his satisfaction. ” 

These passages show that Karma or puja of the Lord is a 
lifelone duty, and should never be renounced. Karma being 
thus the main duty of humanity, all passaged describing the 
fruits of Vidya must be understood as glorificatory only in the 
sense that Vidya only fits a man to perform these works better 
and hence it is subordinate of Karma. There are other passages 
like those quoted above, showing the pre-eminence of Karma. 
No doubt, there are texts teacing the renunciation of Karma, 
but they must be explained as applying to blind and cripple, 
and such like persons, who re not entitled by law to perform 
pujas and sacrifices. For such persons renunciation is the best 
means of reaching heaven. 


The next stra gives another reason for holding that the 
knowledge of the Self is a subordinate member of Karma or 
Paya. 

SUTRA III.4.3. 


BANTAM AT 3 14 13: 
sranaytard Acara-darsanat, such conduct being seen. 
3. Because the practice of the best of the wise men 
shows that Vidya is subordinte to Karma—432. 
COMMENTARY. 


The following texts show that great men like Janaka and 
the rest, used to perform sacrifices, though they had acquired 
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Atma Vidya. For example, Janaka is described in Brh. Up., 
III. 1. 1 as performing a sacrifice: — 


3 Sent Aeet AAAI UA AN aa HOTS aera 
saranda aya & wae adr fafrara aya a: face 
AAV TATAA Sit STA ASAATAS UT SH SM Ulal UHM: 
THANTAT AYA: UI 


“Janaka Vaideha (the king of the Videhas) sacrificed with a 
sacrifice at which many presents were offered to the priests of (the 
ASsvamedha.) Brahmanas of the Kurus and the Pajicalas had come 
thither, and Janaka Vaideta wished to know, (which of those Brahmanas 
was the best read. So he enclosed a thousand cows and ten padas (of 
gold) were fastened to each pair of horns.” 


Similarly in the Chand. Up., we find Asvapati, the king 
of the Kekaya, performing sacrifices, though he was a master 
of Brahma Vidya and taught Brahmanas, who had gone to him 
to learn the Brahma Vidya (Chand. Up., V. 1. 5.) 


AIA BULA: TUT HATA FS Wa: start Sara AF 
Beat were 4 Heal a Beret arateartaifagra tat eaktot aa 
aaron a aatsenita machaen saat at arent 
AAR TATA AM Taq A TTA FATS 

“When they arrived, the King caused proper honors to be paid to 
each of them separately. In the morning, after leaving his bed, he said 
to them : (What makes you come here? Are you troubled by bad men? 
But there are no such people in this land.) In my Kingdom there is no 
thief, no miser, no drunkard, no irreligious, no illiterate person, no 
adulterer, much less an adulteress. (But if you have come to get wealth, 
then stay for) I am going to perform a sacrifice, Sirs; and I shall give 


you, Sirs, as much wealth as I give to each Rtvij priest. So stay here 
please.” 


This shows that the best among the learned and wise men 
of old used to perform Karma, in spite of their possessing the 
knowledge of the Self. Had mere knowledge been sufficient 
for acquiring the final end of men, namely Release, they would 
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not have exerted themselves uselessly in the performance of 
Karma. They would have acted on the maxim “when honey is 
to be found in the tree of one’s own court-yard, why snould 


one go in search of it to difficult, places like mountains?” 
SUTRA III.4.4. 


Wagga: 314140 


i) 
aa Tat, about that. #4: Sruteh, there being a direct 
scriptural statement. 


4. Because of the scriptural statement that Vidya is a 
subordinate member of Karma —433. 


COMMENTARY. 


In the Chand. Up., there is a direct statement to the effect 
that Vidya is subordinate to Karma (I. 1. 8.) 


Wit Hod aeded aq ag 7 ae aT gq faen aan a ada 
facren aatife segaratrrar aca ddareat wadifa weaaerararnr- 
Tarot water 

“By the command of that Full and Supremely High Lord called 
Om, perform, ye both His worship, whether ye understand Him thus 
or ye do not.” 

“But the knowledge and ignorance are different (and opposed to 
each other). The man who worships the Lord, with knowledge, faith 
and propriety (to the utmost)of his capacity) verily, his worship alone 
is conducive to endless reward, (not so the worship of the ignorant, 


whose reward is limited.) This is the full explanation of this Ever- 
present Imperishable Om.” 


In the above the word Vidyaya (with Vidya) shows that 
Vidya is only a subordinate member of Karma, because it is 
used in the instrumental case, and an instrumental case always 


denotes something secondary, just as the word sraddhaya and 
Upanisada. 
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SUTRA III.4.5. 


GHAR ATOTT U3 1415 1 


AA-3tJ-3IRVNT_ Sam-anu-arambhanat, on account of 
their taking hold together or being together. 

5. Because the Upanisad also declares that both Vidya 
and Karma take hold of the man after death, and carry 
him to heavenly regions; therefore, Vidya is not 
independent of Karma —434. 

COMMENTARY. 


In the Brhad. Up., IV. 4. 2. we find that when a man dies, 
his Vidya and his Karma take hold of him and carry him 
forward: — 


WUT, Ud WON areata a faq sala a 
faarmaraanmte a faereatont waar Gea a 

“And when he thus departs, life (the chief prana) departs after 
him, and when life thus departs, all the other vital spirits (prans) 


depart after it. He is conscious, and being conscious he follows and 
departs. 


“Then both his knowledge and his work take hold of him, and his 
acquaintance with former things.” 


This shows that Vidya and Karma both co-operate in 
producing the result, and, therefore, Vidya is subordinate to 
Karma. 


SUTRA III.4.6. 


Aga faa 3 14 16 UI 


dead: Tad-vatah, of such a one. farted Vidhanat, there 
being an injunction. 

6. Because there is the command that a person having 
Vidya must be appointed to perform Karma, therefore 
Vidya is subordinate to Karma—435. 
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COMMENTARY. 
In the Tait. Samhita we find : — 
afarsat wer astatotarearedt que | 
He chooses as His Brahma priest, to perform the full moon and 
new moon ceremonies, one who knows Brahman. 


This shows that performance of the sacrifices requires 
Brahma Jiiana. Otherwise the Sruti would not have insisted 
upon the condition that the Brahmd priest must be a Brahmajiia. 
Therefore, the knowledge of Brahman is subordinate to Karma, 
for such knowledge only entitles a man to become a priest. 


SUTRA III.4.7. 
fraqared 113 14.17 1 


Fraarq Niyamat, there being a rule. @ Ca, and. 


7. Because there is the restrictive rule, that Karma 
should be performed throughout one’s whole life, 
therefore, Vidya is subordinate to Karma —436. 

COMMENTARY. 

In the IsAvasya Up., verse 2, we find :— 

waa waiter forsitfererczcaes, TAT: | 

wa cata Arata sher 4 eed ferera AT 2 

Performing works even here, let a man live his allotted hundred 


years; thus is it right for thee, not otherwise than this; karma will not 
bind that man. 


This rule lays down an injunction of lifelong performance 


of karma with regard even to that man, who has obtained the 
knowledge of Atman. 


Some hold that conflicting text, — (some insisting upon the 
performance of karmas, others enjoining their abandonment) — 
can be reconciled by the view that the performance of karma is 
optional for one who has got knowledge of the Self. But this 
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view also is set aside by the above Sruti. The text, therefore, 
which teach the abandonment of karma, have for their scope 
those persons, who form some bodily defect or other cause, 
such as blindness, lamneness, etc., are not entitled to perform 
karma. In fact, abandonment of karma is strongly denounced 
in the scriptures. Thus in the Taitt. Brahmana we have : — 


He who stops sacrifices to the gods by not maintaining the 
sacred fires, verily beomess a killer of his children. Therefore, 
karma must always be performed even by the wise. 

Thus Vidya being complementary to karma, is not 
independent in its action in producing the fruit. In other words, 
Vidya alone cannot produce Release. 

In the preceding six sutras, Jaimini has advanced his reason 
for maintaining that Vidya is subordinate to karma. All these 


sutras form the ptirva-paksa. The author now advances his 
reasons for differeing from Jaimini. 


Adhikarana III. 
SUTRA III.4.8. 


sfrenraeyiry aera ASMA 3 14 18 Ut 


aif Adhika, more, different. 3aeymd Upadesat, owing 
to the teaching about. ¢ Tu, but. @tevraurer Badarayanasya, of 
Badarayana. Waq Evam, thus. aq Tad, about that. @gtara 
DarSanat, because of the SAstric text. 

8. Vidya is greater than karma, for such is the teaching 
of Badarayana, and because such is to be seen in the 
scriptures —437. 

COMMENTARY. 
The word “tu” (but) sets aside the purvapaksa. It must be 


understood that vidya is greater than karma, because all karmas 
are performed in order to acquire vidya; and vidya is the 
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principal, and karma is subordinate to it. Why? Because such 
is the teaching of Badarayana. Nor is his teaching without 
authority, because we see scriptural texts as authority for the 
same. For example, in Brhad Up., IV. 4. 22., we read :— 


Aad Sara areron fafataaast art ATA SATS eT 
fafern qPistafa uta vars cared: Westar Ucteg BT 

Brahmanas seek to know him by the study of the Veda, by sacrifice 
by gifts, by penance, by fasting, and he who knows him, becomes a 
Muni. Wishing for that world (of Brahman) only, medicants leave 
their homes. 

The above texts show that vidya is the result of karma; 
and they enjoin karma not for its own sake, but because karmas 
lead to vidya. When once the vidya arises by the strenuous 
performance of karmas, then these karmas themselves are 
abandoned, because no longer necessary, after the vidya has 
been obtained; and because it is a well-known fact that the end 
is greater than the means. When once the end is accomplished, 
the means become no longer necessary. 

It has been said that excellent men possessing Brahma- 
vidya have been seen performing karmas, men like King Janaka 
and Asvapati—and that, therefore, vidya is complementary to 
karma. this argument is next being refuted in the following 
sutra. 


SUTRA III.4.9. 


Ged F eet 14:19 


qeay_ Tulyam, the same, similar equal. q Tu, but, or 
entirely. aq, Darsanam, the Sistric texts. 

9. But there is equal authority against the view that 
Vidya is subordinate ot karma in the lives of other eminent 
men —438. 

COMMENTARY. 


The word “tu” is used in order to remove the idea that 
vidya is subordinate to karma. There is equal authority in the 
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scriptures for the proposition that vidya is not subordinate to 
karma. Thus there are scriptural passages,such as “knowing 
this the rsis descended from Kavasa said : “For what purpose 
should we study the Vedas, for what purpose should we sarifice? 
Knowing this indeed the Ancient ones did not offer the 
Agnihotra,” and “when Brahmanas know that Self and have 
risen above the desire for sons, wealth, and worlds, they wander 
about as mendicants.” —(Br. Up. III. 5.) 


Thus the sages called Kavaseyas did not care for karmas, 
nor did Yajnavalkya, who abandoning all karmas, went to forest. 
Thus we find exampies of eminent men devoted to vidya, 
renouncing all ceremonial karmas. Therefore, scriptural texts 
are not all one-sided in favour of karmas, but there are texts to 
the contrary also. The examples of persons like Janaka and 
others show, that these men followed karma, either for the 
sake of purifying their self or as an example to mankind, and 
that the social order may be preserved. 


The author next answers the objection raisedin the 
sitra 4. \ 
SUTRA III.4.10. 
sTaTatarent 3 14110 0 


ataratarent Asarvatriki, (the Vedic text) is not applicable to 
all (the Vidy4as). 

10. The scriptural declaration, Chand. Up., I. 1. 8., 
is not of universal application, as supposed by the 
opponent — 439. 

COMMENTARY. 

The above text of the Chand. Up. (I. 1. 8), is non- 
comprehensive. It does not refer to all knowledge, but to the 
vidya connected with the subject-matter of the text. The subject- 
matter there is the Udgitha-vidya and the text says that if this 
Udgitha-vidya is recited by a person with knowledge, then it 
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is more fruitful than if it was recited without such vidya, 
Therefore, vidya is not an auxiliary to work in every instance. 


The author next answers the objection raised in III.4.5. 
SUTRA III.4. 11. 


farsi: Brag U3 14117 0 


fasirt: Vibhagah, there is a division (of the fruits of Vidya 
and Karma, yread Satavat, just as in the case of a hundred 
(coins. ) 


ll. The distribution of Vidya and Karma is to be 
made in the above passage of the Br. Up. (IV. 4. 2.) like 
the distribution of a hundred coins —440. 


COMMENTARY. 


The fruits of Vidya and of Karma are different and the 
above passage of the Br. Up. must be taken in a distributive 
sense. Vidya produces one fruit, while Karma produces another 
fruit. This is like the distribution of a hundred coins. A man by 
selling a cow and a goat obtains hundred coins. It does not 
mean that both sold for equal amounts of 50 coins each, but we 
must distribute the hundred coins according to the natural value 
of these animals; namely, that the cow fetched 90 coins, and 
the goat 10 coins. Therefore, when the scripture says that both 
Vidya and Karma take hold of the man; it means that both 
produce their results according to their innate qualities : but 
the fruits of both are not equal. 


The author next answers the objection raised in sitra III. 
4.6. 


SUTRA III.4.12. 
PAG TATAAT: 314112 0 


WAIT-AlT-ad: Adhyayana-matra-vatah, of him who has 
merely studied the Vedas. 
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12. The word Brahmistha “devoted to Brahman,” as 
used in the passage quoted by the Pirvapaksin, does not 
mean one who has realised Brahman, but one who has 
merely read the Brahman (the Veda) —441. 


COMMENTARY. 


When the Taittiriya Sruti says that a Brahmistha is to be 
chosen as a priest to fill the office of Brahma, it does not mean 
that the one who knows Brahman must be chosen for that office, 
but it means that one who has read the Vedas and studied them 
well, must be selected for the office of Brahma. In other words, 
it says that Brahma’s office must be held by a /erned Brahman, 
and not merely by one who is dexterous in doing the ritual or 
chanting the hymns. That text, therefore, is not in favour of the 
proposition that Vidya is subordinate to Karma. In fact, the 
word “Brahmistha” in the above passage, is to be translated as 
“one who is well-versed in Brahman,” where the word Brahman 
means the “Vedas,” and not the highest Self. because a person 
who has realised Brahman, the Supreme Self, is described 
repeatedly in the scriptures as being above all karmas (Nais 
karmya.) Therefore, one who has mastered the Vedas; namely, 
knows the words of the Vedas exactly as they are and who 
constantly recites them without any selfish object, not wishing 
to gain money or wealth by such learning, is called a Brahmis 
tha. The force of the affix “istha” in Brahmistha, has this 
significance here. 


Others explain the above passage as merely glorifying 
karma. Karmas are so important, they say, that for its due 
performance one must be a knower of Brahman. According to 
this explanation, it is merely a glorificatory passage, and must 
not be taken in its literal sense. 


It has been said above that a person who has merely read 
the Vedas is entitled to perform karmas, and not one who has 
got the knowledge of the Supreme. A man who has no knowledge 
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of the Vedas cannot possibly perform karmas; and studying the 
Vedas does not mean to commit them to memory by rote, but 
to understand its purport also. The Upanisads are part of the 
Vedas; a man who has read the Vedas, must be supposed to 
have read the Upanisads also. And by reading we mean the 
intelligent understanding of the text. The man who has read 
the Upanisads in this way, must necessarily have realised the 
Atman, for the study of the Upanisads produces the knowldge 
of the Self. Thus Vidya becomes subordinate to Karma. 


This objection may be answered thus. Merely mastering 
the meaning of the words, merely becoming a Sabda-jfianin, 
does not make a person a knower of Brahman. man may know 
the meaning of all the Upanisad texts, but he would not become 
thereby a Brahmavit, a knower of Brahman. He alone is called 
a Brahmavit who has experienced the Brahman, felt the Eternal. 
There mere utterance of the words, “the honey is sweet,” “the 
honey is sweet,” will not give a man a taste of the sweetness of 
honey, but a man must actually taste it in order to know how 
sweet is honey. If the mere recitation of the words “the honey 
is sweet” were enough, then no man would taste honey, and 
every one would get the exhilaration of spirits by merely such 
utterance. But we do not see any such results. Therefore, the 
mere intellectual knowledge produced by the words of the 
Upanisads, is not Brahma knowledge and such a person is not 
a Brahmvit. Therefore, when Narada goes to Sanatkumara and 
asks him to be taught Brahma Vidya, he is asked to recite all 
that he already knows, in these words. “Tell me first what thou 
knowest already, then come to Me and I shall tell thee what is 
beyond that.” Then Narada answer “I Know, Sir, the Rgveda, 
the Yajurveda, the Samaveda, and the Atharvaveda, the fourth, 
the Itihdsapurana, which is a fifth book among the Vedas; the 
science of ancestory the science of numbers, the science of 
Devatas, the science of treasure-finding, the undivided original 
Veda and its twenty-four branches, the superhuman Deva- 
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sciences, the science of Brahman, the science of ghost the 
science of politiecs, the science of stars, the science of serpents 
and Deva-officials (Gandharvas); all this I know, O venerable 
Sir.” 

Therefore, upasana is different from verbal knowledge. 
Mukti the highest end of man, is obtained by Vidya, which 
means knowledge direct and intutitive, resulting from devotion. 


And this we find in the Tait Ar. (Mahanarayana Up., X. 6, 
Mundaka Up., III. 2. 6). 


aerdfaarrarianat: CAAA: VRRATA: | 
a TAA HY Wales MIGaare UA AS 6 


Having well ascertained the true object, through the knowledge 
obtained from the study of the Veda, and having purified their nature 
by renunciation of fruits of action and due performance of duties, the 
pious dwell in the worlds of Brahma. And when the period of Brahma’s 
life approaches to its close. they abandon those !okas (like Mahar, 
etc., and crossing the tattva-sphere, at the end of Brahma’s life) throw 
away the bondage of Prakrti and attain all the Highest Mukti. 


The verbal knowledge, on the contrary, is, like Vairagya 


or indifference, a handmaid of Vidya or enlightened devotion. 
As we find in the Bhagavata Purana : — 


A SEGA TAA AUAATAGMAA | 

TRAM ATA AT ST ETTAT tt 

The sages having firm faith in the Lord and being endowed with 
wisdom and dispassion, see the Self in the Self, through the devotion 
arising from studies of the sacred scriptures. . 

Says an objector : devotion or Bhakti has the form of.activity 
produced by body, speech or mind. With regard to mental 
activity, namely, meditation, it is possible to have experiences; 
or intuitive perception. In other words, dhyana may be said to 
be an immediate cognition or anubhava. But how can the activity 

_of the body and speech, such as puja or the silent repetition of 

the sacred mantras be called an anubhava, or experiencing of 
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truth. To this objection, we reply, the Bhakti or devotion has 
the form of consciousness of a collection of the essence of the 
light-giving energy of the Lord (Hladini Sakti or gladdening 
power.) In other words, Bhakti means consciosness of intense 
joy. As it has been said in the Gopala Tapani : — 

Sac-cid-ananda-aika-rase bhaktiyoge tisthati. 

“Bhakti consists in the union through love, with the Lord, 
who is one mass of existence, intelligence and bliss.” If it were 
not so, it could not be the cause of bringing the Lord under the 
control of His devotees. This being so, the activities of the 
bodily functions of the devotee, who is united in identity with 
the Lord, is a cause of intense joy, just like the hair and figure 
of the Lord causes joy. Every bodily activity of the devotee — His 
puja and Arcana, etc., becomes a source of intense joy, and 
hence these also become anubhava or immediate experience or 
perception of the Lord. Thus if follows that it is not only in 
meditation alone, that spiritual anubhava takes place, but bhakti 
being anubhava, pure and simple, arises from puja and silent 
repetition of mantras also, for they also give rise to intense joy. 

Note. — As the body of the Lord, whose essence consists of pure 
bliss and intelligence, is all joy, throughout; His nails, His feet, His 
hair, etc., are made up all of joy, so every activity of the Bhakta, his 
dancing, his singing, his puja, his Japa, is all an anubhava or immediate 
perception of the Lord; because the Sruti declares it so. There is no 
scope for reasoning here, we cannot say how physical activity can 
become anubhava? But the fact is, that it is so, in the case of the 
bhakta, and the maxim to be applied is that containd in II. 1. 27. of 
the Vedanta Sitras. In matters of Sruti or direct statements of the 
scriptures, there is no room for reason. Because these are matters 
which are transcendental and Inconceivable. The author next refutes 
the sitra TI1.4.7. 


SUTRA IIi.4.13. 


AAS 3 14.113 


Na, not so. aifagratq Avisesat, on account of non- 
specification. 
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13. There is no specification that a man should 
perform Karma throughout his whole life, even though 
he has got enlightenment through anubhava — 442. 

COMMENTARY. 


The Sruti of the Isavasya does not lay down anysuch 
restrictive rule that even the illumined sage must perform karma 
throughout his life. Why so? Avisesat. Because there is no 
specification. The verse 2 of the Isavasya is very general. It 
does not particularly specify that even an illumined sage must 
perform karma. All that it says is “Let one perform karmas 
throughout his life.” There is nothing to show to what class of 
people that particular rule is addressed. On the contrary, there 
are express texts of the Srutis, which show that immortality is 
not to be obtained by Karma, but by knowledge alone. Such as 
the following: —(Mahanarayana Up. of the Taitt. Ar. X. 5.) 


ABUT A UST AT AR STATA: 


Not by karmas (sacrifices) nor by children, nor by wealth can 
one obtain immortality, It is by renunciation alone that some great- 
souled begins have obtained immortality. 

Thus we have two Srutis, Isavasya says “Perform Karmas 
throughout your life”; the Taittirlyaka says “Karma does not 
lead to immortality.” Their apparent conflict is to be reconciled 
by giving them different scopes One is addressed to the Sanis 
tha devotees, the other to the Nirapeksa devotees. Now the 
author gives the real meaning of the IsAvasya verse. 


SUTRA III.4.14. 


Raa qaftat 3 141140 


¥qea Stutaye, for the purpose of glorification or praise 
arqafa:, Anumatih permission, aT V4, or, indeed. 


14. Or the permission to do work throughout one’s 
life, is for the sake of glorifying Vidya—443. 
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COMMENTARY. 


The force of “va” is to denote exclusion, namely, it means 

“only.” The permission given by Isavasya to perform karmas 
throughout one’s life has the object of glorifying Vidya. The 
context of the Upanisad shows this. Vidya has such a great 
power, that if a man were to perform karmas always throughout 
his life, he would not be tainted by them, because his Vidya 
counteracts the evil effects of Karma. Thus instead of enjoining 
karma throughout one’s life, it merely praises vidya. Even the 
second line of that verse also shows the same. It says “thus 
working, karma will not bind”; which shows that karma always 
has a binding effect. But vidya nullifies that effect. Thus if 
follows that the theory of Jaimini that vidya is subordinate to 
karma, has no legs to stand upon, and has been refuted. 


Adhikarana IV. 


Having established in the previous aphorisms the 
independence of Vidya from Karma, the author now describes 
further the supreme greatness of vidya itself. In the Vajasaneyaka 
Sruti it is thus declared (Brh. Up. IV. 4. 23.) 


adcdgangama we Freat afer araora + add ator at 
etary! ada carafe fafecar a ferara aon oraeafet 


This has been told by a verse (Rk), “This eternal greatness of the 
illumined deovtee of Brahman does not work larger by work, nor does 
it grow smaller. Let a man try to find (know) its trace, for having 
found (known) it he isnot sullied by any evil deed.” 


. (Doubt): —Such being the glory of Vidya that one having 
it neither grows great by the performance of Karmas, nor is 
lessened by its non-performance, there arises the doubt, must 


such a person act as he likes, or must be conform still to the 
conventionalities of ordinary life? 


(Parva-paksa): —If he acts as he likes ‘and abandons the 
performance of the duties enjoined on all men, it is possible 
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that there maybe some sin arising from such abandonment; 
and so it is not desirable that a Brahmavit should be a 
Yathestacarin, or one acting as he likes. 


(Siddhanta): —The next siitra refute this view, and shows 
that a Brahmavait may become a Yathestacarin, for he has risen 
above all social and religious bondage. 


SUTRA III.4.15. 
HARA 314115 11 


wATaaHIROT Kamakarena with the action according to one’s 
desire. aT Va or. Wh Eke, some declare or hold. 


15. Some hold that a Brahmavit may act as he 
desires —444. 


COMMENTARY. 


According to one text of the Brhad. Up. rescension, a 
Brahmavit is not touched by the good fruits of the good acts, or 
the evil consequences of a bad act. He may perform karma, if 
he likes, only with the object of giving the rewards of such 
karmas to the world in which he lives, for he does not require 
any karma for himself. This is how they explain the text “So 
great is the glory of this Brahma-devoted sage,” etc. Therefore, 
a Brahmavit may act as he likes, for no sin can taint him. The 
word Brahmana used in the above text means “one who has 
realised Brahman.” It follows, therefore, that if a Brahmavit 
performs a karma, ordained by Sastra, he does not get the 
reward of that karma, and if he omits to do any such karma, he 
does not get the sin of omission of such karmas. In fact, he has 
cut off all relation between him and Karma. So that, the effects 
of karma do not touch him. Like the lotus leaf in water, he is 
not wetted by karma. And in the burning fire of his Vidya, all 
evil effect of the non-performance of karma are reduced to 

“ashes instantaneously, as a handful of grass thrown into fire. 
Therefore, this power of acting as he likes, is the great glory of 
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Vidya. This sense is further enlarged in the next sitra. 
SUTRA III.4.16. 


SOAS 113 14.116 01 
saady Upamardam, destruction. @ Ca, and. 


16. And there is destruction (of all karmas through 
Vidya), (therefore Vidya is pre-eminent) —445. 
COMMENTARY. 


The following texts of the Mundaka Up., and of the Gita 
show that Vidya is only not subordinate to karma, but the 
destroyer of it. 


fred eeaubayoerdt Weare: | 
attaat et HUST AGES TTA 18 I 


The fetter of the heart is broken, all doubts are solved, all his 
works (and their effects) perish, when He has been beheld who is high 
and low (cause and effect). (II. 8). 


adtaitea atregistataran sass | 
AIPA: Adaaihor waraeRea AAT 37 I 


As the burning fire reduces fuel to ashes, O Arjuna so doth the 
fire of wisdom reduce all actions to ashes (Gita IV. 37.) 

These texts shows that Vidya destroys all karmas; therefore 
the majesty of Vidya is pre-eminent. When she can destroy the 
effect of the half-enjoyed prarabdha karmas even, then where 
is the wonder that after acquisition of vidya, a man may renounce 
all karmas ordained by the scriptures, and yet incur no guilt. 


How do you say, (objects the Pirvapaksin), that vidya 
destroys Prarabdha karmas even, for all authors of Sastras are 
agreed in the view, that Prarabdha karmas are destroyed only 
by suffering, and there is no other method of their destruction 
admitted by the Theologians. 


To this we reply, that though the Vidya has the power of 
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burning to ashes all karmas, yet the illumined sage, who has 
harmonised his will with that of the Suprme Lord, allows the 
Prarabcha karmas to continue to produce their effects, in order 
to carry on the will of the Lord, and to spread His glory in this 
world. The sage allows the Vidya to singe the Prarabdha karmas, 
but not to reduce them to ashes. The Prarabdha karmas of such 
a sage arc like a half-burnt cloth, which retains its texture, and 
looks like a cloth; but which at the slightest touch, falls into 
pieces. The wise sage is dressed in such a Prarabdha karma, 
and carries on the activities generated by such karma. This is 
what is meant by the phrase that the Prarabdha karma is 
destroyed only by enjoyment. The author of the sitra will 
himself explain this further in IV.1.15. 


SUTRA III.4.17. 
DUATA SB yreg FEN 14117 


award: Urddhva-retahsu, of those who observe perpetual 
celibacy. @ Ca, and. y1e@ Sabde, in the Upanisat text. fé Hi, 
because. 

17. In the case of the celibates, the scripture itself 
describes their freedom from all karmas, when they get 
Vidya. Therefore, vidya is superior to karma—446. 

COMMENTARY. 

In the case of those particular kind of parinisthita devotees, 
who observe the vow of perpetual celebacy, and who are 
possessed of mighty Vidya, the scriptures mention that they 
are above the bondage of karma, and may perform actions or 
renounce them at their will. That also shows that we must 
admit that Vidya is independent of Karma. The scriptural text 
referred to in this sitra is the Brhad. Ar. Up. III. 5. 1. 


aq ta cele: alias: wes umacadfa ara aea 
MAA Aaa F STAT Meahared A saTaaaIeg Ft stra vata: 
TRAM URAC Vata Aserrafears vile Ate set AAA 
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4 aman fafecar aaron: gases facteurs cre wora4sy 
aqaransa Ararat ara a wa Garon ar ferctoront ar fartorore At 
MH Wa Wat Wa Waaweate aA: wltvsa Ffda aeaq 
froaqerg ufteera Fite qr ars Pfsense aren: 
BAO: St CATA CATA Vata Saree Ale healer: Hlsitacha 
TARTAN UA ATO NS 11 

Then Kahola Kausitakeya asked, “Y4Ajfiavalkya,” he said, “tell 


me the Brahman which is visible, yet invisible, the Self (atman) who 
is within all!” 


Yajnavalkya replied : “This, thy Self who is within all.” “Which 
Self, O Yajniavalkya is within all.” 


Yajnavalkya replied : “He who overcomes hunger and thirst, 
sorrow, passion, old age, and death. When Brahmanas know that Self. 
and have risen above the desire for sons, wealth, and (new) worlds, 
they wander about as mendicants. For a desire for sons is desire for 
wealth, a desire for wealth is desire for worlds. Both these are indeed 
desires. 

“Let a Brahmana renounce learning, and become as a child, and 
after renouncing learning and a childlike mind, let him become a 
quietist; and when he has made an end of quietism and non-quietism, 
he shall become a Brahmana, a Brahmana indeed. 


“By whatever means he has become a Brahmana he is such indeed. 
Everything else is of evil.” After that Kahola Kusitakeya held his peace. 

This shows that crossing the stage of learning and childlike 
simplicity, a knower of Brahman goes above all karmas, and 
remains as he likes. Similarls, in the Gita III. 25 :— 


amr: Hdvafagiar aan Rafat ATT | 
wulfgsteerearsamisatstet ase N25 UN 


As the ignorant act from attachment of action. O Bharata, so 


should the wise act without attachment, desiring the welfare of the 
world. 


This Gita text applies to the householder who occupies a 
position of authority and responsibility in his community, and 
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to whom men lock forward as their ideal. Such a parinisthita 
devotee, even after acquiring vidya, ought not to renounce 
karma, for his example would mislead society. It is only Yatis, 
or Urdharetas, or the perpetual celibates, who on getting vidya 
may safely renounce all karmas; for they, not being in the 
society, their example is not likely to mislead the ignorant 
members of the society. Thus such is the glory of vidya that 
even when one acts as he likes, no sin touches him. The author 
next shows a different explanation of the above text, given by 
Jaimini. 
SUTRA III.4.18 


arast shFrateararnaefa fF 13 14118 0 


urrasiq Paramarsam, (the Sruti has) a favourable reference 
to (karma) AfaFa: Jaiminih, Jaimini holds. 3raveat Acodana, 
absence of injunction. @ Ca, and. 3taaafa Apavadati, forbids. 
fé Hi, because. 


18. Jaimini holds that the scripture not only enjoins 
karma to the wise, but reproaches those who renounce 
karmas, and does not expressly prohibit karmas (therefore 
the text about Kamacara refers to injunctive karmas 
only) — 447. 


COMMENTARY. 


The meaning of the text quoted in III. 4. 15, is that the 
wise sage has full liberty of doing as he likes those karmas 
only which have been ordained as a rule. (The sage is not at 
liberty to do karmas which have beenprohibited.) He has option 
to do in any way he likes the enjoined karmas. It does not mean 
that enjoined karmas may be omitted altogether. Thus one of 
the enjoined karmas is morning prayer or Sandhya. The ordinary 
men must perform Sandhya strictly, at the proper time, but an 


illumined sage may perform it at any time he likes. This is the 
meaning of Kamacara. 
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Because the scripture itself shows that even the wise sage 
must perform karmas, and it denounces those who have 
abandoned karmas, therefore, there is no express text enjoining 
the renunciation of karmas. The reason is this. Because the 
scriptures have reference to the wise with regard to karma, 
and because it reproaches those who renounce karmas, 
therefore, it follows that the true spirit of the scripture is not to 
teach the renunciation of karmas nor we cannot infer the 
existence of any such rule “let the wise renounce karmas.” 
The sense is this. The second verse of the Isavasya. Up. which 
declares that a man must perform karmas is an authority which 
enjoins karmas even to the wise. Similarly, the Sruti of the 
Taittiriyas which declares that “a man who renounces karmas 
loses his progeny,” is an authority reproaching those who have 
abandoned karmas. Reading these texts together, it is not 
possible to infer that there should be any text enjoining the 
abandonment of karmas. Because, enjoining and prohibiting 
the same act simultaneously, is the contradiction not 
contemplated by the scriptures. Nor can you say that there will 
be no scope for texts which declare the renunciation of karmas. 
In our view, those texts will find their scope in the case of 
cripples, blind men, etc., who through physical or mental 
infimity are incapable, of performing karmas. Therefore, the 
wise sage must undertake the performance of the Srauta and 
Sméarta karmas, the various ceremonial worships taught in the 
Vedas and Smrtis, and in this case latitude is given to him to 
perform them anyhow. This is the meaning of the text kenasyat, 
yenasyat of the Brhad. Ar. Up. quoted above. That that does 
not mean that a wise sage can renounce karmas or perform 
them at his option. This is the opinion of Jaimini. 


Thus according to the opinion of Jaimini, the above text of 
the Brhad. Ar. Up. is an authority enjoining the performance 
of karmas and observing the rule of good conduct for ali men. 
The author now shows that in his opinion the above text gives 
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permission to do as one likes. H. gives this meaning in the 
next sutra. 


SUTRA III.4.19. 
AYPSA ASMA: GAYA: 13 14119 


areca Anustheyam, (Karma) should be practised. 
a@tattaut: Badarayanah, Badarayana holds. @Tet Samya, of 
equality. 44: Sruteh, account of scriptural statement. 


19. (According to) Badarayana (the obligatory duties 
only) may be performed somehow or other, because there 
is equality according to authority (between the God- 
intoxicated devotees, who partially perform karms, and 
ordinary men who fully perform karms)-448 

COMMENTARY. 


According to Badarayana, it is only those karmas which 
are obligtory that a wise man many perform according to his 
option; that is, he should perform some part of it and omit 
other parts. Why do we say so? Because there is statement of 
equality. The text “kenasyat yenasyat tenedrsah” shows that 
the illumined sage performing works in any way, somehow, is 
equal to him who performs them fully. The above Brhad. Up. 
text clearly shows that there is an equality between a sage 
performing actions partially and between any other person 
performing them fully. How can a partial performer of 
obligatory karmas be equal to the full performer of them? 
According to the opinion of Jaimini, this statement of equality 
is merely glorificatory, for unless a man perform karmas fully, 
he cannot be said to be equal to one who scrupulosuly performs 
them all. If he leaves any one of those karmas unperformed, he 
cannot be said equal to him who performs them fully. Jaimini 
explains this equality by saying that both are equal in as much 
as both perform the boligatory karmas, though one performs it 
partially and the other fully. The full performance of karmas is 
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“ordained for svanistha devotee, such a wise man must perform 
all karmas. The text reproaching the renouncement of karmas 
applies to those men who have not reached illumination, but 
have renounced karmas too early. Thus both texts are reconciled. 
And so far a truly illumined sage, belonging to the order ot 
parinisthita the performance of karmas need not be entire. The 
“law is fulfilled by him by the partial performance even of the 
obligatory karmas. 


Nor can it be said that the text teaching the renunciation 
of karmas are confined io physically incapable persons, because 
there are no such restrictive statements in those texts. Those 
verses declare that release is not to be obtained by karmas or 
by offsprings, etc., but by the abandonment of all karmas alone. 
This general statement cannot be restricted in the way that 
Jaimini would have it. 


SUTRA II1.4.20. 
faterat arora 13 141200 


fafét: Vidhih, an injunction. at Va, or. auraq Dharanavat, 
as is the case of taking (the Vedas) with, or as in the case of 
carrying, etc. 


20. Or the above text may be an injunction like the 
text about the study of the Vedas—449. 


COMMENTARY. 


The above text “kena syat yena syat” may be construed as 
_an injunction regarding the illumined stage, just like those 
injunctions which declare that a Brahmana child must be 
initiated at the age of eight so that he may be able to study the 
Vedas. In this view the above text is an injunction teaching that 
a sage belonging to the order of parinisthita should perform all 
karmas according to his will, but persons other than 


Parinisthitas should not do so, as says the Bhagavata 
Purana : — 
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vier Far A Aleta | 

srg Paar art aes citer: 

“The wise do not perform the purificatory acts, the sipping of 
water, the bathing and other acts required by the law according to 
injunctions of the Scriptures. They perform it according to their will; 


as I, the Lord of the universe, perform all acts according to my will, 
as a mere sport.” 


This view is objected to in the next sitra in the first part, 
and then that objection is answered. 


SUTRA III.4.21. 


eafrararqarertfatrerargarate 113 14 127 1 


eaferarary Stuti-matram, praise merely. Satara Upadanat, 
on account of reference. gf Iti, so. Aa Cet, if. A Na, not so. 
argdcarea,_ Apiirvatvat, on account of the newness. 


21. If it be said that (texts such as the one about the 
performance of karmas according to one’s will are) mere 
glorification on account of their reference to the 
performance of karmas, we deny that because the texts 
lay down a new injunction (for the performance of karmas 
according to one’s will) —450. ; 


COMMENTARY. a 


* An‘objector says, the above text is not an injunction but a 
mere glorification of the illumined sage. As a person may tell 
to one whom he loves “Do as thou likest,” and by so saying 
shows merely his regard and love for that person, so when the 
Lord says “a wise man may do as he likes,” it is not an injunction 
to the wise man to go and break all the laws of God and social 
conventions, but it only shows that the Lord has so much 
confidence in those persons that He tells them to do as they 
like, knowing full well that they will never do anything against 
His will. The statement, therefore, that a wise many may do as 
he likes, is a mere glorification. More so, because there are 
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express texts to the effect that a wise man must also perform 
karmas. 


To this objection, we reply that the above text is not an 
arthavada but a vidhi or injunction with regard to the God- 
intoxicated sage to do as he likes. It teaches something new not 
already taught before, and is therefore, an apurva vidhi and not 
a stuti. 


Note.—The argument of the objector may be thus put. The 
sentence “Let a Jianin do as he likes” is a glorification only, and not 
an injunction. Because the Jnhanin also is required to perform karmas 
by the injunction contained in the verse ‘Kurvan eva’ etc., of the Isa- 
vasya. To this objection the reply given is that there is no other text 
declaring the performance of karmas according to one’s will for the 
Jianin. Therefore, when the Brhad. Ar. Up. says “a Jhanin may perform 
karmas as he likes,” it must be construed as an apirva vidhi. All the 
vidhis are of three kinds, namely aptrva vidhi, niyama vidhi and 
parisamkhya vidhi as defined in the following verse : — 


fafarraaaural, Fran: ofa afer 
da ara a Wrait aawaa sitar i 


“An aptrva vidhi is one which makes an original statement not 
to be known by any other means. A niyama vidhi or a restrictive rule 
enjoins the performance of one of the two alternatives. “A parisamkhya 
enumerates cases to which certain rule applies.” For example, “let 
him worship daily with the Sandhya worship” or “let a person desirous 
of acquiring heaven, perform the sacrifice called Jyotistoma.” These 
are apurva vidhis, because a man would not have found the necessity 
of performing Sandhya or Jyotistoma, merely by his reasoning or his 
natural inclination, but for the teaching of thescriptures. By no other 
means he would have known that the Jyotistoma is a means of procuring 
heaven. Therefore, these are Apirva vidhis. That which ordains or 
restricts a man to one of the two alternatives is a Niyama vidhi. Such 
as. “a person must approach his wife in the season.” This restricts a 
man to a particular time. A man by natural inclination, would approach 
his wife; but if through want of it, he neglects his wife, this rule 
enjoins him not to do so. Similarly, “let him cleanse the rice of its 
husk by pounding it,” is a Niyama vidhi. For the husks may be removed 
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by procees other than pounding; but the rule confines one to pounding. 
Similarly, “Five-toed animals may be eaten” is a Parisamkhya vidhi. 
It does not lay down any injunction as to the eating of five-toed animals, 
but if one wants to eat such animals, he is confined to such of them as 
are mentioned in Manu, V. 17 and 18. 


A VMI AMAA PT I 
weaeahy UAecS Aa AT TSTETAT 1117 


gitar Vreden Ment Ge ETE TAT | 
RATA Cape yaa Aad: 18 


“Let him not eat solitary or unknown beasts and birds, though 


they may fall under (the categories of) eatable (creatures), nor any 
five-toed (animals).” 


“The procupine, the hedgehog, the iguna, the rhinoceros, the 
tortoise, and the hare, they declare to be eatable; likewise those 
(domestic animals) that have teeth in one jaw only, excepting camels.” 


Thus all five-toed animals, like monkey, etc., are prohibited foods; 
but an exception is made in favour of six. The Parisamkhya is a 
permissive rule, than an injunction. 


SUTRA III.4.22. 
VUTAY sales 113 14 122 


aT@ Bhava, devotion, love, absorption. vreate Sabdat, on 
account of words. @ Ca, and. 
22. And because of the text (of Mund. III. 1. 4) 
declaring that there is absorption in the Lord—451. 
COMMENTARY. 
In the Mundaka Up. II. 1. 4., we have the following : — 


wor we a: aeadsdiaonfa fas fagry saa arferaret 
statis atrenta: frararre aatfaat aftes: 114 i 
For the Lord shines forth in all beings and senses, knowing this 


the wise ceases from useless controversy. He contemplates on the Lord, 
enjoys the bliss of His company, (and when out of trance) is active in 
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performing works of the Lord —such a Jivan-mukta is also the teacher 
of those who are seekers of the knowledge of Brahman. ‘ 

In the above text we find words denoting bhava, such as 
atma-krida, a4tma-rati, etc. The word bhava means intense love, 
and words rati and prema are its synonyms. The sense is this, 
the parinisthita God-absorbed devotee, has not the time to 
perform karmas, because of his contemplation of the Lord. 
Therefore, such a person may perform karmas only partially, 
and somehow or other, for the sake of society, and not because 
it is necessary for him:to perform it. This also shows that 
Brahma-vidya is independent of karma. 

In the next sutra the author himself raises the doubt whether 
the stories related in the Upanisads about God-absorbed person 
and other seekers of Brahman are not mere pariplavas or 
episodes to be recited at stated intervals during the year occupied 
by the Asvamedha sacrifice. Having raised the doubt in the 
first part of the siitra, he answers it in the latter half. 


SUTRA II.4.23. 


unftcrarert sfersrafastfirrcarc 13 14123 


urfteerarert: Pariplava-arthah, for the purpose of filling up 
the time; pastimes. $f Iti, so. Aq Cet, if. A Na, not so. 
fasifiarary Visesitatvat, on account of their being specified. 


23. If it be said that the stories told in the Upanisads 
are for the purpose of pariplava, we reply this is not so, 
because the pariplava stories are certain specified 
ones — 452. 


COMMENTARY. 


In the Upanisads like the Brhad Ar. and the rest we find 
stories like the following: :—“YAjfavalkya had two wives, 
Maitreyi and Katyayani” (Br. Up. IV. 5. 1.) “Bhrgu, the son 
of the Varuna, approached his father Varuna and said, teach 
me, Sir, Brahma-vidya.”—(Taitt. Up. III. 1) “Pratardana, 
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forsooth, the son of Divodasa came to the beloved abode of 
Indra.” —(Kau. Up. III. 1.) “There lived once upon a time 
Janasruti Pautrayana who was a pious giver, giving much and 
keeping open house” —(Ch. Up. IV. I. 1). These and similar 
stories are related in the Upanisads with regard to Brahma- 
vidya. The doubt arises, are these stories told in the Upanisads 
for the purpose of pariplava, to fill up the time occupied in the 
performance of ASvamedha ceremony or are they meant to 
establish the glory of Brahma-vidya? The Parvapaksin says, 
they are pariplava stories, because all stories are enjoined for 
the sake of pariplava, and in story telling, the literary skill is 
the chief point kept in view; the story-tellers attach more 
importance to the words of the stories and a minor importance 
to the teaching contained in those stories (in other words, the 
stories are meant to amuse and not to instruct.) Therefore, the 
Brahma-vidya taught in these stories, are merely arthavadas, 
like other mantras which stand in a complementary relation to 
sacrificial performance. These stories are, therefore, of no 
importance in themselves, except as complementary to karmas. 
Therefore, whn their intrinsic importance is thus totally set 
aside, consequently the Brahma-vidya taught in such stories 
becomes much less important. 


To the above objection, raised by the purvapaksin, the 
author of the sitra says, “it is not so, because (ViSesitatvat) 
certain stories only are specified in the Scriptures as pariplava 
and the Upanisad stories are not among them.” The Scriptures 
specify certain definite stories as pariplavas : the Brahma-vidya 
stories are not included in them. Thus under the heading “He 
is to recite the pariplava,” the Scripture mentions “the stories 
like those of Manu, the son of Vaivasvat, the king.” The 
Scripture says, “on the first day the story of Manu Vivasvat’s 
sou should be recited; and on the second day, the story of 
Indra, the son of Vivasvat the king, should be recited; and on 
the third day the story of Yama Vivasvat’s son the king, should 
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be recited,” and so on (See Satapatha Brahmana, XIII. 4. 3. 

3). Thus the particular stories which are to be recited in the 

pariplava are specified in the Scriptures. Every story found in 

the Brahmanas is not pariplava. had every story been a pariplava 
story, the Scripture would not have specified that on the first 

day the story of Manu should be recited; on the second day the 
story of Indra; and on the third ay, that of Yama. Since all tales 
were alike, the injunction about these particular tales would be 
useless. Therefore, when the Scripture says (“Sarvany akhyanani 
pariplave samsanti”) “all stories are recited in the pariplavas, ” 

the word “all” does not mean every story in general, but only 
all those stories which are mentioned in the Chapter of 
Pariplava. Therefore, the stories mentioned in the Vedanta 
portion of the Brahmanas are not pariplava stories. 


SUTRA III.4.24. 


AMAR ASTANA 3 14 124 


wat Tatha, similarly. @ Ca, and. WHatetat Ekavakyata, 
unity of construction or of statements, or that of sense. SA8-atq, 
Upabandhat, because of the connection. 


24. Therefore this being so (the Vedanta stories teach 
Brahma-vidya); because of their coherent connection (with 
the statements about the Self, and vidyas) —453. 

COMMENTARY. 


Since the stories of Vedanta are not for the purposes of the 
pariplava, it is therefore, proper to construe them as 
corroborating the Brahma-vidya, in the immediate connection 
with which they are recited. Their object is to make it clear to 
our understanding in a concrete form, the vidyas taught in 
other portions of the Upanisads, in the abstract. Why do we 
say so? Ekavakyatopabandhat. Because of their syntactical 
connection with the vidyds taught in the succeeding passages. 
Thus in the story beginning with “Yajfiavalkya had two wives, 
etc.,” we find immediately following, in that very section the 
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vidya taught about the 4tman in these words (Brhad. Ar. IV. 4. 

22.) “The 4tman is verily to be seen, to be heard of, to be 

meditated upon.” Since these stories are immediately preceded 
cr succeeded by instructions about Brahman, we infer that they 

are meant to glorify the vidyad and are not pariplava stories. 

Just as the story about “He wept” standing in proximity to 

karma is rightly interpreted as glorifying the injunctions about 

sacrificial performance in relation to which such stories are 

related. As those stories, glorifying karmas, are not pariplava 

stories, so also the Upanisad stories are not pariplava stories 

but, on the other hand, standing in proximity to injunctions 

about vidya, they must be interpreted as glorification of the 

vidya; because the rule of construction is the same here. The 

sense is this. The vidya is verily an independent means of 

producing (or causing the fulfilment or attainment of) the highest 
end of man, namely, of producing or bringing about the final 

release. And because it is so great, therefore, great souls like 

Yajnavalkya and the rest have devoted themselves, with great 

effort and might, to its cultivation. The stories are told in order 
to facilitate the understanding of these abstruse subjects, and 

they are eminently fitted to subserve that purpose. In fact the 

Scripture itself says, “He who serves his master understands 
the vidya.” The stories, therefore, serve the purpose of teaching 
reverence for the master. Thus also the vidya is independent of 
all karmas. 


SUTRA IIL.4.25. 
ATS AANA TART 113 14 125.1 


3ta:Wa Ataheva, for this reason. @ Ca, and. Sf Agni, 
fire. g-eratfe Indhanadi, kindling and performing sacrifices, etc. 
araam Anapeksa, no need. 


25. And, therefore, there is no need for the lighting 
of the sacred fire and so on, for the sage who knows 
Brahman—454. 
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COMMENTARY. 


For this reason, namely, because it has been established 
that vidya is independent, therefore, she does not stand in need 
of the lighting of sacrificial fire and other ceremonial works, 
in order to manifest her fruits. The theory, therefore, that 
knowledge and work must be combined in order to produce 
mukti, is hereby set aside. Vidya alone is sufficient for that 
purpose. 


Adhikarana V. 


Having thus described the power and glory of vidya, the 
author now beings to specify the marks which are the 
characteristics of the person who is entitled to get this vidya. 
Unless a person possesses these qualifications, he cannot benefit 
by the study of the vidyas. Thus the Br. Up. IV. 4. 22. 
declares: — “Him Brahmanas seek to know by the study of the 
Vedas, by sacrifice, by gifts, by penance, by fasting.” This 
passage lays down some of the necessary qualifications. In IV. 
4. 23 of the same, the following additional qualifications are 
laid down: — 


“He, therefore, that knows it, after having become quite 
subdued, satisfied, patient, and collected, sees Self in the Self, 
sees all as Self. Evil does not overcome him, he overcomes all 
evil. Evil ddes not burn him, he burns all evil. Free from evil, 
free from spots, free from doubt, he becomes a (true) Brahmana; 
this is the Brahma-world, O King” —thus spoke Yajfiavalkya. 


We give the original of these two Br. Ar.’s texts below : — 


We Aaya TT SATO Farfeafefed AAT STAT AMAIA ATA 
fafaat aPriaft un aengafeeordt ad soraftafrear: aarfedt 
Yaseen uvata adarenst avata va aren acta way 

Now the first text shows that sacrifice (yajfia), gifts (dana), 
penance (tapas), and fasting are necessary qualifications 
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together with the study of the Vedas. The second passage shows 
that Sama (control of thought), dama (control of conduct), 
uparati (tolerance), titiksa (endurance) and samadhana are the 
necessary qualifications, and are the subordinate members of 
the Vidya. 

(Doubt): — Now ariese the doubt. Are both these sets of 


qualifications necessary for the origination of vidya, or only 
one of them or none? 


(Purva-paksa): — The Pirva-paksin says that none of these 
qualifications is absolutely essential for the attainment of vidya. 
Getting the right Guru is the only necessary thing. As says the 
Chand. Up. (VI. 14. 2.) (Acaryavan puruso veda) “He knows 
Brahman who has found a teacher.” This and similar texts 
prove that the finding of the teacher is the chief essential in 
acquiring vidya. 

(Siddhanta): —This view is refuted in the next sttra. 

SUTRA III.4.26. 


Parra Ft Aalfaafar aad u3 14126 ti 


aa Sarva, of all. stat Apeksa, there is need. @ Ca, and 
aa Yajhadi, for sacrifices and others. ote: Srutih, there is 
the Vedic statement. 3194 Asvavat, as in the case of the horse. 


26. All these qualifications are necessary, because 
the Sruti mentions sacrifices, etc., as necessary 
qualifications. They are like the horse (which is necessary 
to accomplish a journey; though on finishing it, he is no 
longer necessary) —455. 

COMMENTARY. 

Though vidya is independent of all works in the 
manifestation of her fruits, yet for her origination she is 
dependent on all these works, such as sacrifices, gifts, etc. 
Why? Because the two texts of the Br. Ar. Up. given above 


888 The Vedanta-Sitras 


show expressly that for the origination of vidya these 
qualifications are absolutely necessary. The author gives an 
illustration of this. As in order to accomplish a journey, a horse 
is necessary, but on its accomplishment it is no longer required, 
so for the origination of vidya these works are necessary, but 
after she has once originated, they are no longer necessary. 


If vidya can be originated by sacrifices, gifts, penance 
and fasting, what is the necessity of other qualification like 
Sama (control of thought), dama (control of conduct), etc.? To 
this the author replies in the next sitra. 


SUTRA III.4.27. 


wana = wraant q dafgeeagaar 
AATHAPAT TESA 13 14127 


wa Sama, calmness, peace. @ Dama, control, or 
subjection of the senses. 3tfe Adi, etc., and others. 310d: 
Apetah, possessed of. { Tu, verily, certainly. tate Syat, he 
should be. aemt-3ift Tatha-api, still, all the same. ¢ Tu, but, 
also. aq Tad, of them (Sama, dama, etc.) fat: Vidheh, because 
of the injunction. aq Tad, of that (knowledge). 3t¢cart Angataya, 
on account of their being a part. wary Tessam, of them, (Sama, 
dama, etc). 3taya Avasya, necessarily. 3tyedarard Anust 
heyatvat, because they must be practised. 

27. But the control of thought and of conduct and the 
rest, must be acquired (though vidya may originate by 
sacrifice, etc., also), because there are express injunctions 
for these, stating that they are auxiliaries of vidya, and 
must on that account necessarily be accomplished —456. 

COMMENTARY. 

The two “tu’s” mean “verily” and “but,” respectively; 
and are employed to remove the doubt above raised. Though it 
is true that sacrifice, gift, penance, and fasting purify the heart 
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of man, and fit him to acquire vidya, still the seeker of vidya 
must acquire also the moral qualifications of Sama (the control 
of thought), dama (the control of conduct), etc. Why? Because 
these also are enjoined as auxiliaries of vidya. The above text 
of the Br. Ar. Up. expressly enjoins the acquirement of these 
moral qualifications also. And since they are so enjoined, they 
must necessarily be accomplished. The result is that both sets 
of qualifications, the physical, like the sacrifice, gift, penance 
and fasting, and moral, like the sama (the control of thought), 
dama (the control of conduct), etc., must be acquired and 
performed. The first set is Bahiranga or external, the second 
set is Antaranga or internal qualification. The word adi (and 
the rest) mentioned in the sutra indicates that qualifications 
like those of truthfulness, silent repetition of the mantras, etc., 
Mundaka and Manu Smrti at page 7, must also be included 
among the necessary qualifications. Thus the aspirant after the 
Brahma-vidya, must possess all these qualifications of 
truthfulness, generosity, asceticism, celibacy, indifference to 
worldly objects, fasting, control of thought, control of conduct, 
tolerance, endurance, faith, equilibrium, compassion, etc. 


Adhikarana VI. 


The author now teaches that thought an illumined sage 
has full liberty of action, yet he must not commit sins or do 
prohibited acts. Thus there is a following Sruti : — 


afe gat staafay Fact vardta; wana a state 
“If a knower of Brahman eats any food cooked by anybody he 
remains as pure as he was before, his lustre is not diminished.” 


Note. —In the Chand. Up. V. 2. 1, it is also said “To him who 
knows this, there is nothing which is not food”; and in the Br. Up. IV. 
1. 14, it is said “by him nothing is eaten that is not food, nothing is 
received that is not food.” 
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(Doubt): —Here arises the doubt. Are these texts an 
injunction, ordering the illumined sage to eat all food, are are 
they merely permissive; allowing him to eat such food, if he 
likes? 

(Purva-paksa): —This is an original statement regarding 
the eating of all kinds of food, a statement not to be inferred by 
any other proof; hence it is an injunction, ordering the sage to 
eat all kinds of food. It is an aparva vidhi and is auxiliary to 
vidya like Sama, dama, etc. 

(Siddhanta): — This view is set aside in the next sutra. 

SUTRA III.4.28. 


Tatarqaragy Wonca AEA U3 14 128 i 


ad Sarva, of all. ata Anna, food. 3tqafe: Anumatih, 
permission for. @ Ca, and, indeed. Wet Prana, of life. Teg 
Atyaye, at the time (where there is risk) of departure or loss. 
aa Tad, that. ayfara Darsanat, being stated in the Sastras. 


28. The permission to eat all kinds of food, is given 
only under the circumstances of danger to life, because 
the Scripture gives only such examples —457. 


COMMENTARY. 


The word “and” has the force of “only” hee. The texts 
like those given above are permissive only. ‘They allow the 
wise man to eat food, cooked by anybody, when there is danger 
to his life, from not getting the lawful food. Why do we say so? 
Because the examples given in the Scriptures show that it is in 
cases of extreme necessity only that the rule of lawful and 
unlawful food is set aside. Thus in the Chand. Up. (I. 10. 1-3) 
we find the following (see page 49 also). 

When (the crops in the land of) the Kurus were destroyed by 
halistones, Usasti Cakrayana lived a begging with his young wife at 


Ibhya-grama. Seeing the Lord of Ibhya eating beans, he begged some 
from him. 
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(The master of elephants) said to Usasti. “I have no more except 
these, which are placed before me for eating.” Usasti said “give me 
then some of these.” He gave him some of those, and said “Here is 
some water to drink, in this bag.” Usasti said “I shall drink impure 
water, if I drank what has already been drunk by another.” The master 
of elephants said “Are not these beans also impure, as I am eating of 
them?” 

Usasti replied “No, (these beans a should not be considered 
unclean) because without eating them I cannot live; while the drinking 
of (your) water (is not an absolute necessity and) depends on my pleasure 
(for it can be obtained everywhere.)” Usasti having eaten himself, 
brought the remainder to his wife. But she had already eaten before, 
therefore, she took them and put them away. 


From seeing how Cakrayana conduct himself in those hard 
‘times, we infer that it is permissive to every one to take the 
food, which is otherwise unlawful, in times of distress, when 
life cannot be otherwise maintained. Cakrayana took the 
leavings of the food of the elephant-driver, because he could 
not have maintained himself without such food; but he refused 
to take the water already drunk by the elephant-driver, because 
there was no water-famine, and water could have been obtained 
easily. The story further shows that the next morning he ate the 
same food which was now doubly unlawful, for it was not only 
the uchchhista food of the elephant-driver, but it was the 
ucchista of Cakrayana himself. The sage Cakrayana eating thus 
the leavings of the food, was still so sacred and holy that he 
was the head officiating priest in the great sacrifice which the 
king of that country was performing. 


The other passages of the Upanisad relating to food should 
be explained in the same way. 


SUTRA IJI.4.29. 
AaTATeT 113 14 129 Ul 


aratettq_ Abadhat, there being no harm, or on account of 
non-sublation. @ Ca, and. 7 
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29. And because the heart of the sage is always pure, 
there is no obstruction to his knowledge by taking such 
food —458. 

COMMENTARY. 


Unlawful food, as a general rule, clogs the understanding 
and obstructs the clear working of the intellect. But in the case 
of the sage, whose heart is always pure; and intellect, keen, the 
taking of such food does not obstruct the working of his brain, 
and his knowledge remains as pure as ever. 


SUTRA III.4.30. 
arty ard 113 1413001 


art Api, also. 4a Smaryate, it is seen in the Smrtis : 
30. The Smrti also teaches the same (that in times of 
distress unlawful food my be eaten) —459. 
COMMENTARY. 


Manu in X 104. and the subsequent verses gives such 
permission with illustrations — 


Wifaareraaraat asaAahT Aaeaa: | 
sata USA Aa UTA fereart 1204 11 
asind: qa eqaaradagypara: | 

A afereara UT aTeraAATATT 205 I 
sara sd Taber ferergyqar: | 
Wort afitanret aradar a fererary 206 ut 
WEI: eTdeq AGatasry ay | 

agit: wirsrare gettetauit Weraa4: 1207 Mt 


qatangnarnigantirs yarsreriny | 
avsteeeterar antedfaaarat: 11208 1 


He who, when in danger of losing his life, accepts food from any 
person whatsoever, is no more tainted by sin than the sky by mud. 
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Ajigarta, who suffered hunger, approached in order to slay (his 
own) son, and was not tainted by sin, since he (only) sought a remedy 
against famishing. 

Vamadeva, who well knew right and wrong, did not sully himself 
when tormented (by hunger), he desired to eat the flesh of a dog in 
order to save his life. 

Bharadvaja, a performer of great austerities, accepted many cows 
from the carpenter Brdhu, when he was starving together with his 
sons in a lonely forest. 

Visvamitra, who well what is right or wrong, approached, when 


he was tormented by hunger, (to eat) the haunch of a dog, receiving it 
from the hands of a Candala. 


Thus the Manu Smrti permists all men, whether learned 
or ignorant, spiritual or worldly, to take the food cooked by all 
men, without regard to their lawfulness or unlawfulness, in 
times of distress only, and not always. Therefore, when the 
Upanisad says that the sage may eat all kinds of food, it must 
be interpreted as meaning that he may eat all kinds of food in 
times of distress only. The text of the Upanisad should not be 
construed as an injunction in favour of eating unlawful food. It 
is no part of the sadhana or spiritual practice, that the sage 
should go out fo his way and eat all sorts of food. 

Note. — This is in answer to those who say that a Brahmavit being 
a lover of humanity should take food cooked by all men, and should 
not observe the Sastric injunctions against taking such food. A 
Brahmavit can no doubt counteract evil effects of such food, but why 
should he waste his energy on it? He may no doubt drink wine, eat 
meat, take all sorts of drugs, and not be the worse for it, but he does so 
at his own risk. He breaks the law unnecessarily. 


SUTRA III.4.31. 
Vela SHMTAT 13 14131 


yrez: Sabdah, there is a scriptural statement. @ Ca, and. 
aa: Atah, hence. HaTtatt Akamacare, as to non-proceeding 
according to liking. 
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31. Therefore, the scripture teaches that a sage should 
not act according to his will in matters of food, 
disregarding the Sastric injunctions. There is a text to 
that effect —460. 


COMMENTARY. 


Since permission to take all kinds of food is given only in 
times of distress, it follows that in ordinary times, the wise 
man should not act in opposition to the scriptural injunctions. 
There is a scriptural text or passage to that effect also. In the 
Chand. Up. VII. 26. 2, we have the following : — 


a uae vata fren vata wae Aaa Ma TAFT 
a: VAT: TT das aeerfor a faes vrfateanyest Wray: 
araytel gar ata: places wedt-etran fawatareaeh yedenarara 
searaara 2 


Clean food leads to clarity of intellect. The clearness of brain 
conduces to firm meditation. When meditation is firm there is vision 
of the Divine and all ties are unlossed completely. 


This text of the Chand. Up. is a clear prohibition of 
libertinism in matter of food. Therefore, the permission to 
take all kinds of food being confined to times of distress only, 
it follows that in ordinary times one must observe the Sastric 
injunctions. 


Adhikarana VII. 


In the opening section of this pada, it has been shown that 
the seekers of vidya (Divine wisdom) are of three sorts, 
Svanistha, Parinisthita and Nirapeksa. Now the author tries to 
answer the question, how far these devotees must observe the 
rules of caste and orders and whether they can observe them or 
not, after they have attained the Divine knowledge. He first 
examines a case of the Svanistha devotee. In the Kausarava 
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Sruti we have the following : — 


UVAAA AAT Hall HAaAA | 

Fae: Gaara eH ATOTaT U 

Even after the sage has obtained the vision of this Atman, he 
must perform karmas (ceremonial works), without raising any doubt, 
because he will get thereby increase of bliss of the Self, in a well 
regulated order. 

(Doubt): — There arises the following doubt with regard to 
this Sruti : should the Svanistha devotee, who has obtained 
Divine knowledge, perform ceremonial works or not? 

(Purva-paksa): ~The object of all ritualistic karmas is to 
obtain vidya or Divine knowledge; and when that is obtained, 
where is then the necessity of performing karmas again. It is a 
general rule that when the result is obtained, the previous acts 
are discontinued (when the food is cooked, the fire is no longer 
kept burning.) Therefore, when vidya is gained, the karmas 
should not be performed any longer. 

(Siddhanta): The works of the Asramas must be 
performed even after the attainment of Vidya, as is shown in 
the next sitra. 


SUTRA III.4.32. 


fafgacarersrrepaire 113 14 132 


fafearate Vihitatvat, they being enjoined. 31st Asrama, 
of the Asramas or the stages. #4, Karma, the duties, 3tftt Api, 
also. 
32. The works peculiar to one’s stage in life must be 
performed also, because they have been so enjoined — 461. 
COMMENTARY. 
The force of the word “also” is to indicate that not only 


the Asrama karmas should be performed, but also the Varna 
karmas, or duties peculiar to one’s caste, must also be performed 
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by the perfected sage. It, therefore, follows that both kinds of 
duties must be performed. Why? In order to increase the Divine 
knowledge. Because the scripture enjoins that even after the 
acquisition of Vidya, the karmas must be performed to increase 
that Vidya. 

Now this injunction for performing karmas even after the 
origination of Vidya, shows that Jnana and karma, knowledge 
and work, must be always combined, and that Vidya is the 
combined result of both; and that release is obtained, not by 
Vidya alone, but by the combination of Vidya and Karma. This 
doubt is removed in the next sutra. 


SUTRA III.4.33. 


AEH FT U3 14 133 Ut 


Wentlhteat Sahakaritvena, on account of co-operativeness. 
a Ca, and. 


33. The karmas are to be performed, not as leading 
to release, but as co-operative towards Vidya —462. 
COMMENTARY. 


The Svanistha devotee performs karmas after the 
origination of Vidya, not because karmas are causes of Mukti, 
but because they are handmaids of Vidya, and are co-operative 
towards Vidya. Because we find in the Upanisads that it is 
after the origination of Vidya that the Karmas are re-ordained. 
For example, the Upanisad says (tam eva viditva) “havingknown 
that” (they get Mukti.) So it is after knowledge that Mukti 
comes. Thus, what the scripture teaches is this. The Svanistha 
adhikari first performs the special duties of his caste and order 
with the sole object of gaining the higher Self. He does not 
perform these religious duties with any lower motive. After 
performing works in this spirit, with the Supreme Self as His 
goal, he gets Vidya or Divine knowledge. When the Vidya is 
thus originated by the due performance of these karmas, he 
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still goes on performing them in order to increase that Vidya. 
The Karmas performed after the origination of Vidya are not 
opposed to Vidya, and the Vidya has no tendency to destroy 
such karmas, because there is no such conflict between Vidya 
and Karma. The karmas generally lead to Svarga. When the 
devotee performs karmas, even after the origination of Vidya, 
he does so in order to experience the varieties of Svargic delights. 
Though the result of Vidya is release, and that of Karma is 
Svarga, there is however no such conflict between these two, 
so that the performance of karma after Vidya should efface the 
effect. In the Brhad. Up., I. 4. 15, we have the following text 
declaring that the karma (or religious worship) done by a man 
who knows Brahman, produces imperishable result. 


aT A Fal seer cageat Vit a wratateat a yA 
Bet dal arr RHIS=Agl Halen Ales al startatag Aaqua cad acta 
Tera aa: atta Varese rayon G A SIAN Stee 
Teer He aflad sreaSVaey Gellar Aaa W151 


Now if a man departs this life without having seen his true future 
life (in the Self) then that Self, not being known, does not receive and 
bless him, as if the Veda had not been read, or as if a good work had 
not been one. Nay, even if one who does not know that (Self) would 
perform here on earth some great holy work, it will perish for him in 
the end. Let a man worship the Self only as his true state. If a man 
worships the Self only as his true state, his work does not perish, for 
whatever he desires that he gets from that Self. 


Thus this text of the Brhad Up. expressly states that the 
karma of that man who has obtained Divine knowledge is never 
exhausted. Nor can it be said that these karmas are like Kamya 
karmas, performed by the ordinary wordly men in order to 
gain heaven. They differ from the Kamya karmas in this, that 
the wise svanistha does not perform them with the motive of 
going to Svarga, but they are all performed as an offering to 
the Lord, and his going to Svarga and experiencing its varieties 
is also to serve the Lord and study the works of the Lord, as 
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found in heaven. The Svanistha sage reaches Brahman, and it 
is only as an incident that he sees Svarga and other things. As 
a man going to a village may touch the grass on the roadside 
casually and incidentally, so the Svanistha devotee, while lightly 
touching the joys of heaven, continually progresses towards 
Brahman his goal; and Vidya with her handmaid the karma, 
causes the experiences of heaven and the rest, and by her own 
power she carries the devotee to the highest abode of Brahman. 
This is the sense of the Scripture where it says Tamvidya, etc. 
The determination of the Svanistha also to experience the 
varieties of Svarga must be understood in this light. 


Moreover, the seeker of Brahman may not have any desire 
of going to svarga at all; but Vidya carries even such a persons 
to Svarga, in order to test whether he is really fit for divine 
knowledge, whether he has got the true Vairagya or not. In 
such a case, Vidya herself carries a man to Svarga. The 
Nirapeksa devotee performs no karmas, and naturally he ought 
not to go to Svarga; but even he is carried there by Vidya 
alone, in order to see whether he is a true Nirapeksa or not : 
and whether he is fascinated by the delights of the heven-world 
or not. Therefore, the scripture says, “the sage verily sees 
everything.” This power of Vidya does not conradict the 
statement that Vidya leads to Moksa. 


Note. — The Svanistha has no real Kamana or worldly desire. He 
is mumuksu or yearning after liberation. He prays to his Lord in this 
way:—“Let the Supreme Self, propitiated with my niskama karms 
(works performed without any selfish desire) give to me through His 
grace, the (Vidya) knowledge of His Self. And may that Vidya lead 
me to the Supreme Self, showing me in the way, the heaven and its 
delights.” Thus Vidya is really the giver of heaven to Svanistha devotees. 
The heaven not being the goal of the Svanistha, but merely an incident 
of his journey towards God, the karmas done by the Svanist 
has cannot be said to be kamy karmas. 


The Devas examine the neophyte. Vidya tells them “O Devas! 
examine whether this devotee is a true nirapeksa or not.” Thus it is at 
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the command of Vidya, that the Devas place all sorts of temptations in 
the path of the devotees in order to test the strength of their devotion 
and Vairagya. 

Vidya certainly, by herself, neither gives heaven nor 
examines the devotees; because these are things below her, and 
unworthy of her greatness, Vidya, the supreme lady, whose 
essence consists of pure existence, intelligence, and bliss, does 
not demean herself by giving to her devotees heaven, etc. She 
brings about that effect through the medium of her servant, the 
karma; and thus the Svanistha devotees enjoy the pleasure of 
the Svargic regions. But there is a great difference between the 
Svarga of the svanistha devotees, and that of the ordinary good 
man. The Svarga of the Svanistha is unperishing. He never 
falls from it into reincarnation. Hence it is said Na tasya karma 
ksiyate —his work never perishes or gets exhausted. The Svarga 
is merely a halting stage towards the home of the Lord. But in 
the case of ordinary good men, the merit gets exhausted by 
enjoying the pleasures of Svarga and they come back on earth 
after a certain period. 


In the case of the Nirapeksas, Vidya herself sometimes 
gives them Svarga in order to proclaim to all the denizens of 
heaven, the unselfish love of that devotee, and thus is fulfilled 
the saying — Sarvam he pasyah pasyati—the wise sees everything 
(including heaven also.) 


The karmas performed by the devotees of the Svanistha 
class, after the origination of Vidya, together with the Prarabdha 
karmas of such persons, performed before such origination, 
carries them to Svarga. It is these karmas, which is their case 
produce svarga. Thus two things co-operate in the case of the 
Svanistha in producing Svarga :—namely, the Punyam of the 
karmas performed after the origination of Vidya, and the 
Prarabdham or the stored karmas of the time before such 
orgination. Leaving these two sorts of karmas untouched, Vidya 
‘burns up every other karma of the Svanistha devotee. In the 
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case of the Parinisthita devotee, however, Vidya burns up the 
Saficita karmas only, but does not destroy their Prarabdha 
karmas. In their case, she lossens the effect of the Kriyamana 
karmas. In the case of the Nirapeksa devotees, Vidya burns up 
totally all Saficita karmas, except the Prarabdha. 


Thus Vidya is independent in producing her results, karma 
is merely her handmaid and co-operator. 


Adhikarana VIII. 


Now we shall examine the parinisthita devotee, just as we 
did in the case of the svanistha devotee. In the Upanisads 
(Mundaka III. 1. 4.) we have the following : — 

aes areata: fearartt 

The devotee is one who revels in the Self, he delights in the Self, 
and having PERFORMED HIS WORKS (truthfulness, penance, 
meditation, etc.) he rests, firmly established in Brahman, the best of 
those who know Brahman. 

This shows that the Parinisthita must perform the duty of 
his caste and order (Varna and Asrama) for the sake of the 
society; because the text says he is Kriyavan, and he must also 
perform the duties of devotion to the Lord (Bhagavad Dharma), 
because the same text says that he must revel in the Self, and 
delight in the Self; and this he must do out of love for God. 
Thus he has two functions. One the observance of the rules of 
caste and order for the sake of the society in which he is born, 
and secondly, to perform the duties of upasana, out of the love 
which he bears towards the Lord. 


(Doubt): —Here arises the doubt. Must the Parinisthita 
devotee perform these twofold duties, simultaneously? or 


successively? or must he renounce the first, and confine himself 
to the second set only. 


; (P urva-paksa):—The simultaneous performance being 
impossible, and the abandonment of the prescribed duties being 


III Adhyadya, IV Pada, VIII Adhikarana, Sa 34 901 


also sinful, it follows that there is no certain and definite rule 
as to the performance of these duties. 


(Siddhadnta): —The sound conclusion, however, is that the 
Parinisthita must always discharge the duties of love, the 
Bhagavata Dharmas and do somehow or other, the Varna and 
Asrama Dharmas, during his spare moments. He may even 
omit them altogether if he finds no time. This is shown in the 
next sutra. 


SUTRA III.4.34. 


Raa shy at atsTAeTSTT U3 14 134 


ade Sarvatha, under any circumstances. 31f4 Api, indeed, 
a Tatra, in their case. at Va, or. BsTafergta Ubhaya-lingat, on 
account of twofold inferential signs. 

34. The Parinisthita devotee must always perform 
the duties of the Bhagavata Dharma, (even to the exclusion 
of his caste and order Dharma), because there are twofold 
indications, (namely, (that of Revelation and of Tradition 
to that effect) —463. 


COMMENTARY. 


The word “api” in the sutra has the force of “indeed,” 
“even.” The words “Sarvatha api” are equal to “sarvatha eva,” 
meaning: —“Even not regarding the general duties of one’s 
Asrama and Varna.” The parinisthita has the primary duty of 
performing the Bhagavata Dharma. That he can never omit. 
The Dharma of his Asrama may be performed in the interval 
of leisure moments. Because that is secondary with him. Why 
do we say so? The Sutra answers it by saying, because there 
are twofold indications. The Sruti or Revelation says (Mundaka 
IL..2:3.)> 


afar eh: gfirat arated vA: ag uty aa: | 
TAH AMAT AAAM aret faaenpqets Sa: 
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In Him the heaven, the earth, and the sky are woven, the mind 
also with all the senses. Know Him alone as the Self, and leave off 
other words! He is the bridge of the Immortal. 

This shows that according to the Sruti, the highest duty of 
man is to know God and leave off all other book-learning and 
ritualistic religion. The Smrti also says the same. Thus Gita, 
IX. 13.-— 


Here, At areal cat wepterarfsrar: | 
WAATTAMTA ATM YAMA TH 12 


Verily the Mahatmas, O Partha, partaking of My divine nature, 
worship with unwavering mind, having known Me, the imperishable 
source of beings. 

add Hida Al Gaya Fea: | 

TAS A Maca reagent Sara 14 UI 

Always magnifying Me, strenuous, firm in vows, prostrating 
themselves before Me, they worship Me with devotion, ever 
harmonised. 

These two verses of the Gita describe the nature of the 
Bhagavta Dharma, which consists in always singing the praises 
of the Lord, striving after doing His will, etc. If after discharging 
these duties, the devotee finds time, he may perform his regular 
sandhya, etc. 


The author in the next sitra gives additional reason in 
support of this view. 


SUTRA III.4.35. 
sMiiavasy estate 3 14135 0 


arifinray Anabhibhavam, not to be overpowered. @ Ca, 
and. ayfafa Dargayati, the Sastras declare. 


35. And the scripture shows (that a Parinisthita 
devotee) is not overpowered (by the fults of not performing 


the acts of his Asrama, when immersed in the meditation 
of the Lord—464. 
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COMMENTARY. 


In theBrhad Up., IV. 4. 23, it is thus said: — 
faarat farat fafatencat arerotl waren Releten: TTS faa sata 
Bara AMAT: ASE It 

Evil does not overcome him, he overcomes all evil. Evil does not 
burn him, he burns all evil. Free from evil, free from spots, free from 
doubts, he becomes a (true) Brahmana; this is the Brahma-world, O 
King, thus spoke Y4jiiavalkya. 

This text of the Brhad Up. declares that a Parinisthita 
devotee is not overpowered by the evils caused by the non- 
performance of the duties appropriate to one’s own Asrama, if 
such omission is due to being absorbed in the hearing the praises 
of the Lord, etc. Therefore, it follows, that the worship of the 
Lord, hearing His praises, singing Hymns to His honour, etc., 
have preference over ritualistic pajas. 


In the previous portion under  sitra III. 4. 2., the 
Purvapaksin, Jaimini raised an objection to the effect that one 
should never abandon karmas, and he quoted the Visnu Purana 
to the effect that Visnu was the highest person and that the best 
method of propitiating Him was by the due discharge of the 
duties of one’s own Asrama. That verse is repeated here. 


AUTSIATATAAT FST UT: GATT | 
FACOLTA UM ATA, Ae ATT SHTTOT t 
“Visnu, the Highest Person, should be worshipped by a man who 


is devoted to the duties of his caste and order. There is no other way 
which can cause His satisfaction.” 


That verse does not mean that the Lord Visnu requires a 
man to perform the duties of one’s own Asrama to the exclusion 
of worshipping Him. On the contrary, it means, that a person 
leading a household life and following the rules of good conduct 
laid down for his caste and Asrama, must worship also the 
Lord, because such worship is the cause of satisfaction of the 
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Lord. It does not mean that Karma is the cause of satisfaction, 
but worship. The emphasis in that verse is not on the words 
“the man devoted to the duties of his caste and Asrama,” but 
on the word “Aradhyate” (“should be worshipped. ”) 


That this is the proper meaning of that verse, we find from 
a preceding passage of the same Purana. In II. 13, verses 9-11, 
we find the following description of the God-immersed King 
Bharata : — 


VTA HTT SAT -TET-ATTA: | 

a sare fat aret Aaa gferatafa: 07 u 
sifgarfqvasrasy Wore APSTAT az: 

TAT UAT Heat WAST MAA 8 
Area Wry ATA HIE | 

HOOT ferent ith ylreals WHT BF HATHA Ui 
Aras waite tata fafa Tarra sha a | 

aq wt dads fort arate Paras 10 0 
aft_-qua-aayrard ach Saferarcna | 

AR ach aeatfor Faget aPTaTTa: 11170 


7. O Maitreya! that mighty King, with mind fixed on the Lord, 
dwelt for a long time in Salagrama. 


8. That best of all the virtuous men obtained great excellence in 


virtues like those of harmlessness and the rest, and in controlling his 
mind. 


9. He always used to recite the names of the Lord, such as O 
Yajiiesa! (Lord of sacrifice). O Acyuta! (immutable) O Govinda! O 
Madhava! O Ananta (endless)! O Kegava! O Krsna! O Visnu! O 
Hrsikesa! 


10. Maitreya! He did not utter even in his sleep, any name but 
that of the Lord. He did not think on anything but on the Lord, and the 
attributes of the Lord, and the meaning of His names. 


ll. That Yogi and ascetic King, free from attachment, did not 
perform any ritualistic karmas except bringing fuel (for sacrifice), 
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plucking flowers and KusSa, for offereing to the Lord. 


These verses of the Visnu Purana show that the King 
Bharata was so absorbed in the worship of the Lord that he did 
not perform any ritualistic karmas. Consequently, when in the 
same Purana we find a statement in III. 8. 9, that Visnu is 
worshipped best by that man who discharges the duties of his 
caste and order, we must construe that verse in consonance 
with the preceding verses of the same Purana. Thus it is 
established that a Parinisthita need not perform the duties of 
his Asrama and Varna, if he cannot find time for them owing 
to his being employed in the worship of the Lord. For the Lord 
Himself says that if His Bhaktas omit to perform ritualistic 
karmas they incur no guilt. In the Padma and the Adi Puranas 
it is thus said: — 

adadtagiat oat frercitdt aaa ate 

cet Hatter aatea fora: teat Weta: 1 

era Aa Are & araran sat aThacry | 

aot alter agaiet ETA TATA -TAT: Ut 

If men devoted to me and doing my work, omit to do the ritualistic 
work, that omission 1s rectified by the three hundred millions of great 
Rsis. 

These who renouncing all other karmas, constantly recite My 
name, their ritualistic work is done by great Rsis devoted to the Lord. 


Adhikarana IX —The Nirapeksa devotee. 


Having thus shown the effect of Vidya with regard to the 
devotees who lead a household life, and having also shown that 
they may, after the rise of Vidya, perform karmas at their option 
the author now shows the same two facts with regard to those 
devotees who are not house-holders, who are not in any asrama, 
and who are called the Nirapeksa. In the Brhadaranyaka Upanis 


’ 
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ad we find the account of a great female sage called Gargi 
Vacaknavi who was a knower of Brahman, but who was not a 
householder, for she was an unmarried lady. In the Br Up. we 
find (JI. 8. 1.) Gargi asking the following question from 
Yajnavalkya : — 


AT F AAAS AION waa Sean gl wet Weert 
ata agate ta arg aetna cpfareoret ter ale Teas TTT 71 

Then Vacaknavi said : ‘Venerable Brahmanas, IJ shall ask him 
two questions. If he will answer them, none of you I think will defeat 
him in any argument concering Brahman.’ Yajiiavalkya said : ‘Ask, O 
Garg.’ 

(Doubt): — Now Gargi was a person who was in no Asrama, 
and still we find her examining Yajfavalkya. The question then 
arises, can Vidya be acquired without following any particular 
Asrama? 

(Purva-paksa):— Vidya cannot be acquired without 
following any particular 4Srama, because the due discharge of 
the duties prescribed for a particular 4Srama, is the cause of 
the origination of Vidya; and if a person has no 4srama, he 
cannot discharge any duties, and how can Vidya arise in such a 
person? 


(Siddhdanta): —The next siitra answers this doubt. 
SUTRA III.4.36. 


MT UT F ARES: 113 14 136 


stent Antara, without (doing the duties of the Asramas), 
Standing outside. @ Ca, indeed, verily. 31ft Api, also. q Tu, 
but. Aq Tad, that. qe: Drstaih, from seeing (the Sastric 
statements about it.) Because it is so seen. 

36. (The Vidya originates) verily even in those who 
stand outside (of all asramas) because it is so seen—465. 
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COMMENTARY. 


The word ‘tu’ is employed in order to refute the Parva- 
paksa that karma is necessary for the origination of Vidya. 
The force of the word ‘ca’ is to indicate certainty. Antaras 
(who stand outside) are thos persons who do not belong to any 
order or aSrama, and consequently do not perform the duties 
of any aSrama; but who, owing to the performance of such 
duties in their previous incaranation, are born in this life with 
discrimination and dispassion, and whose mind has been 
purified by truth, austerity, prayers, etc., (performed in their 
past lives.) In such persons Vidya has its origination, even 
when they do not perform any karmas in their present life. 
Why? Because we see so in the scriptures. Gargi Vacaknavi is 
a standing example of one not belonging to any order, and yet 
a Brahmavid. The sense is this. If a person has duly discharged 
the duties of the 4srama in his previous incarnation, but owing 
to some reason or other, the origination of Vidya did not arise 
in him in that life and he dies before such origination, then in 
his next incarnation, his mind being already purified by the 
due discharge of the asrama duties in the past life, he is born 
ripe for Vidya, and in the present life, by the mere coming in 
contact with holy men, he bursts forth into a full Jhanin 
possessed with all the attributes of discrimination and 
disppasion, and Vidya manifests in him with all her glory. The 
spark of the holy sage is enough to lighten up such a soul into 
a conflagration of wisdom and love. Therefore, such a peson 
does not perform, or rather stands in no need of performing, 
any asrama dharmas. All that he requires is Satsanga (the 
company of the Good) in order to recall to his mind all that he 
had acquired in the past lives. 


In the next siitra, the author shows that the Vidya originates 
in those whose faults have been washed away by the mighty 
force of Satsanga. Satsanga has indepdent power of destroying 
all faults and orginating Vidya. 
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SUTRA III.4.37. 
aif cada 113 14137 0 


aif Api, also. @taa Smaryate. it is mentiond in the Smrtis. 


37. The Smrti also declares the same — 466. 
COMMENTARY. 
In the Bhagavata Purana (II. 2. 37.) we find the following :— 


frafa a stad ser: Gal, Hard saurge sy ANA | 

Tata 3 fasaefiranga aaa weacorattealtter 

Those who hear the life-giving words from the mouths of good 
men, who are as if the Self of the Lord, and who till the cups of their 
ears with the nectar of those words, they purify the hearts tainted with 
evil, and ultimately they reach the lotus feet of the Lord. 

This shows that the words of the good men have the power 
of purifying the soul and carrying to the feet of the Master. 


Similarly in the Bhagavata Purana (V. 12. 12), we have 
the following :— 


Tela ATE A aa, A era Prateare Were ar 

Awe Aa Sontag: faa wed Urarat ste 

O Rahigana! this state is not to be obtained through austerity, 
nor through pijas, nor through feeding the poor or housing the 
homeless, nor through the study of the Veds, nor by the worship of the 


Devas of water, fire or the sun, but through the anointing of the body 
with the dust of the feet of the Holy Ones, the Mahatmas. 


This also shows that the dust of the feet of the Mahatmas, 
the service of the Holy Ones is the unfailing means of acquiring 
Vidya, and that the company of the good has greater effect 
than one’s own exertion. The word ‘api’ also indicates that 
moral qualifications like truthfulness and the rest are also 
necessary. Stronger than all ritualistic works, are the moral 
qualities of truthfulness, prayer, service of the Masters, celibacy, 
etc., aS mentioned under (I. 1. 1., page 7.) 
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The Nirapeksas, who have the good fortune of getting the 
company of the Holy Ones, easily acquire Vidya, because on 
them there is the special grace of the supreme Lord. The next 
sutra mentions this fact. 


SUTRA III.4.38. 


fasrarquesy 3 14 138 


faster Visesa, special. 348: Anugrahah, favour. @ Ca, 
and. 


38. And on such Nirapeksas there is the special grace 
of the Lord, and they easily acquire Vidya —467. 


COMMENTARY. 
In the Gita, X. 9, we have the following : — 
APTA AKAUTOT TAHA: TTT I 
mrad at Pree qeata a Tat a9 


Mindful of Me, their life hidden in Me, illumining each other, 
ever conversing about, Me, they are content and joyful. 


aot GeaataeH satel Vifergetany | 

aarte afar af oa arqaanted 7101 

To these, ever in union with Me, worshipping Me in love, I give 
the yoga of discrimintion by which they come unto Me. 


This shows that Nirapeksas are the special objects of His 
grace. 


But how do you say that these verses of the Gita apply to 
the Nirapeksas, and not to devotees of every description? The 
words “Satatayuktanam” in the above, which literally mean 
“those who are in constant union with the Lord.” “those who 
are in constant meditation on the Lord,” indicate that these 
verses apply to these God-absorbed souls, and not to ordinary 
men. 
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Adhikarana X. 


In the preceding aphorisms it has been shown that 
householders like Yajiavalkya and the rest, and non- 


householders like Gargi and others, had acquired Vidya. 


(Doubt): —Now arises the doubt, who is higher among 
these two classes: — Whether the householders or the non- 
householders? 


(Purva-paksa):—The opponent’s view is_ that the 
householders are the better of the two; because not only do 
they discharge all the duties laid down in the Scriptures for the 
householders, but over and above that, they find time for the 
worship of the Lord, and are devoted to Brahman. The scripture 
also shows that their condition is higher than that of the non- 
householders, for in the Brh. Up., IV. 4. 9, it is said: — 


afareacna ateme: firgetes eta otfed a We Ue weTOT 
Stfaneta cefaquanaseasy | 


On that path they say that there is white, or blue, or yellow, 
green, or red; that path was found by Brahman, and on it goes whoever 
knows Brahman, and who has done good, and obtained splendour. 


The word punya-krt (who has done good) means who has 
duly discharged the duties of his order and is a good householder. 
Such men, the Sruti says, reach Brahman very quickly. 

(Siddhanta): — This view of the Pirvapaksin is set aside in 
the next siitra which declares that the Nirapeksa devotee is 
higher than the householder. 


SUTRA III.4.39. 


alka, FATA feTgsTet 3 14 139 0 


td: Atah, from this (from the Asramadharma condition). 
q Tu, undoubtedly. gata Itarat, the other (the non-asrama 
condition). Farg: Jyayah, superior, better, greater (means to 
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acquire knowledge.) fetgtad, Lingat from indications, signs, 
inference. &@ Ca, indeed. 


39. The other (namely, the Nirapeksa) is undoubtedly 
superior to this (namely, the householder), as there is a 
mark for the same —468. 


COMMENTARY. 


The word “tu” is employed in order to remove the doubt. 
The word “ca” is used in the sense of exclusion. “From this,” 
namely, from the condition of the householder; “the other,” 
namely, “the condition of the non-householder” is a “superior” 
or a better means of acquiring the Vidya; (because the facilities 
are greater in the latter condition). Why? Lingat — “because of 
the mark,” because of the scriptural indication. In the above 
passage of the Brhad. Up., we find that Gargi, who is a non- 
householder, is greater than Yajfavalkya, a house-holder, and 
she settles the disputes of the Brahmanas by examining 
Yajiiavalkya. This is the indication of the Scripture. 


The sense is this. The scriptures enjoin various Asramas 
or orders of life, in order to contract the current of the outward- 
going natural propensities (propensities inherited by every man, 
from his human and animal ancestors). In other words, these 
are beginningless propensities with which every man is born, 
and the scriptural injunctions, the legal obligations and duties 
are meant to contract, slowly and gradually, these animal 
propensities. The Scriptures, when they lay down these rules, 
do not mean thereby that the Asramas are good in themselves, 
but that they are good only inasmuch as they help to contract 
this current. But they in their turn become positive obstacles at 
a certain stage. Those whose out-going current has become 
checked, by having passed through the discipline of the Asramas 
in their previous lives, and who are born in their present lives 
with no out-going current, but with their hearts turned to God 
alone, do not stand in need of the discipline of the Agramas: 
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and for such souls, the law is useless. Thus it follows, that the 
condition of a Nirasrami or a non-householder is superior. 
Therefore, in the Javala Up., it has been said — 


31a SA Wtehl Seal AAAs AA Aaa SATS AT AAA Ut 
a Gara agacet: u were afar Wet sau Wet scar att 
WAL GA Ya Waste it Als Aaral Heraaiea Wasa TESA it 
AI YA at act al EAtenl aTecehl aT Sealant at Agata 
farsrraeta Waste 


Then Janaka, the king of the Videhas, approaching Y4jnavalkya, 
said “Lord, teach me Sannyasa.” To him replied YAajnavalkya 
:— “Having completed his studentship, he is to become a householder; 
having been a householder, he is to become a dweller in the forest : 
having been a dweller in the forest, he is to wander forth; or else he 
may wander forth from the student’s state; or from the house; or from 
the forest.” “May he have taken vows upon himself or not, may he be 
a Snataka or not, may he be one whose fire has gone out or one who 
has no fire, etc., the moment that he gets dispassion, let him at that 
very moment wander forth as a Sannydsi.” 


This next lays down, in its due order, first the three 
Asramas, namely, that of the student (Brahmacarya), that of 
the householder (Grhastha), and that of the hermit 
(Vanaprastha). It enjoins Sannyasa for any one of these stages, 
but as an exception to this general rule, and for persons who 
are born as SannyAsis, like Samvartaka and the rest, who are 
solely devoted to Brahman, it enjoins Sannyasa at once without 
passing through the various grades. In other words, the taking 
of Sannyasa depends upon the evolution of the soul; and for a 
fully evolved soul, the Asramas are not at all necessary. 


As regards the text “Let not a twice-born remain for a 
single day without being in the household order or in some 
Asrama,” and texts similar to this, they are meant for 
ordinarymen, and not for the revolved souls. 
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Note. —The other passages are like these :— “A murderer of the 
gods is he who removes the fire. After having brought to the teacher 
his proper reward donot cut off the line of children; (Taitt. Up., 1. U1. 
1). To him who is without a son the world does not belong; all beasts 
even know that.” 

(Objection). —Let it be admitted for argument’s sake that 
the Nirapeksa, belonging to no Asrama, is superior to the other 
two who belong to an Asrama. But there is this danger in these 
non-asramas (Nirapeksas, that in course of time they may fall 
down from their high position, and enter into family life : and 
thus lose their condition of Nirapeksatva. That being so, when 
such Nirapeksas, once having renounced the household life, 
according to the rules laid down in the Sastras, when they 
again take it up, they become blameworthy, according to that 
very Sastr; and their condition becomes lower than that of the 
other. If such Nirapeksas, who before were not in the household 
order, and who properly renounced that order, come to get 
faith in the household order, because the life of the householders 
is praised in Scriptures as being Vaidic life, if out of these 
considerations they accept the conditions of a household life, 
then in their case it would not be possible to keep up that one- 
pointed immersion in the Lord,because the household duties 
would be a hindrance thereto and thus the superiority of the 
Nirapeksas would be lost. The Nirapeksas, therefore, cannot 
be said to be absolutely superior to the other, because in the 
case of the Svanisthas and the rest there is no such danger of 
all, but, on the contrary) they by the due discharge of the 
obligatory duties of their ASrama, get their hearts purified and 
rise higher and higher in the path or righteousness and have an 
unbrokn line of live stretching from their heart of the feet of 
their Lord, a line which constantly grows smaller and smaller 
till they are drawn to the very feet of their master. For this 
reason also Nirapeksas cannot be said to be superior to the 
others for their condition is that of most dangerous, unstable 
equilibrium. 
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The objection above raised is answered in the next Sitra. 
SUTRA III.4.40. 


ae-yeea Alal SR Prerarargur- 
TAIT: 11314140 tl 


aayydet Tad-bhitasya, of one who has become That, who 
has realised Brahman through desirelessness or nirapeksa. J 
Tu, but. 7 Na, not; or it is not. 3T<eTa: Atad-bhavah, the absence 
of that condition : the falling away from concentrated devotion 
to Him. Sf: Jaimineh, of Jaimini. sf Api, even. Frama Niyama 
(niyamat) because of the rule (that their senses do not go to 
other objects), by restraining (the senses by the intense desire 
for Brahman) 3¥dq-wa Atad-rupa (atadripat) because of the 
destruction of the desire for other than Brahman by not desiring 
anything else than Brahman (Rupa, desire). 29Tasz: 
Abhavebhyah, and because of the absence of that, and from 
the absence of any other (ASrama dharma). 


40. But of him who has become that (that is, who has 
become a Nirapeksa devotee) there is no becoming not 
that (there is no falling from that state) according to Jaimini 
also. For three reasons : (1) Because of the rule that their 
senses are restrained to thirst of God only; (2) Because 
of the destruction of desires for any objects other than 
God; (3) Because of the absence of household life in the 
case of persons like Gargi and the rest—469. 

COMMENTARY. 

The word “tu” is used in the above siitra to remove the 
doubt. Of that person who has become that, namely, who has 
realized Brahman through the meditation of a Nirapeksa, there 
is not falling away from that state, namely, such a Nirapeksa 
never is in danger and actually never does lose his concentrated 
devotion to the Lord. There is no fear of such a person being 
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attracted to household life again. For Jaimini also holds the 
same opinion on this point as 1, Badarayana, do. On this point 
there is no difference of opinion between us two. because of 
the rule that the senses of such persons are devoted towards 
Brahman and do not go to anything else than Brahman. And 
because all desires other than that of Brahman are destroyed in 
them such as we find in the case of Gargi and the rest who 


always were God-devoted and never accepted the household 
life. 


In the Bhagavata Purana (VII. 15. 35.) we also find the 
same :— 


mmfatinttag wiethactgrt a | 

fad werquaegee Fal Faesa aafefac i 

“That heart which is once touched by the love of Brahman (and 
has once enjoyed that bliss) never can leave that Brahman and be pierced 
by lusts and desires, for it is always calm and all such desires have 
become finally quiet in them.” 

Though Jaimini lays strees on Karma kanda, yet he also is 
forced, by the strength of those texts which describe the 
Nirapeksa devotee, to admit that such a devotee never falls into 
the world again. He admits that such a person need not perform 


Karma, because he has already performed it in his past life and 
is born a perfect being. 


The next stttra shows that the Nirapeksa devotee is superior 
to the Svanistha devotees. The Svanistha devotee is in danger 
of falling, not so a Nirapeksa. The texts like “the Seer sees 
everything,” etc., show that Vidya can lead the Nirapeksa to 
Svarga and other higher regions, and there such Nirapeksas 
may enjoy the delights of Indra’s Heaven, etc. Is there no danger 
of their losing their love for Brahman in the midst of such 
delights? The next sitra answers that. 


SUTRA III.4.41. 


4 alftenhtanate Gear eaeT 3 14-147 
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=a Na, not. @ Ca, and : only. aitféreefterq Adhikarikam, 
the rulership, the position of the status of Indra, etc., the 
authority such as that of Indra, etc. 31f@, Api, also : It includes 
the worldly pleasures also. Uda Patana,of fall. 3yarnq 
Anumanat, from the inference. A¢-3Tatrq_ Tad-ayogat, by not 
thinking of that : by not desiring that. 


41. The Nirapeksa devotee does not desire even the 
cosmic offices; because there is fear of fall in it; and 
because they have no wish for those posts —470. 


COMMENTARY. 


The word “and” in the sitra has the force of “only.” The 
word “also” means the inclusion of the worldly happiness also. 
The word Adhikarikam means the office of world-rulers like 
Indra and the rest. The Nirapeksa devotees do not desire even 
such high offices. Why? Because there is danger of all from 
such offices; as we find stated in the Gita (VIII. 16). 


Moga Yaterttal: GRTa AST | 
WAI F Haas Yrs A feared 116 tt 


All the worlds, below the world of Brahma, come and go, O 
Arjuna; but he who cometh unto Me, O Kaunteya, he knoweth, birth 
no more. 

The reason of their not falling from the heaven-world is 
that they had even in the beginning of their entering in the 
heaven-world no strong desire for enjoying that world. 


The Puranic authority the reader can find out for himself. 


Note. —Such, for example, as we find in the Bhagavata Purana, 
X1.14.14:—- 


He who has resigned himself to Me does not wish to get anything 
other than Myself, not even the Supreme rule of a Brahma or the 
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pomp and glory of an Indra or the status of the sole monarch of the 
whole world, or the rulership of the ocean or the spiritual powers of 
an Occultist, nay, not even the Mukti consisting in non-re-birth. The 
only Mukti that he wants is the eternal freedom to serve the Lord of 
Eternity. 

Thus though through the glory of Vidya a Bhakta may get 
these heavenly enjoyments, yet since these enjoyments come 
to him unsolicited, they do not cause any cessation in the one- 
pointed current of His love towards the Lord. Therefore, there 
is no danger of fall in the case of such a devotee. The next sitra 
shows that he is superior to the Parinisthita also. 


SUTRA III.4.42. 


SAGAS AY AH ATMA THA 13 14 142 1 
saqdeny Upa-pirvakam, that which begins with “Upa,” 
i.e., “Upasanam,” worship. 31f4 Api, also, only. Has the force 
of exclusion. q Tu, but, undoubtedly. Sets aside the opposite 
view. Uh Eke, some : namely, the Atharvanikas. Tay Bhavam, 
devotion, faith. 3194 ASanavat, just as food. 7 Tad, that, 
sm Uktam, is explained. 


42. Some Sakhins declare that Upasana alone is the 
object of desire for the Nirapeksas and this faith of theirs 
is like food to them, as has been declared in the 
Srutis — 471. 

COMMENTARY. 


The word “Api” has the force of exclusion here, the word 
“Tu” removes the contrary thought of the opposite view, the 
word “Eke” refers to the Atharvanikas. The Nirapeksa devotees 
wish only to worship alone and nothing else, and their faith is 
the only enjoyment which they crave, as the starving man craves 
for food. This is mentioned in the Gopala Uttara Tapini in the 
verse. “Bhaktirasya bhajanam, etc., saccidandaikarase bhakti 
yoge tisthati, etc.” These verses show that love of the Lord or 
Bhakti is the only enjoyment which these devotees seek; this is 
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the only rasa which they crave. 

Some Bhagavatas say that, it means that a devotee of the 
Lord may be in any place (in heaven or in hell, on earth or in 
the nether world). He, by worshipping the Lord Hari there, 
gets all the enjoyments that he desires, according to his 
capacities, to the brimful; because the Sruti says so—asnute 
sarvan kamdan, etc.,—he enjoys all objects of desire, etc. As 
the Lord enjoys all the objects, encompassed within the three 
worlds, by His three feet, so do His Bhaktas also. 

The appropriate Puranic texts must be found out by the 
reader. 


Note. —The following texts of a Purana is to the above effect. 
Watt Ger A Hates 
asota a a sara waa: | 
: at csr 
MIT ATTA GAMT: UV 
“His Ekantin devotees do not desire anything other than Him, 
for they are solely resigned to the Lord. They are immersed in the 


ocean of bliss singing constantly the auspicious and the extremely 
wonderful deeds and glory of the Lord.” 


The next sutra shows by giving another reason that the 
Mukti called Salokya and Samipya is achieved by the Nira- 
peksas, without any effort on their part. 


SUTRA III.4.43. 
SeePTAATAT ARTA ST 113 14 143 0 


ate: Bahih, outside q Tu, but, indeed. saat Ubhayatha, 
both ways, in either case. @ya: Smrteh, on account of the 


statement of the Smrti. 3trante Acarat, because of custom or 
conduct. ‘@ Ca, and. 


43. The Nirapeksas are indeed outside the world, for 


two-fold reasons given by the Smrtis and the conduct of 
the Lord —472. 
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COMMENTARY. 


The word “Tu” has the force of exclusion. The Nira- 
peksas though living in the midst of the five-fold distractions 
of the world of sense, yet are, as a matter of fact, outside its 
entanglments. Why do we say so? Because of the two-fold 
reasons, namely, the Lord being attached to His devotees and 
the devotees being attached to the Lord. As says the Bhagavata 
Purana : — 


faguit qa A er Arar | 
BRAT SA STA EATGT: 1 


Wore Tara qarsta wes: 
a Vata AMad: War: 


“Hari, the Supreme Lord, never leaves the heart of His devotees 
because He is attracted to it as if by an unconquerable force as the bee 
to the flower; and though He is destroyer of all sins, He is bound with 
the chains of love to His devotees. Similarly, He is the best of the 
Bhagavatas who is bound to the lotus feet of the Lord, by a similar 
chain of love.” 


This verse shows that he is the best of the devotees who 
has bound the lotus feet of the Lord with the rope of His love, 
and whose heart is like a flower in full bloom attracting 
constantly the Lord to live in it. This verse fruther shows, that 
as a precious stone gets its glory enchanced by being inlaid in 
a golden setting, or as a master gets his glory enchanced by 
being surrounded by faithful servants; so is the mutual relation 
of the Lord and His devotees. Such is the teaching of the Smrtis 
and the practice of the good men. 


So also the Lord has said in the Bhagavata Purana, XI. 
14. 16:- 


Praet qt wed Frat aaayity| 

aang Frat qaaersfatuypay: 

I constantly follow My devotee who is a Nirapeksa, a meditative 
saint, peaceful, hating none and hated by none, who treats all equally, 
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sanctifying with the dust of My feet the places that he treads upon. 


These two-fold reasons show that the union of the Lord 
with His devotees is both internal and external, that the Lord is 
in the heart of the devotees, as well as constantly follows the 
footsteps of His lovers. 


These verses also show that the cause of worldly bondage 
consists in turning one’s face away from the Lord and Mukti is 
the constant state of of having the Lord before one’s eyes both 
in his heart and outside of it. 


Adhikarana XI]. 
God is the purveyor of the Nirapeksa Bhaktas. 


In the preceding Sutras it has been mentioned that the 
Nirapeksas are superior to other devotees, because they are 
constantly devoted to Hari and have no desire for the joys of 
heaven, even though that heaven may be the highest heaven of 
Brahma. Now the author describes that these Nirapeksas have 
not only no desire for heavenly joys, but that they have no 
anxieties for their wordly wants etc. 


In the Tait. Aranyaka (III. 14. 1), we find the Lord 
described as the purveyor of His devotees. 


wat ay frraront fart | Unt cat ager Prferee: 11 


Being the supporter (of all) He specially supports His devotees 


who worship Him with love. He, the one God, exists in manifold 
forms. 


(Doubt): — Here arises the doubt, are the worldly wants of 


the Nirapeksa devotees supplied by the self-exertion of the 
devotee themselves or by the Lord Himself. 


(Purva-paksa): —The opponent maintains the view that the 
devotee must supply their worldly wants by self-exertion, 
because they love their Lord so much that they do not wish to 
put Him to the trouble of exerting to supply their wants. 
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(Siddhanta): — The next sitra shows that the Lord Himself 
supplies the wants of His Nirapeksa devotees. 


SUTRA III.4.44. 
Tat: Teta: 113 14 144 


zat: Svaminh, from the Lord. Wet Phala, about the 


fruit. 44: Sruteh, because of hearing. 3fa Iti, so. amr: Atreyah, 
Atreya holds. 


44. From the Lord come all supplies of the wants of 
the Nirapeksa devotees, because of the Sruti texts about 
fruit quoted above. This is the opinion of Dattatreya —473. 

COMMENTARY. 


The bodily and worldly wants of the Nirapeksas are fulfilled 
by the Supreme Lord Himself. Why do we say so? Because of 
the Sruti texts—Bhartasan bhriyamano bibharti—being the 
supporter of all, He supports His devotees who worship Him 
with love. Because the text calls him Bharta or supplier, 
Dattatreya is of opinion that the Lord supplies all wants. We 
find this in the Gita also (IX. 22.)— 


Saas AT A SAT: TATA | 
aor Frente ara aerate 22 0 
I purvey all objects of worldly livelihood and their preservation 


for those Bhaktas of Mine who are always thinking of Me and who 
worship Me alone, thinking of no other. 


So also in the Padma Purana, it is said :— 

apitearraeasl deragfaesar: | 

Tarrant Uso TATSAT Tas: 

O lotus-born Brahma I maintain my children (devotees) as the 


birds, tortoises and fish nourish their young ones, by looking after 
them, by thinking of them and by touching them, respectively. 


Note. —The fishes nourish their young by looking after them. 
The tortoises do so by thinking on their young ones and the birds 
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actually feed their young ones by physical contact. The Lord nourishes 
His devotees by all these threefold processes. 

To say that the devotees do not wish to put their Lord to 
the trouble of supplying their trivial worldiy wants is a wrong 
conception of the relation between the Lord and His devotees. 
The devotees never entertain any such notion as “May the Lord 
Hari nourish us by supplying our worldly wants.” So they cannot 
be said to put the Lord to trouble. Moreover the Lord being 
Satyasankalpa, true-willed one, His very thought supplies all 
the wants of His devotees; and so it is no exertion to Him to 
supply the wants of His devotees. The fruit described in the 
Srutis consists in getting all one’s wants supplied by merely 
worshipping the Lord, without praying Him to supply such 
wants (without asking Him “Give us this day our daily bread”). 
In fact, the Sruti says“bhriyamana,” by being worshipped. He 
supplies. It does not say “by being prayed to He supplies,” for 
the maxim is “Worship the Lord and ask for nothing, and you 
will have everything.” 


The author in the next siitra shows by an illustration the 
invariable nature of the Lord’s providence and purveyership in 
regard to these Nirapeksa devotees. 


SUTRA II.4.45. 
sifarafireeitrerafeattontad 13 14145 0 


auferray Artvijyam, the priest’s work. fa Iti, just like. 
aitgeifz: Audulomih, Audulomi thinks. 7&1 Tasmai, for that. 
fé Hi, because. uftaitadt Parikriyate, he is employed. He is 
purchased. 

45. According to Audulomi, the Lord seels himself 
to His devotees like the sacrificial priest to his 
Yajamanas. — 474. 

COMMENTARY. 
The word “iti” in the sitra has the meaning of “like.” 
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The supporting of His Nirapeksa devotees by the Lord, is like 
the supporting of his Yajananas by the sacrificial priest called 
Rtvij. Because the Lord is purchased by those Bhaktas, in order 


that He mayy supply all their worldly wants. As says the Visnu 
Dharma : — 


Getter wera Beet a I 

famntotte Canes ASA HAAS: 

The Lover of His devotees sells His very self to those Bhaktas of 
His in exchange of a mere Tulasi leaf or a handful of water. 

The sacrificial priests are as if purchased or engaged by 
the Yajamana to perform all his sacrifices in their detail in lieu 
of the fee which he gives them. Audulomi being a believer in 
impersonal God, his Bhakti is a sort of barter, and is wanting 
in that higher element of Bhakti which consists in doing all 
acts in order to please the Lord and not from a spirit of exchange. 
But the Nirapeksas are higher than Audulomi Bhaktas because 
they do not cherish even the desire that the Lord should supply 
their worldly wants. 


SUTRA III.4.46. 


AFA 3 14 146 U 


sia: Sruteh, because of the Vedic statement. @ Ca, and. 

46. And from the Vedic text also the same is 
learnt. —475. 

COMMENTARY. 

In the Chandogya Upanisad it is taught that the prayers of 
the sacrificialpriests are potent enough to procure all the desires 
of the Yajamana who engages the priest. Thus in Chand., 1.7.9. 
it is said :— 

sara A detest citearaesvarcita waypsarsarares sy 
Teng ta PACT FATS US A HUTA Wa ara 
a ud fag ara arate are Trae 119 1 


? 
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Now through this alone (/.e., through the grace of the Lord 
dwelling in the eye) he obtains all the lower worlds and the desi es of 
human beings. Therefore, the Udgatari who knows this should say (to 
his Yajamana)“To accomplish what particular desire of yours, shall I 
sing out.” For he, who knowing this, sings out the SAman, is able to 
accomplish the desires (of his Yajam4na) through his wong, yea, through 
his song. 

This text of the Upanisad clearly shows that the fruit of 
the work performed by the priest accrues to the client and not 
to him. 


Thus it has been demonstrated that the Lord supplies the 
wants of His Nirapeksa devotees, because he is purchased by 


them, in the same way as the priest supplies all the wants of his 
Yajamanas by his prayers. 


Adhikarana XII. 


The author now shows the duties of these Bhaktas after 
their having acquired the Vidya. In the Brhad Ar. Upanisad 
(1.4.23.) it is said: — 

weaned facardiard saree: wast yrarseraarayrs 
watt aa creat aufa faarat fara fafafeacat areromt sacra 
Melee: Tass wit saifa Bares aac: Ass waTad facary 
earth at anit ae crenata u23 uw srereg rare aed fret acerca 
Al an gear: sided west feenfaacat Weare ar ait aha 
TAA Ten faqs ad fates ti 

“He, therefore, that knows it, after having become quite subdued, 
Satisfied, patient and collected, sees Self in the Self, sees all as Self. 
Evil does not overcome him, he overcomes all evil. Evil does not burn 
him, he burns all evil. Free from evil, free from spots, free from 


doubt, he becomes a (true) Brahmana; this is the Brahma-world,O 
King — thus spoke Yajfiavalkya.” In the same Upanisad (II. 4. 5.) it is 
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said “Verily, the Self is to be seen, to be heard, to be perceived, to be 
marked, O Maitreyi.” When we see, hear, perceive, and know the 
Self, then all this is known. 


(Doubt): —Here the attributes beginning with Sama and 
ending with Dhyana have been mentioned as the qualifications 
which the seeker of Brahman must build into his life (namely, 
the qualifications of Sama, Dama, Uparati, Titiksa, Samadhana, 
Sravana, Darsgana, Manana and Dhyana). Must all these 
qualifications and the actions denoted by them be performed 
by the Nirapeksa devotees or must they simply meditate on the 
essential nature, qualities and actions of the Lord? 

(Purva-paksa):—In answer to this doubt the opponent 
maintains that though Vidya might have originated, yet it does 
not become stable without the above attributes of Sama, Dama, 
etc. Therefore, these must be performed. 

(Siddhanta): —The next siittra answers this. 


SUTRA III.4.47. 


Generar: walor data agatfaeentead 3 14 147 1 


Went Sahakari, auxiliary. 3 Antara, the other. fete: 
Vidhih, the injunction about. Waiut Paksena, in one sense, gate 
Trtiyam, the third, 7.e. the mental. @gd: ‘fadvatah of him who 
has that. fafa-anfeaq Vidhi-adivat, just as in the case of 
injunction, etc. 

47. For the Nirapeksa devotee who desires only the 
grace of the Lord, the mental meditation or Dhy4na is 
the third injunction as an alternative to Sravana, Manana 
which are enjoined as helps to the acquisition of Vidya 
with regard to the other kind of devotees. It is an injunction 
similar to the injunction of Sandhya, etc. —476. 

COMMENTARY. 


The attributes of Sama, Dama, etc., were shown in the 
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sutra III. 4. 26 (page 639) as being necessary in the origination 
of Vidya along with the attributes of sacrifice, alms, etc. In the 
present Adhikarana these qualifications are looked upon from 
another aspect, namely, not as a Sahakari cause in originating 
Vidya but as necessary even after the origination of Vidya. 
The Upanisad text is in the form of a Vidhi or command, and 
therefore these acts of Sama, Dama must be performed. They 
are Vidhis or injunctions, with regard to those devotees, who 
are leading a household life, namely, the Savanistha and the 
Parinisthita because the text above quoted makes an original 
statement (Apirva) with regard to these Sasrama devotees. But 
with regard to Nirapeksa devotees the above texts are no Vidhis, 
because with regard to these NiraSsrama devotees, these 
qualifications are naturally found in them, and so there is no 
use of their being ordained with regard to them. Therefore the 
Nirapeksa devotees need not waste their time after Sama, Dama, 
etc., which are their natural qualities but they must constantly 
remember the form of the Lord, His essential attributes and 
deeds. Therefore the Sutra says: Trtlyam tadvatah. This is a 
third alternative to the two alternatives already mentioned 
before. To the Nirapeksa devotee, who has the desire simply 
to get the grace of the Lord (and has no other desires), these 
Sama, Dama etc., form a third method. He must perform these 
mentally, because the Sruti says he is to be reached by mind 
alone. Or the word third method may mean the mental 
meditation as contrasted with Sravana or hearing, which is a 
bodily act; and Manana or the recitation of mantras, which is a 
vocal act. Compared with these bodily and vocal acts, this 
mental Dhydna is the third. In order to show, that this mental 
Dhyan is also necessary, the author gives an illustration by 
saying Vidhi adivat “just as in the case of the injunctions and 
the rest.” As a Sasrama devotee must necessarily perform his 
Sandhya prayers, etc. , for the performance of Sandhya, etc., is 
a compulsory duty (Vidhi) on him, so with regard to the non- 
house-holder, the Nirapeksa devotee, the performance of Sama, 
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Dama, etc., is not a necessary duty. On the other hand, the 
Nirapeksa devotee, in whom Vidya has originated, has the duty 
- of constantly meditating on the form and qualities of the Lord. 
Note. —As the Sandhya Up4sana is the duty of the householder 
devotee, so the Dhyana on the Lord is a duty, or rather may be 
considered as a duty, enjoined on the non-house-holder devotee. 
This does not mean that the non-householder devotee is 
prohibited from performing Japa (silent prayers) and Arcana 
(or worship cf the Lord) with flowers, incense, etc. Because 
the word Dhyana includes Japa, Arcana, etc. Or Dhyana is 
specifically enjoined on the Nirapeksa devotee because Dhyana 
must be the predominant note of His worship, while Japa, etc., 
should occupy a secondary position. Thus has been described 
the three kinds of seekers of knowledge (Vidya); and the 
particular form of Puja, meditation, etc., fitted for them. 


Adhikarana XI], 


It has been taught before, how the acquisition of Vidya 
takes place in the case of the three kinds of devotees called the 
Svanistha, etc. Now are described the methods of making this 
Vidya a stable quality of the mind. 


(Visaya): —In the Chand. Upanisad at the end (VIII. 15.1.) 
we find the following :— 


wed wad sara owaafadaa wy: WAT 
STATA HSA AMTaaINs Te: HEA fageonfreaaTaa Hera 
yet oat wreaandart affertacremt wedfeariin 
eafsranes wy waar dha: a uedd adaaraanga 
gectrahraaerd Aa Gatradd A at Aad 1 

“Verily this doctrine Visnu taught to the four-faced Brahma. 
Brahma taught to Svayambhuva Manu, Manu to his people. One should 


learn the Veda in the family of his teachers, and making presents to his 
Gur aceording to law and doing his works fully, one should return 
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home and enter into household life. In a sacred spot, he should recite 
the holy scriptures, and perform good deeds, concentrating all his 
sense on the Supreme Self. he should not injure any living creaure 
except in sacrifices. He, verily thus passing his life, attains on death 
the world of Brahman and never returns thereform, never returns 
therefrom.” 

Here the Upanisad concludes by describing the housholder 
condition as the highest. 


(Doubt): —Since the Upanisad winds up’ with the 
householder, it appears that persons other than householder 
connot get Vidya. The doubt is : Does Vidya originate in 
Asramas other than that of a householder. 

(Purva-paksa):—Since the Upanisad ends with the 
householder, it follows that Vidya does not originate in any 
other stage of life. No doubt there are certain passages in the 
Upanisad which praise renunciation. They are merely 
Arthavadas or glorificatory passages and must not be interpreted 
as ordaining Sannyasa. They mean that the Brahman is such a 
great object that one must renounce everything for His sake. 
The Upanisads teach however that Brahman is acquired only 
by the householder who follows strictly the rules of the Upanis 
ads. This is the proper interpretation of the concluding passage 
of the Chand. Up. If the Upanisad did not mean to teach th:s, 
then why should it conclude in glorifying the householder? 

(Siddhanta): —This objection raised by the Parva-paksin 
is answered in the next sitra. 


SUTRA III.4.48. 


PIMMariSoNTaENe: 113 14 148 1 


Het Krtsna, of all (duties) Wald Bhavat, owing to the 
existence. q Tu, but, indeed. gfgum Grhina, by a householder. 
Sawent: Upasamharah, the conclusion, the goal, salvation. 


48. The Chandogya Upanisad concludes with the 
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householder’s stage, because of the fact that this stage 
includes all the others. — 477. 


COMMENTARY. 


The word “tu” is used in order to remove the doubt. The 
object of the Chand. Upanisad in concluding by describing the 
Grhastha Asrama is not to teach, that the Grhasthas alone attain 
Mukti, by the due discharge of the duties of their ASrama; but 
it means to inculcate that the Grhastha Asrama includes all 
other Asramas, and the duties prescribed for the Grhasthas 
include the duties prescribed for other Asramas also. the 
Scriptures teach several duties as incumbent on_ the 
householders, and which are to be performed with great effort 
and exertion. They have to perform the duties (Dharmas) of 
other Asramas also, according to their power, such for example, 
non-injury, (harmlessness, control of senses, etc). Though these 
latter are the specific Dharmas of a Sannydsi, yet a house- 
holder is also required to perform them, according to hispower. 
Since the Grhastha Asrama includes the Dharmas of all the 
other Asramas; therefore the Upanisad properly winds up with 
the household order. So also we find in the Visnu Purana: — All 
who eat the food of begging, whether they be Sanny4sins or 
Brahmacarins, all of these are established in the Grhastha 
Asrama therefore, the stage of the householder is the best of 
all. 


Note. —Manu also praises the Grhastha order (VI. 89 & 90) :— 


“And in accordance with the precepts of the Veda and of the 
Smriti, the house keeper is declared to the superior to all of them; for 
he supports the other three.” 


“As all rivers, both great and small, find a resting-place in the 
ocean, even so, men of all orders find protection with householders.” 
Because the Upanisads mention other Asramas also (and 
because they teach that those who perform properly the duties 
of their Asramas get Mukti), it follows that when a particular 
Upanisad winds up with the household order, it must be 
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understood to mean that the household order contains Dharmas 
of all other orders and hence it has been mentioned in the 
epilogue. This fact is mentioned in the next Sutra. 


SUTRA III.4.49. 


Aafan areas yi 3 14 149 


tira Manuavat, just as silence. 3at8Tq Itaresam, of others, 
aifa Api, also. saeyited Upadesat, because they are taught, or 
enjoined. 


49. In the Upanisad other Asramas have also been 
taught as leading to Mukti, just like the condition of a 
(Mauni) who keeps the vow of silence —478. 


COMMENTARY. 


The last passage of the Chand. Upanisad follows the passage 
in which the Mauna has been taught. In Chand. Up. (VIII. 
5.1-2) we find all the three orders described as leading to Mukti. 


“Now, that which the wise call Yajfia (sacrifice, the characteristic 
mark of household order)is verily the Divine Wisdom; through Divine 
Wisdom the knower obtains the Lord. Similarly, that which the wise 
call Istam is also the Divine Wisdom. For having desired the Self, he 
obtains the Self. 


“Now what the wise call Sattrayana is also Divine Wisdom, for 
through Divine Wisdom alone, he obtains from the True, the Salvation 
of his Self. Similarly, what the wise call (Mauna) the vow of silence is 
really Divine Wisdom, for through Divine Wisdom alone, one after 


knowing the Lord, becomes absorbed in meditation and becomes 
silent.” 


Note. — These two verses show that Yajiia, Sattrayana and Mauna 
are all equally means of salvation. 


This fact is referred to in a preceding passage also of the 
same Upanisad (Ch. Up. II. 23. 1). 


“There are three branches of (the tree called) Dharma. Sacrifice, 
study and charity constitute one branch. Austerity is another, and to 
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dwell as a brahmacarin in the house of one’s preceptor, always 
mortifying the body while so dwelling, is the third. All these are 
blessed and obtain the worlds of the blessed. But the God-absorbed 
alone obtains iramortality (Release).” 


Similarly in the Br. Up. (IV. 4. 22. See page 621 of the 
Vedanta Sutra.) We find :— 


“Brahmanas seek to know him by the study of the Veda, by 
sacrifice, by gifts, by penance, by fasting, and he who knows him, 
becomes a Muni. Wishing for that world (of Brahman) only, mendicants 
leave their homes.” 


The above texts show that the Upanisads teach that the 
highest end of man (namely, Release) can be realised in any of 
the four Asrama, if the man discharges rightly the duties of his 
Asrama. The Ch. Up., therefore, when it winds up with the 
Grthastha Asrama, refers to this particular ASrama because it 
includes all the others. 


(Objection). —The sitra uses the word Itares4m in the plural 
number, while it ought to have used the word Itarayoh in the 
dual number : because nwo other Asramas are only left and not 
more than two. 


This objection is answered by the fact that a these two 
Asramas contain many sub-divisions, so they are spoken of in 
the plural. 


Note. —Thus the Brahmacari Asrama has four sub-divisions, called 
Savitra, Brahma, Prajapatya and Brhad.; The Vanaprasthas have also 
four sub-divisions, vwiz., Phenapa, Udambara, Vaikhanasa, and 
Valakhilya, The Sannyasa has also four sub-divisions, viz., Kuticaka, 
Bahudaka, Hamsa and Niskriya. 


The Chandogya and other Upanisads mention the 
Brahmacarya and the Vanaprastha Asramas also, in the same 
way as they mention the Sannyasa (Mauna) and the Grhastha 
Asramas. A man can attain Mukti in any one of theses four 
Asramas. He may be a Naisthika Brahmacari who never marries. 
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Or he may be a Svanistha Grhastha or he may be a Vanaprastha 
or a Sannyasin, and get Mukti. Mukti is not the special privilege 
of any particular Asrama. 


Thus in the Jabala Upanisad the four Asramas are ordained 
(and it is expressly taught therein that Mukti is attainable in 
any one of those stages). 


a Mara Ugacaea: i aera afteareay Wel sau Welsyrar 


ort TaN at PraT was ale Aaa TeTATaA aA WANT TAN 
AY Gad at adtat Strcant aretitenl at saan at aaeta 


farsraerta i 


“Let a person after finishing studentship (Brahmacarya) become 
a householder; after finishing the householder stage let him become a 
hermit or forest-dweller, and after finishing the hermit’s stage, let him 
wander forth (become a Sannydsin). Or he may become a wanderer 
after finishing studentship (Brahmacarya) or after the householder’s 
life or after the forest-life (if he has excess of Vairagya). Or again 
whether he has taken a degree or not taken a degree, whether he is an 
unmarried graduate, or a solitary widower graduate, whether his 
household sacred fire has been extinguished, or he has never lit any 
sacred fire, the day he gets the world-weariness, let him on that very 
day wander forth renouncing the world.” 


This shows that all men of all Asramas are entitled to 
enter the Sannyd4sa Asrama. In a later passage of the same 
Jabala Upanisad, the Nirapeksas are also described in the 
sentence beginning with “Tatra paramahamsanam,” etc., as 
given below : — 


semana ere ed we ferat agra 


Ill Adhyaya, IV Pada, XIII Adhikarana, Su 49 933 


fiftaraaanehskteag tatataaeawacht Pte: arr 
Wea WSCA Wreontseanatsarsypdeerat: Wares 
team aif a uragat ATAfa 6 1 


Among the Paramhamsas are Samvartaka, (Prajapati), Aruni, 
Svetaketu, Durvasa, Rbhu, Nidagha, Jadabharata, Dattatreya, 
Raivataka and others who has no external marks of caste or ASrama, 
who had no particular mode of conduct or discipline, whose conduct 
was opposed to caste rules, and who though not insane, acted as if 
they were insane. Let a man, therefore, uttering the words Bhu Svaha, 
throw into the water his staff, the Kamandalu, his vessels, his water- 
strainer, his sling for carrying the load, his sacred tuft of hair and his 
sacred thread. Having thrown all these caste-marks, let him go out in 
serch of His-Self. Wearing the form in which he was born (namely, 
perfectly nude), above all pairs of opposite (such as heat and cold, 
etc.), renouncing all books, studies, renouncing acceptance of alms, 
having obtained full knowledge of the true Brahman, pure in heart, 
begging alms only to maintain his life, only on fixed hours of the day 
in the vessel of his stomach (that is, keeping the food into no vessel but 
putting it into his stomach), constantly thinking “I am God,” free 
from gain and loss, dwelling in empty temples or huts or an anthill or 
under a tree or where the cooking earthen vessels are thrown, or where 
the sacred fire is kept, on the bank of a river or in a mountain, forest 
or cave or in the hollow of a tree, or near a waterfall or on an open 
plateau. Without any house, or fixed residence, without any effort to 
collect anything, without the idea of proprietorship about anything, 
always meditating on the pure Brahman with his gase turned inward, 
constantly trying to destroy past evil Karmas, he ends his life in 
Sannydasa, —such a man is called Paramahamsa. 


Therefore the Ch. Upanisad very rightly concludes with 
the house-hold order, because in that Asrama the duties to be 
performed are many; and it has been well said : —“The day he 
gets the world-weariness, on that very day let him wander forth.” 


The above passage clearly shows that the moment one gets 
the world-weariness, he should renounce the world. The 
condition precedent for entering into the order of the Sanny4sins 
is such world-weariness. The argument based upon the last 
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mantra of the Ch. Upanisad where it winds up with the 
household order, namely, that the condition precedent to 
entering the Sannyadsa Asrama is the passing through the 
household Asrama, therefore, falls to the ground. 

The reason why a man enters into the household life is 
because he has unexhausted worldly propensities : the reason 
why he renounces the world is because such proclivities no 
longer exist in him and the world-weariness takes their place. 
This is the only criterion to judge whether a person is ready to 
take Sannyasa or not. Thus this also is established that, when a 
man is endowed with the qualifications of Sama (mind-control), 
Dama (Sense-control), Uparati (tolerance), etc., whether he 
be in any Asrama or in no Asrama, Knowledge (Vidya) is sure 
to originate in him. 


Adhikarana XIV. 


The author now teaches that Vidya or Divine Wisdom is a 
mystery, and should be kept secret. In the Swetasvatara it is 
written — 


aed UA GTeHcd Weltfeay Aaa alae 
ATGATaTS TEA AT YA: 1122 UI 

This highest mystery in the Vedanta, delivered in a former age, 
should not be given to one whose passions have not been subdued, nor 
to one who is not a son, or who is not a pupil. 

(Doubt): —Now arises the doubt, should this Vidya be 
imparted to every one or to a select few only? 

(Purva-paksa): —The Masters of Wisdom are also Masters 
of Compassion. To impart knowledge to the fit and withold it 
from the unfit, to discriminate who is fit and who is unfit goes 
against their compassionate nature which loves all; and 
consequently, the Vidya must be revealed to all indiscriminately. 

(Siddhanta): —This view is set aside in the next sitra. 
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SUTRA III.4.50. 


sMfaeRaa-aare 3 14 150 Ut 


arifersegey Anaviskurvan, not making it manifest. 3-aard, 
Anvayat, because of the connection. 

50. Let the Master teach the disciple not to reveal 
the doctrine, for such is the ancient usage —479. 

COMMENTARY. 

Let him instruct the pupil not to reveal the teaching. Why? 
Anvayat Because in the above text of the Svetasvatara, the 
instruction is expressly to the effect. So also says the Lotus- 
eyed Lord Krsna in the Gita (X VIII.67.). 


Be A AAU ANATHT SA Hales | 
AA yTA areal A aA UT arsvarqara 167 


Never is this to be spoken by thee to anyone who is without 
asceticism, nor without devotion, nor to one who desireth not to listen, 
not yet to him who speaketh evil of Me. 

The teaching becomes fruitful when given to the worthy, 
and bears no fruit, when it falls on unworthy soil. For the Sruti 
says (Svet. VI. 23) :— 

aa ea UT Hae Sa TM AT 


mela fat Wat: WHOA AeA: | Wanted Wales Stet 1123 


If these truths have been told to a high-minded man, who feels 
the highest devotion for God, and for his Guru as for God, then they 
will shine forth, —then they will shine forth indeed. 

So also in the story of the two pupils of Prajapati, given in 
the Chandogya Up. we find the same thing. The Asura king. 
Virocana and the Deva king, Indra, both heard a voice 
proclaiming. (Ch. Up. VIII. 7-1.) 
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Prajapati proclaimed : — “The Atman, who is free from sins, free 
from old age, free from, death, free from grief, free from hunger, free 
from thirst, he whose desires are true, whose will is true, he ought to 
be searched out, he ought to be understood. He who has known that 
Atman indirectly and has also realised Him, attains all worlds and all 
desires.” 

Both went to Prajapati to learn the meaning of this parable. 
Both were taught equally in the same words. But Virocana, 
deduced from those words, through his perverse intellect the 
doctrine of materialism, and Indra the doctrine of life eternal. 
Virocana failed to get the realisation of the truth. Therefore, 
Vidya must be taught to the fit only and not to the unworthy. 
The fit are those who are devoted to the Lord as revealed and 
established in the world-scriptures, and who are endowed with 
faith. 


Adhikarana XV. 
[The time of the origination of Vidya.] 
Now the author discusses the question what is the proper 
time when Vidya becomes ripe and originates in man. 


(Visaya).—The stories of Naciketas, Javala, etc., as well 
as of Vamadeva are the topics which constitute the subject of 


discussion here. 


(Doubt): — Here arises the doubt : Does the Vidya, as the 
result of the above-mentiond practices, arise in this very life or 
in the next life? 

(Purva-paksa):—When those practices are rightly 
performed, Vidya originates in this very life, because a man 
under takes any great object with the desire “let me accomplish 
this in this very life.” The enthusiasm is liable to flag, if one 
were told that his efforts will bear fruit in the next life. 

(Siddhanta): —It is not an invariable rule, that Vidya 
originates in one life, as is shown in the next sitra. 
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SUTRA III.4.51. 


USHA AMAT TEATS 14 157 1 


UfeHy Aihikam, the present life or birth (in which we 
obtain knowledge) 3t7&qa Aprastuta, not being present Ufda-et 


Pratibandhe, obstruction. aq Tad, that. agit Darsanat, being 
declared by the scriptures. 


51. Vidya originates in this very life, provided there 
are no obstructions at hand; as this is seen (in the case of 
some) — 480. 


COMMENTARY. 


When there is no obstruction to the rise of Vidya then she 
originates in this very life; but when there is any such 
obstruction then she manifests in the next life. 


Why do we say so? Because we find it so described in the 
case of Naciketas, who got Vidya in one life, while there are 
others who did not get it but in the next life. As in the Kath. 
Up. VI. 18. 


Wear aAraradisa cea faanrtat amfatet a cer 
aeruret farstisafgyeraisara at facearera 118 11 


Naciketas having then obtained all this knowledge and practice 
imparted by Yama attained Brahman, became free from Rajas and 
beyond death; another who thus knows the Spirit certainly becomes 
so. 


The above and the texts like these indicate that Vidya can 
originate in one life also. 


But there are texts which show that she originates 
sometimes in the next life. As thus Vamadev got Vidya while 
he was in the womb of his mother. (See Br. Up., I. 4. 10). The 
fruition is not always in the same life in which the effort is 
commenced. If the obstruction is small and the energy put into 
the practice for the acquisition of Vidya is great, then Vidya is 
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acquired in that very life. The effort is sufficiently strong to 
overcome the weak resistance, as we see in the case of Naciketas 
and the King of the Sauviras called Rahugana. But if the 
obstruction is strong, then though Vidya originates owing to 
the performance of sacrifice, charity, austerity, though-control, 
etc., she remains latent, covered up by the obstructions (as the 
chicken inside the shell), and she awakes the next birth, for the 
breaking of the shell and for her coming out in all her glory. It 
is thus said in the Gita (VI. 37 and forward up to 45): -- 

sata: segaraat arTreakeragarra: | 

aurea anratateg cht Whe Hear tesla 37 

araranrataretoanttra avata | 

aTafeaeat Aerarel ferySt TETUT: UAT 38 Ut 

Wa A FONT SAAN T: | 

ATA: AAMT GSAT ALATA 1139 

INTTATTATa | 

uel Fae ara ferrgredest ferent | 

aie HeAMVHeHlpetta at Tesla 40 

Wey Yoapaletenrsypeacal PIAA: SAT: t 

Barat strat We arreTerrsPTSTAT 41 

aaa MMM aot wats ahrary 

Wakes qetstat cle War BatSyr 42 U0 

awa a afgaant oa uldefenq | 

aad Saat ya: Shast Heras 43 ui 

Yaharea aa feaa wWagirsts a: | 

Rrararft atrea yregarenfttada 144.4 

Wace ari ays ienfeae: | 

SHAT TA Aha UTE TAAL 4S Ut 


He who is unsubdued but who posseth faith, with the mind 
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wandering away from Yoga, failing to attain perfection in: Yoga, what 
path doth he treated, O Krsna? 


Fallen from both, is he destroyed like a rent cloud unsteadfast, O 
might-armed, delued in the path of the Eternal? 

Deign, O Krsna to completely dispel this doubt of mine; for 
there is none to be found save Thyself able to destroy this doubt. 
Sri Krsna said :— 

O son of Prtha, neither in this world not in the life to come is 
there destruction for him; nerve doth any who worketh righteousness, 
O beloved, tread the path of woe. 


Having attained to the worlds of the pure-doing, and having dwelt 
there for immemorial years, he who fell from Yoga is re-born in a 
pure and blessed house. 


Or he may even be born into a family of wise Yogis, but such a 
birth as that is most difficult to obtain in this world. 

There he recoverth the characteristics belonging to this former 
body, and with these he gain laboureth for perfection, O joy of the 
Kurus. 

By that former parctice he is irreesistibly swept away. Only wishing 
to know Yoga, even the seeker after Yoga goeth beyond the Brahmic 
world. 

But the Yogi, labouring with assiduity, purified from sin, fully 
perfected through manifold births, he reacheth the supreme goal. 

The above texts of the Gita clearly show that Vidya 
sometimes does originate in the next life. 


Nor is it an invariable rule, as is asserted by the Purva- 
paksin that no man will undertake a thing the fruition of which 
will not take place in one and the same life. There are men 
(wiser and more modest) who say “let me do the effort and 
leave the success to come, either in this life or in the next.” 
Thus it is proved that success in the acquisition of Vidya and 
her manifestation depends primarily on the removal of the 
obstructions, whether this takes place inthis life or in the next. 
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Adhikarana XVI. 

The acquisition of Vidya invariably leads to release. Now 
the author shows that when Vidya is acquired, Moksa invariably 
and necessarily follows such acquisition. In the Upanisad (Br 
Up., IV. 4. 17 and Svet. UI. 8) we find it clearly mentioned 
that the knowledge of God is immortality. 

GRATUR USS Strenrytal Ulefesa: 

Wa Wa set fagrareanrgeat sy 17 0 

aerend yet veemnfeaat ama: wend wa 
faferanfereqata ara: wer farerer sera is ul 


“He in whom the five beings and the ether rest, him alone I 
belive to the Self, —I who know, believe him to be brahman; I who am 
immortal, belive him to be immortal. (Br. IV. 4. 17.) 


“T know that great person (purusa) of sunlike lustre beyond 
the darkness. A man who knows him truly, passes over death; 
there is no other path to go.” —(Svet. II. 8.) 


(Doubt): —Here arises the doubt. Does the Moksa take 
place on the falling off of the body in which the Vidya was 
acquired, or does it take place in the next life? 

(Purva-paksa): — Vidya being the cause of Mukti, there is 
no reason, why the man, who has got Vidya, should take another 
birth to get Mukti. For a cause is invariably followed by the 
effect. 

(Siddhanta): —This view is set aside in the next sitra. 

SUTRA III.4.52. 


Ua Afra nen reareeaeATA ATTRA ATA: 113 14 152. 


war Evam, thus. qf Mukti, of salvation. et Phala, about 
the time of obtaining the fruit. 31fraa: Aniyamah, there is no 
rule. aq Tad, of that (i.e., salvation.) 3taeet Avastha, the 
condition. 3tagya: Avadhrteh, being determined. a Tad, of 
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that (i.e., of salvation.) 3Taeer Avastha, condition. stag: 
Avadhrteh, being determined. 


52. Sinzilar is the case with the Mukti. There is no 
invariable rule of the time of its fruition, because it depend 
upon well ascertained conditions, because it depends upon 
well ascertained conditions — 481. 


COMMENTARY. 


As in the case of the time for the origination of Vidya, 
there was no invariable rule, whether it should originate in one 
life or in the next, though the man had acquired all the necessary 
qualifications for its origination, and as its manifestation is 
delayed owing to obstructions which require to be removed 
and which are removed in the next life; so also is the case that 
a man may have acquired Vidya, yet Moksa which is the 
characteristic fruit of Vidy4 is delayed till the next life because 
the Prarabdha Karmas require to be worked out. Of course, if 
there are no Prarabdha Karmas which require to be worked 
out, then the Mukti takes place in that very life. But if there 
are Prarabdha Karmas which are not exhausted in one life, 
then the man must take another birth in order to get Mukti; for 
Mukti can never be partial. Why do we say so? Tad avastha 
avadhrteh, because the condition of Mukti is a definite condition, 
fully ascertained in the Sastras. Thus in the Ch. Up. (VI. 14. 
2) it is laid down that a man who finds the teacher obtains the 
knowledge; but there is delay in his getting Mukti so long as 
his Prarabdha Karmas are not exhausted. 


Wa Hagrareatary Yoat aq ae atada fet area fanieasat 
ares Stet 2 


In the same way does a man who finds the Teacher, obtains the 
knowledge. For him there is delay only so long as his Prarabdha Karmas 
are not exhausted. Then he reaches the perfect. 

This text of the Chandogya shows as a well determined 
rule of Mukti that the man who has got Vidya, obtains Mukti, 
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not immediately, but on the exhaustion of his Prarabdha Karmas. 
A similar rule is laid down in the Smrti called the Narayana 
Adhyatma : — 

The man who has acquired Vidya gets immortality, there 
is no doubt in it he goes to Mukti at once, when his Prarabdha 
Karmas are exhausted, but if his Karmas are not exhausted 
then he has to take many births, and on the exhaustion of such 
Karmas he goes to that world of Hari. 


No doubt it is a rule that Vidya exhausts all Karmas, yet 
the force of the Prarabdha Karmas is not exhausted but remains 
active because the Lord has so willed it. This has been 
mentioned before also. This will be further treated of in the 
latter part of this book. The repetition is to indicate the end of 
the Adhyaya. 


waftrat aera qWoriaents weary sar | 
aedeagi sft TAS BST A BT: WAP 


May that Hari who produces dispassion (in the hearts of 
His worshippers towards all transitory objects of the world) 
but who binds them with the ropes of His auspicious qualities 
of comparison, friendliness, beauty, love, etc., his devotees to 
his feet), and makes them take pleasure in such bondage; and 
who in his turn, though bound by the rope of love by His 
devotees, still takes pleasure in such bondage, may that Hari 
be my beloved. :.i 


Here ends the Fourth Pada of the Third Adhyaya of the 
Vedanta Siitras with the commentary of Baladeva called the 
Govinda Bhasya. 


FOURTH ADHYAYA. 
FIRST PADA. 


ara faeiteed star Praeary cactifet a: | 

gaurd star vicar a at: Ser 

He who giving the medicine of Vidya to His devotees, 
makes them free from disease, may that Self of Joy, Hari 
Himself, come within the scope of my vision. 


This Adhyaya deals with discussion as to the fruits of 
Vidya or Divine Wisdom. Though in some of the sutras in the 
beginning, the subject dealt with is Sadhana or means of 
knowledge or practice, yet as the main topic 1s that of the Results 
of Vidya, it is called the Phala Adhyaya. 

(Visaya): —In the Brh. Up. (IV. 5. 6.) it is said :— 

STAT AT att Geeeg: sitdeat Axteat Fifeeanfaaent Aearary 
Goat Tee st Ud faa gees Ua fafeaii6 u 

“Verily, the Self is to be seen, to be heard, to be constantly 
thought over, to be meditated upon, O Maitreyi! When the Self has 
been seen, heard, through over, and meditated upon, then all this is 
known.” 

(Doubt): — Now arises the doubt, should the practices called 
here Sravana (hearing), Manana (thinking), etc., be performed 
once only, or must they be repeated. 


(Purva-paksa):—The opponent says they must be 
performed once only. for as the sacrifices, called Agnistoma, 
etc., performed once only, lead to heaven (svaraga), etc., so 
the performance of Sravana, Manana, etc., once only gives the 
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vision of the Self. Therefore, these spiritual exercises need not 
be repeated. 


(Siddhanta): —The right view, however, is given in the next 
sutra. 


SUTRA IV.1.1. 


BARN APRTIS HTL 4 17:17: 1 


aigfa: Avrttih, repetition. 37a Asakrt, not once, many 
times, repeatedly. saya Upadesat, the instructions being 
given. 


1. (The Sadhanas called Sravana, Manana and the 
rest require) repetition, because the Scripture itself repeats 
the instruction more than once. —482 


COMMENTARY. 


The practices known as “hearing, meditating,” etc. , require 
repetition in order to produce any fruit. Why? Because the 
Scripture by constant repetition of the same teaching, suggests 
that these practices should be repeated also. Thus in the Ch. 
Up., VI. 8. 7., and the following, the teacher repeat ine times 
the saying, “that is the essence and ruler of all, the desired of 
all, and known only through the subtlest intellect.” 

Aa Wasirdarcattess Te Aeeaes A Bea Araaa Yelahal 
ofa ya wa or saTTary faaroateata ae areata ears 3 

Here Svetaketu is taught the mystery about Brahman nine times 
before he understands it. 

The maxim of the Ritualistic Philosophy is that the dignity 
of the Scripture is sufficiently vindicated if its commands are 
carried out once only. (Scriptures says “Perform pilgrimage.” 
The man fulfils the law if he makes pilgrimage once only. Why 
should then Sravana, Manana etc., be repeated? Does not this 
contradict the above maxim? No, the maxim applies to those 
acts only whose fruits are invisible and manifest in the next 
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world : and not to acts whose fruits are to be seen in this very 
life. Direct intutition of the Self is a visible result to be gained 
in this very life. The fruit is visible or at least may become 
visible. Such acts must be repeated, because they subserve a 
seen purpose. It is like the act of beating the rice, which must 
be repeated till the rice grains become free from their husks. 
When the Scripture speaking about the rice for the sacrifice 
says, “the rice should be beaten;” the sacrificer understands 
that the injunction means “the rice should be beaten, over and 
over again, till it is free from husk;” for no sacrifice can be 
performed with the rice with its husk on. So when the Scripture 
says : “The Self must be seen through hearing, thinking and 
reflecting,” it means the repetition of these mental processes, 
so slong as the Self is not seen. 


SUTRA IV.1.2. 


Fag 4 14120 


fergta Lingat, because of the indicatory signs. 


2. And there is an indicatory mark (which shows the 
necessity) of such repetition. —483. 


COMMENTARY. 


In the Taitt. Up. III. 2 we find that Bhrgu goes several 
times to his father Varuna and asks him again, and again, to be 
taught the nature of Brahman. 


“Bhrgu Varuni went to his father Varuna, saying Sir, teach me 
Brahman! He told him this, wz., Food, breath, the eye, the ear, mind, 
speech. Then he said again to him : That from whence these beings 
are born, that by which when born, they live, that into which they 
enter at their death, try to know that. This is Brahman. 


This injunction about repetition, is meant for those only 
who have done some such sin, that a single performance of the 
act is not sufficient to give them the Divine Vision. 


Note. —This sin is called Nama-aparadha. Those who are such 
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sinners, and the majority of mankind falls in that category, require to 
repeat the sadhanas before they can see God. 


Adhikarana II. 


Now the author raises another discussion regarding the 
same subject. 


(Doubt): —Must this worship of God be done by thinking 
upon Him as the Lord of all Majesty or as the Inner Self of the 
Worshipper? Meditation on the Lord as Isvara is to think Him 
as Almighty, the All-ordainer, the Terrible, the Unconquerable, 
etc. , while meditation on Him as the Self means to think of 
Him as all love as the Highest Man, etc. 


(Purva-paksa): —The Lord must be meditated upon as the 
Isvara. For the Svet. UP. (IV. 7) says :— 


wart gat Geer Frat sagan yirata Werars: | 
We at wae AteAatea stays: 


“On the same tree man sits grieving, immersed, bewildered, by 
his own impotence (an-iSa). But when he sees the other Lord (Isa) 
contented, and knows his glory, then his grief passes away.” 


(Siddhanta): —The Lord must be worshipped as the Self, 
as shown in the following sttra : — 


SUTRA IV.1.3. 


sree area Meat ST 14 11 13-1 


aireat Atma, Atma, the supreme Soul, the Lord. 3fe Iti, as 
Tu, but, indeed. s@resfa Upagacchanti, acknowledge. Treat 
Grahayanti, make, apprehend. @ Ca, and. 
3. But the Masters contemplate on Brahman as the 
self and teach it so to their pupils. — 184. 
COMMENTARY. 
The word “tu” has the force ui “only.” That God is to be 
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worshipped as the Self. the knowers of Truth realise the Cause 
as the Self : as says the Sruti (Br. Ar. Up., IV. 4. 22.) “Knowing 
this, the people of old did not wish for offspring they said we, 
who have this Self and this world of Brahman.” 


Not only this, they teach this form of worship to their 
pupils also. As in the Br. Up. (J. 44. 7); “Let men worship 
Him as Self, for in the Self all these are one.” 


The word “Self” (Atman) here means the Entity who is 
all-pervading, whose essential nature is knowledge and bliss 
and who has the shape of Man. (The God Hari always appears 
in a human shape before His devotees). 


Others say that the God is called Self or Atman, because 
all beings get their existence of I-ness, because He has made 
them to participate in His substance. He must be contemplated 
as one’s own “Self” or “I” in the sense that all the functions of 
one’s ego get their life and energy from God; and thus God is 
the very Self of one’s “I.”. 


Those are mistaken who say that the Jiva must meditate 
upon himself as identical with brahman : for when the Jiva is 
free from Avidya, it is Brahman pure and simple. The Scriptures 
do not mean to teach any such identity, as we have already 
demonstrated in commenting upon Sitra Il. 1. 22, page 251. 
The contemplation on the Lord as Self has, therefore, a 
difference sense altogether from proving the identity of the 
creature with the creator. 


Adhikarana III. 


In the Ch. and the other Upanisads (Ch. II. 18. 1.) it is 
said : Let one meditate on the Brahman as mind. 


wt gieuMiteancmenticramtray welfare 
qaqa afiead TN7 U 
“Let one meditate on the Brahman as (dwelling in the Mind and 
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called) Mind: this is microcosmic meditation. Next the macrosmic 
(let one meditate on) Brahman as (dwelling in Aka§a and called) Akaga, 
the All-illumining. By this latter both meditations have been taught, 
the micrcosmic and the macrocosmic (because the AkaSa includes the 
manas). 

(Doubt): — Here arises the doubt “Should one contemplate 
on manas and the rest as Atman as one contemplate on ISvara 
as Atman. 

(Purva-paksa): — The sentence “Mind is Brahman” shows 
the identity of Mind with Brahman. Consequently Mind must 
be contemplated as Self. 

(Siddhanta): —This view is set aside in the next sitra. 


SUTRA IV.1.4. 
AUdieh a fu4aisi4an 


a Na, not. Wate Pratike, in the symbols such as the mind, 
etc. 1 Na, not. f€ Hi, because. 


4. Brahman is not to be contemplated as Self in the 

symbols like manas, etc., for the symbol is not God. —485. 
COMMENTARY. 

In symbols like mind, ether, etc., one should not put the 

idea of Self because a symbol can never become God. It is 


always the seat of God and not God. As in the Bhagavata Purana 
we find :— 


G agus afore vel Fadite ara fast garry 

Utd Basis et: yA aq fess yea Wore: 

The ether, air, fire, water, and the earth as well as the celestial 
lights, creatures, directions, trees, rivers, and seas, all these are the 
body of the Lord Hari. In fact, all that exists in his body. Let him, 
therefore, bow down to Him alone as existing in these. 

Why does the Sruti then say meditate “Brhman is Mind,” 
meditate “Brahman is Akasa?” In these passages the nominative 


IV Adhyaya, I Pada, IV Adhikarana, Si 5 949 


case must be construed in the locative. The sentence must be 
intepreted as “mediate Brahman is in the Mind,” Brahman is 
in the AkaSa.” 


Adhikarana IV. 


In the preceding sutras the author prohibits contemplating 
the symbols as Self and has enjoined that Isvara or the Lord 
Hari may be contemplated as Self. Now he discusses the 
question about Isvara and Brahman. 

(Doubt): —Should the Lord Hari be contemplated as 
Brahman? The texts which show the identity of Isvara with 
Brahman are the subject-matter of discussion in this connection. 
Such as Ayam vai Harayah, etc. 

(Pirva-paksa):~The Lord (Isvara) should not be 
contemplated upon as Brahman because in preceding texts it 
has been said : “He should be meditated upon as Self only and 
not as Brahman.” 

(Siddhdnta): — This view is set aside in the next sitra. 


SUTRA IV.1.5. 


merger 41715 0 


q@erefte: Brahma-drstih, the view of Brahman. Senate 
Utkarsat, on account of superiority. 

5. The Lord (ISvara) should be meditated upon as 
Brahman, because such meditation is the most 
exalted. —486. 

COMMENTARY. 

Just as the Isvara is contemplated upon as the Self, so 
must. He be always meditated upon as Brahman. (The three 
terms Atman, Isvara and Brahman are identical). Why should 
this be so? Utkarsat. Because of the exalted state, because 
Lord being the store-house of endless auspicious attributes. 


950 The Veddnta-Sitras 


Such a contemplation is perfectly justified with regard to Him, 
and is an exalted sort of meditation. The Sruti also (Brh. Up., 
II. 5. 19 says the same : 


AACA AAA AAA ATTA ATA TET AA TTA STAT 19 


This Atman is Brahman, Omnipresent and Omniscient. This the:/ ; 
teaching of the Upanisads. This text shows that the Lord is to be 
meditated upon as Atman as well as Brahman. 

“He (the Lord) became like unto every from, and this 
meant to reveal the (true) form of him (the Atman). Indra (the 
Lord) appears multiform through the Mayas (appearances) for 
his horses (senses) are yoked, hundreds and ten. “This (Atman) 
is the horses, this (Atman) is the ten, and the thousands, many 
and endless. This is the Brahman, without cause and without 
effect, without anything inside or ‘outside this Self is Brahman, 
Omnipresent and Omniscient. This is the teaching (of the Upanis 
ads).’ 


The same fact is reiterated in other places also such as 
Atha kasmat ucyate Brahma, etc. 


Adhikarana V. 
In the Rg Veda (X. 90), Purusa Sukta we have the following 


SA AAMT BTAVaARTT: Fal Sa | 
sae aa Worsy Waters i 


“From His mind was produced the Moon, from His eyes was 


born the Sun : from His ears, the Air and Breath, and from His mouth 
was produced the Fire:” 


Here the eyes, etc., of the Lord are conceived as causes 
generating the Sun, Air, etc. 


(Doubt): —-Should one contemplate on the eyes, etc., of 
the Lord as the cause of Sun, etc., or should one not? - 


(Parva-paksa): —Such contemplation should not be made, 
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because His eyes, etc., are very soft and tender as lotus : and 
the contemplation on them as generators of sun, etc., is against 
this; and would give rise to the notion of their being very harsh 
and rough. 
(Siddhanta): — This view is set aside in the next sutra. 
SUTRA IV. 1.6. 


sMeeaeanaayargs SATA: U4 17116 Ul 


siteca-sitte Aditya-adi, about the sun and the others, 40a: 
Matayah, ideas. @ Ca. and. 3t¢ Ange in the parts, or limbs, or 


limbs. saaw: Upapatteh, the being proved. or that being 
reasonable. 


6. The ideas of sun and the rest (originating from his 
eyes, etc.), should be made with regard to the limbs of 
the Lord, because of its reasonableness. — 487. 

COMMENTARY. 

The word “ca” in the sitra is employed in order to set 
aside the Parvapaksa. The contemplation on the eyes, etc., of 
the Lord as the generator of the sun, etc., is a valid 
contemplation, and such notion does not detract from the 
mildness of the Lord. Why do we say so? Because it is 
reasonable. Such a contemplation exalts the glory of the Lord. 
The Lord is magnified when we think of His eyes, etc., as the 
producers of the sun, etc. Though they are exceedingly mild 
and soft, yet they are the generators of such strong and hard 
objects as the sun, etc. : this must be belived, because the 
Revelation says so, and because it is a transcendntal mystery. 


Adhikarana VI. 
In the Svetasvatara we read as follows (II. 8): — 
fread waren at I eaiPranfit ater are) serge 
weta fagraraita aatior staraer is 
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Let a wise man hold his body with its three erect parts (chest, 
neck and head) even, and turn his senses with the mind towards the 
heart, he will then in the boat of Brahman cross all the torrents which 
cause fear. 

(Doubt): —This description of the posture is enjoined by 
the Revelation. The question arises : Is this posture 
compulsory in every Japa or recitation or is it optional? 

(Purva-paksa): — The recitaiion of Om is a mental process. 
No particular bodily postures are absolutely necessary for the 
due carrying on of any mental process. Therefore, the Asana 
(posture) taught in the above Sruti is not compulsory. 

(Siddhanta): — This view is set aside in the next sitra. 


SUTRA IV.1.7. 
aa: AEM ATT U4 17:17 It 


aaa: Asinah, sitting. @7aTd Sambhavat, on account of 
possibility. 

7. (Let him recite the name of the Lord Hari) in a 
sitting posture, (for prayer is) possible in that posture 
only. —488. 

COMMENTARY. 

The Lord Hari should be meditated upon by the devotee, 
in a sitting posture. Why? Because meditation is possible only 
when one is sifting. It is not possible when one is lying down at 
full length, or is standing or is walking. Meditation is possible 
only when one is quietly seated. 


Moreover in the Svetagvatara Up. I. 3, we read: — 
¢ arpa savecarenihh eEPhypenyt a: aU 
Pta@entt aft arereqmrafaterssata: 3 


“The sages, devoted to meditation and concentration, have seen 
the power belonging to God Himself, hidden in its own qualities (guna). 
He, being one, superintends all those causes, time, self, and the rest.” 
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This declares that those who yearn to know God should 
perform meditation (Dhyana). Now Dhy4na can be performed 
only by him who is in a sitting posture and not in any other 
state. The next sttra makes it sill more clear. 

SUTRA IV.1.8. 


NTATST 41718 U 


tard Dhyanat, because of the concentrate meditation. 4 
Ca, and. 


8. And because meditation is also possible in a sitting 
posture only. —489. 

COMMENTARY. 

Dhyan a or meditation is thinking on one subject 
continuous!y, without the inrush of ideas incongruous with the 
subject of thought. Such meditation is possible in a sitting 
posture only, and not while lying down or standing, etc. 
Therefore, a sitting posture should be adopted both for prayers 
as well as for medittion. 


SUTRA IV.1.9. 
STACTABA aA 4 1719 


stactcayq_ Acalatvam, motionlessness, steadiness. @ Ca, 
and, indeed, 3t4ea@ Apeksya, referring to. 


9. And because the Sruti has reference to 

motionlessness as a condition of Dhyana. —490. 
COMMENTARY. 

The word Ca in the sutra has the force of indeed only. In 
the Chandogya Upanisad, the root Dhyaya is employed in the 
sense of motionlessness. This shows the Dhyana has the 
essential quality of motionlessness. Thus in Ch. Up., VII. 6. 
1, we have the verb Dhyayati used in the sense of motionlessness. 


aa ara fantayal earadta yferet saradtaraftet saradia 
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dhatasitart earacta adar earasita Saas eaereaael Se ASAT 
He Woah AMTTTaTeIoN saa A aay Asear: Heer: fagpar 
srarfeateasa 8 Wal ATATTTaTes 9 Saar a ahr ATTA ET 7 


“Dhyana is better than Citta. The earth is in meditation, as it 
were, and thus also the sky, the intermediate region, the Heaven, the 
Water, the Mountains and Divine Men. Therefore, those who among 
men have obtained greatness here, on earth, seem to have obtained a 
portion of Dhyana. While small and vulgar people are always 
quarrelling, backbitting and abusing each other, great men seem to 
have obtained a portion of the gift of Dhyana. Meditate on Brahman in 
Dhyana.” 

From thus indicatory mark also, we learn that meditation 
should be done in a sitting posture. In secular language also we 
use the word Dhyayati in the same sense, as in the sentence 
Dhyayti kantam prositaramani the wife thinks deeply or sitting 
in reverie thinking over her husband gone on a distant journey. 


SUTRA IV.1.10. 
Sra aN4ipis08 ti 


warfa Smaranti, it is mentioned in the Smrtis. @ Ca, and. 

10. And the Smrtis also teach the same (that 
meditation must be performed in a sitting posture). —491. 

COMMENTARY. 

Thus in the Gita, VI. ll. 13, we have the following : — 

Wal Sot wftrearcar PercATaAATaH: | 

Aghard afta centsrtreagracy 

In a pure place, established on fixed seat of his own, neither 


very much raised nor very low, made of a cloth, a black antelope skin, 
and kusa grass, one over the other. 


aaa WA: Herat Tafaaheafena: | 
saferrarert asrareMTaTea aya 112 0 
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There, having made the mind one-pointed, with thought and the 
functions of the senses subdued, steady on his seat, he should practice 
Yoga for the purification of the self. 


aa marae anaaraci fier: | 

amram ateanre ta festaraciteary 13 u 

Holding the body, head, and neck erect, immoveably steady, 
looking fixedly at the point of the nose, with unseeing gaze. 

The abvoe verses of the Gita also teach that the persons 
meditating should practise the motionlessness of their bodily 
limbs and sense-organs. Such motionlessness cannot take place 
without the sitting posture.| Therefore, the meditation must be 
performed in a sitting posture. And the above verses specifically 


mention this posture by using the words Upavisya Asane, sitting 
on a seat, etc. 


Adhikarana VII. 


With regard to the Br. Ar. Upanisad (IV. 5. 6. and other 
texts to the same effect) which declare that “the Self is to be 
seen, to be herd, to be constantly through over and to be 
meditated upon,” which hag alee been mentioned before, 
here arises another point for discussion. 


(Doubt): —In this form of meditation and prayer, is there 
any condition of direction, locality and time or is there no such 
condition? 


(Purva-paksa): —In all Vaidic ritual and upasana we find 
particular direction, etc., mentioned. Such as the Sandhya facing 
east, just before the sunrise on the bank of a river, etc. Since 
Vedic rituals lay down these conditions of prayers, and the 
Vedantic meditation and prayer being in no way different from 
the Vedic Sandhya, the conditions of directions, time and locality 
must apply to it also. 


(Siddhanta): — This view is set aside in the next sutra. 
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SUTRA IV.1.11. 


FATUMAT TAT AGT ATT 14 171170 


@a Yatra, where. Weld, Ekagrata, the concentration of 


mind. a Tatra, there. stfagratd Avisesat, it not being specially 
mentioned. 


11. Whenever there takes places one-pointedness of 
the mind, there let the meditation be performed; because 
there are no such conditions laid down with regard to this 
meditation, as there are laid down with regard to the Vedic 
Sandhya. —492. 


COMMENTARY. 


In whatever direction, place or time there takes place the 
concentration of the mind, then and there let the man meditate 
on the Lord Hari, for there is no restrictive rule regarding it. 
Why? Avisesat, because no specific condition is laid down with 
regrd to such meditation, contrary to what is laid down with 
regard to Sandhya. In the Varaha Purana also we find : — 

aaa eet Aaa a pret aafterfary | 

ara API Aaa At aa Water 

ate eentatir: fire fasta: aqetita: | 

TW: Watentel fe eyrcnretieharry 

“That place, time and condition one must resort to which are 
favourable for mental concentrtion. He should resort to that place only, 
seize that hour only, place himself in that condition only, see those 
comforts only, which are favourable to securing serentiy of mind. For 
by time, place, etc., there is no peculiarity said to be wrought in 
meditation, but all enquiry about time, place, etc. is meant for making 
the mind serene,’ 

Says an objector—but the Upanisads themselves record 
such specific rules. How can you say that the there are no such 


rules? For example, the Svet. Up. II. 10. lays down the following 
rules : — 
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TA yal srantratearctanferahsia vreasresranahy: | AALS TART 
AAT aAISy Wetararsract warsa 10 


“Let him perform his exercises in a place, level, pure, free from 
pebbles, fire, and dust, delightful by its sounds, its water and bowers, 
not painful to the eye, and full of shelters and caves.” 


The Scriptures, moreover, say that sacred places of 
pilgrimages are causes of release. 

True. Places are of great help in concentration, provided 
there be no distracting elements there; but those very sacred 
places of pligrimages become obstructions to meditation, if 
there are distractions there. Hence the best text of the place is 
that which the mind finds favourable; and hence the Sruti says 
“Mano’nukule,” where the mind feels favourable. 


Adhikarana VIII. 
In the Prasna Upanisad,V. 1, we have the following: — 
SA Sats ATS ONS Waa aH 


Next Saibya Satyakama asked him : “O Master, what world does 
he conquer by such (meditation) who amongst men uncessingly 
meditates on Omka4ra, up to his death.” 


So also in the Nrsmha Tapani Upanisad (II. 4) we have: — 
a ad gat Tara qHaral geranerss 


“Whom all the devas bow down to and all the Would-be-Free and 
the Free (Brahman-established).” 


In another passage (Tatt. Up. III. 10. 5):— 


Weel ATA TTTATER | 


“They sit down, and sing this Sama.” 

So also afgeott: ava Ue Het wyatt Ya: —(Rg Veda.) 
“The Wise ones always see that highest abode of Visnu.” 
Here we find a mention of the worship made to the Lord 


Hari, not only up to one’s attaining Mukti, but even after getting 
freedom. 
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(Doubt): — Must the wordship of the Lord be done only up 
to Mukti. or continued even after getting Freedom? 

(Piirva-paksa): —The opponent says that since the object 
of all prayers and worship is to get freedom, there is no necessity 
of continuing the worship of theLord, after one has obtained 
freedom. 


(Siddhanta): — This view is rebutted in the next sutra. 
SUTRA IV.1.12. 


soraurrdanty fe SoS 4 111720 


atrarauned Aprayanat, till the salvation (Moksa). at Tatra, 
there, in slavation. aif Api, even. f€ Hi, because. qeed 
Drstam, is seen in the Sruti. 


12. (The worship of the Lord should be done) up to 
the time of getting salvation and also thereafter; because 
it is so seen in the Revelation. —493. 

COMMENTARY. 

The worship of the Lord should be done up to Prayana or 
Mukti : and “thereafter also,” /.e., after getting Moksa also. 
Why? Because it is so seen in the Srutis. The Sruti texts have 
already been quoted above. 

Note.—Thus the Nrsimha Tapani Text given above says “the 
Mumuksus (seekers of Moksa) and the Brahma-vadins (who are 
established already in Brahman, namely, who have become free) 
worship the Lord.” The aq has the sense of “being established.” 
Thus the Free as well as the Would-be-Free both worship the Lord. 

In addition to the texts already quoted, we have the 
following text of the Sauparna Sruti :— 


adeaqureta aratgafen | went arf era | 

“Let one worship Him always till he gets freedom. Verily the 
Free ones also worship Him.” 

This shows that the Lord must be worshipped both before 
getting Freedom and after getting it. 
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As regards the objection, that the Muktas need not worship 
because there is no injunction to that effect, and because there 
is no fruit in such worship, we say : true. There is no injunction 
to the effect. “Let the Freed Souls also worship the Lord.” 
Yet, such souls are irresistibly drawn to worship the Lord, 
because He is so beautiful and attractive. The force of His 
beauty compels adoration. Just as a person suffering from 
biliousness is cured by eating sugar; but he continues eating 
sugar even after such cure, not because he has any disease, but 
because the sugar is sweet, so is the case with the Muktas. 

Thus it is demonstrated that the worshipping the Lord is 
an everlasting act of the souls both free and bound. 


Adhikarana IX. 
Having thus discussed in the preceding sections, the various 
means of acquiring Divine Wisdom (Vidya), the author now 
enters into a discussion as to the fruits of knowledge. 


(Visaya): —In the Chandogya Up., IV. 14. 3, we have the 
following : 


BM Tera stat A ated Wanafate urd aed a fected 
ofa wate 8 orrenfafa vet Barer 
“As water does not cling to a lotus leaf, so no sinful act clings to 


one who knows Him thus! He said : “Sir, tell me” He said then to 
him. 


So also in the same (V. 24. 3) it is said :— 

AAA HAA Us Weadaes, AA Wa VIM: Weaed BI Udea 
fagmiaerst aetfa n3 u 

“As the tuft of the Isika reed entering into the fire is quickly 


reduced to ashes, thus indeed are burnt all his sins, who knowing the 
Lord, thus offers an Agnihotra.” 


(Doubt): — Now arises the doubt, must be consequences 
of the two kinds of evil deeds, namely, those called the Saficita 
(the stored up) and the Kriyamana (the deeds in the course of 
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doing) be exhausted by suffering their results, or do these two 
become destroyed and non-adhering respectively, through the 
majesty of the Divine Wisdom? 


Note. —-The Kriyamanas become lossened, i.e., their effects do 
not cling to the man; the man passes through these Karmas as the lotus 
leaf through water unentangled by them. 


The Saficita Karmas are burnt up. Such has been said to be the 
power of Vidya. 


(Pirva-paksa):—Neither the Kriyamana Karmas are 
loosened, nor the Saficita Karmas burnt up by Vidya. The law 
of causation is inexorable : as says the well-known verse : — 

ANT attra sae aeuentfeyrate | 

ayant VHA Ha HA PAIS I 

“The Karma is never exhausted or weakened in its force even 
after a lapse of hundreds of millions of eons. It is exhausted only when 


its consequences are suffered. Verily one must suffer the consequences 
of his acts, whether they be good or bad. 


Therefore, these two kinds of Karmas (Kriyam4ana and the 
Saficita) are to be exhausted by suffering only. 


This being the law, the texts that say that the Divine Wisdom 
destroys all Karmas, must be understood to glorify the wise 
and should not be taken to be literally ture. They are arthavadas 
or glorificatory passages. 


(Siddhanta): —The next sitra refutes this view. 
SUTRA IV.1.13. 


ASRATASAT ATTA AAAS AAATSTT | 

aa@ Tad, of him. aferma’ Adhigame, knowledge being 
attained. Sat Uttara, of the latter i.e., of what is being done. 
ya Purva, of the former, i.e., of what is stored up. araar: 
Aghayoh, of the sins. 3114 Aslesa, non-clinging. faargit 


Vinasau, and destruction. @@ Tad, that, aeytd, Vyapadesat, 
being declared. 
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13. On obtaining that (Vidya) there take place the 
non-clinging of the works done in the present life, and 
destruction of the works stored up which were done in 
the past life. Because this is so declared (in the 
Upanisads). —494. 

COMMENTARY. 


The word “tad adhigame” means the attainment of that, 
namely, of Brahman which here means Brahma Vidya. When 
this Brahma Vidya is attained, then there result two-fold 
effects: —All sins which are committed in the present life lose 
their power of clinging to the man; while all sins which were 
committed in the past life and which constitute the Saficita 
Karmas are toally destroyed. Why? Because it is so declared in 
the Scriptures. The two texts declaring these have already been 
quoted above. They clearly show that no sins done in the present 
life cling to the man, because he is like a lotus leaf in water, 
while his all past sins are burnt up like Isika reed. We cannot 
explain away or restrict the plain meaning of Sruti texts like 
these. As regards the verses which say that no Karma is 
destroyed, but by producing its effects, that holds good in the 
case of ordinary men who have not obtained Brahma Vidya, 
and who are in ignorance. 


Adhikarana X. 
In the Br. Ar. Up. (IV. 4. 22) it is said: — 


BS AAT AA FAA: UTA LAA AAT: HTAMOTA ATA AY S LAT 
Ua ala WA Hate ATA: I 


“Him (who knows), these two do not overcome, whether he says 
that for some reason he has done evil, or for some reason he has done 
good, he overcomes both, and neither what he has done, nor what he 
has omitted to do, burns (affects) him.” 


(Doubt): — Here arises the doubt. The above text mentions 
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that good and bad deeds are both crossed over. The question 
arises, does the same law hold good with regard to the virtuous 
deeds as it does with regard to the evil deeds of sin. In other 
words : Are the Saficita good deeds totally burnt up, like reeds, 
and the good deeds done in the present life case to cling to the 
man. Just as it was the case with regard to past and present 
sins. 

(Purva-paksa): —the Purva-paksin maintains that the good 
deeds (whether Kriyamana or Saficita) are not destroyed on the 
origination of Vidyd, because, they being works done in 
accordance with the scriptural commands, do not conflict with 
the Divine Wisdom or Vidya, and therefore, they co-exist to 
the Vidya and are to be exhausted by enjoying their rewards in 
higher worlds. Therefore, it is not a correct saying that as soon 
as Vidya originates the man gets Mukti. For, if he has 
unexhausted good works; he must pass though heaven worlds, 
etc. 

(Siddhanta): —This view is set aside in the next stra. 


SUTRA IV.1.14. 


BRET AAMT: UT J 4 11114: 


Bates Itarasya, of the other, i.e.,of good deeds. 314 Api, 
also. Way Evam, thus. 3t°eta: Aslesah, non-clinging (and 
destruction). Utd Pate, after the destruction, fall, or death. g 
Tu, but, indeed. 

14. The same is the case with the other (namely, the 
good deeds); the stored-up good deeds are destroyed and 
the good deeds done in the present life do not cling to the 
man. He verily gets Mukti on the falling off of his 
Prarabdha Karmas. —495. 

COMMENTARY. 
With regard to the other, namely, the good works whether 
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they be Saficita or stored-up, or whether they be Kriyamana 
being done in the present life, the rule is the same as with 
regard to sinful works. Vidya produces her two-fold effects 
with regard to good works also. She burns up the store of good 
works and does not allow the good deeds done in the present 
life to cling to the man. No doubt, good deeds are works done 
in conformity with the law of the Vedas; but it cannot be said 
that, therefore, they are not in conflict with Vidya. They are 
opposed to Vidya, in this much that their result is to produce 
heavenly joy and Svargic bliss; while the fruit of Vidya is release; 
and as Svarga and Mukti can not co-exist to gether; therefore 
Punya, though Vedic, is opposed to Vidya. And as a matter of 
fact, the so-called Punyam is after all not so pure as people 
think it to be. In the Scriptures, the Punyam accruing from 
Vedic works is considered as sin after all. In the eye of a 
Vedantin, all good works are Papam. In fact, in the Chandogya 
Upanisad (VIJII.4.1) the term Papam is applied to good 
deeds(Sukrtam) in the same way as it 1s applied to evil deeds 
(Duskrtam). Both Sukrta and Duskrta are evils, which are left 
behind when the man gets Mukti. 


AY A sen a Aafdagfater ararMravara Aas AGHENrst 
Mat AMT A Wet viel A Ghd A aepaes aad aos 
Prada sagan Bet Teens: 7M 


“This Self is a Bridge (refuge) and a support, so that these worlds 
(may be kept in their proper places and) may not clash with each 
other. Night and day do not pass that Bridge , nor old age, nor death, 
nor grief, nor the good deeds, nor the evil deeds (of men). All evils 
turn back from Him, because He is free from all evils. He is Brahman, 
the Great Refuge.” 


Consequently in the Gita (IV. 37) it is stated thatall actions, 
whether good or bad, are destroyed when knowledge is obtained. 
The word Sarvakarmani used there is a generic term and 
includes good deeds also. 
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ateifa aftrgistatararagedasst | 
WIA: Aaewaifor waar S TAT 37 I 


“As the burning fire reduces fuel to ashes, O Arjuna, so doth the 
fire of wisdom reduce all actions to ashes.” 

Therefore, it has been established that the two kinds of 
Punyam also, like the two kinds of sins, are respectively 
destroyed, and made unclining. The Sitarakara further adds 
Pape tu. The word “tu” has the force of verily. Verily on the 
destruction of the Prarabdha Karmas, the man gets Mukti. 
Therefore, the saying that on the origination of Vidya a man 
gets Mukti is not a void statement. 


Adhikarana XI. 


When through Vidya or Divine Wisdom there are destroyed 
both sorts of Saficita Karmas, namely, the good as well as the 
bad Karmas; then at that very moment, it must reasonably 
follow that the body of the man should fall off from him, because 
the body is the effect of such Karmas; and when the Karmas 
are destroyed, the body naturally falls off. If this be so, then 
anyone who gets the Divine knowledge, must immediately pass 
out of this world, and so the teaching of the Divine knowledge 
by the knowers of Brahman becomes an impossibility. The 
present adhikarana is commenced in order to remove this doubt. 


The stored-up good and evil deeds are of two sorts, one 
which has commenced its fruition in this world, and the other 
which has not commenced to produce its effects. 

(Doubt): — Are both these kinds of Saficita Karmas, namely, 
the Arabdha-phala and the Arabdha-phala destroyed by Vidya, 
or only the Arabdha-phala Karmas are destroyed? 

(Pirva-paksa): —In the Br. Ar. Up. (IV. 4. 22.) already 
quoted above, it is said that both these are destroyed. There is 
no exception mentioned there in favour of the Karmas whose 
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effect has already commenced; and as the action of Vidya is 
everywhere uniform (like the action of fire on every kind of 
dry grass) therefore, both sorts of Saficita Karmas, mature as 
well immature, are destroyed by Vidya. 


(Siddhanta): —This view is set aside in the next sutra. 
SUTRA IV.1.15. 


SINT Va F Yet ATA: 11417115 


amirel-ara Andrabdha-karye, the effects of which have 
not yet begun. Wa Eva, only. ¢ Tu, but. ye Purve, in the case 
of the former or stored good deeds and sins. aq Tad, that. 
3tae: Avadheh, being the duration of time. 


15. But only the immature Karmas of the former lives, 
namely, those Karmas whose effect has not yet begun, 
are destroyed by knowledge; because that is the limit of 
the life of the Jnanin; (namely) the limit of the life of the 
wise is the period over which his former Karmas which 
have begun to produce their effects extend. —496. 


COMMENTARY. 


The word “tu” in the sitra is used in order to remove the 
doubt raised by the Purvapaksin. The word “purve” or “former 
works” means acumulated good and evil works of the time 
prior to the present life. The word anarabdha-karye” means 
those works whose fruit has not commenced to originate. Only 
this latter kind of Saficita work is destroyed and not that kind 
of Saficita work whose effects have already begun to manifest. 
Why so? Tad avadheh, because that is the limit. In the Ch. Up. 
(VI. 14. 2) it has been said that the man lives on even after the 
acquiring of the knowledge, it his Prarabdha Karmas are not 
exhausted. The Sruti says :— “For him there is delay only as 
long as he is not delivered from the body.” In the Bhagavata 
Purana, in the address of the Srutis to the Lord, we find the 
following (Bhag., X. 87. 40) : 
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ASAT A AAT TAAL 
qfaquraarente ceases FAT: | 


“He who has realised Thee, does not perceive that good and bad 
effects are produced by Thee, on account of the virtue and vice 
generated by the man in his past, because he is not conscious of the 
commands and prohibitions of Scripture regarding good and bad deed 
affecting all embodied beings. (Because thou willest it so.) 


This shows that it is the will of the Lod, that the man who 
has obtained the Divine Wisdom, should go on living in this 
body, so long as his Prarabdha Karmas are not exhausted. 


Note. —But the great difference in his life before the origination 
of Vidya and in his life after the origination of such Vidya consists in 
this; that before such origination, he feels the good and bad effect of 
his Karmas, but after the origination of such Vidya, his centre of 
consciousness being fixed in the Lord, he is so much absorbed in the 
Lord, that the never perceives the effects of these Karmas. 


To summarise. Vidya is verily supremely powerful. She destroys 
effectually, without leaving any remainder, all Karmas just as a well- 
lit fire reduces to ashes all sorts of fuel. though this we learn from the 
books and must believe it also, yet we see on the other hand, that 
divinely illumined sages, full masters of Divine Wisdom, are living 
on this earth and their bodies do not fall down as soon as they get 
Divine Wisdom. We further see that they teach others and are not 
inactive, consequently, we must admit that it is the will of the Lord 
that such men should continue to live, in order to spread his knowledge 
and the knowledge of Theosophy (Brahma-vidya) among mankind. 
This does not detract from the glory of Vidya (Divine Wisdom). The 
Vidya has the power of burning up ad Karmas including the Prarabdha, 
but she does not do so, because her power with regard to the Prarabdha 
is countermanded by the will of the Lord, just as the power of the fire 
to burn everything, may be suspended by the stronger power of mantras 
and jewels. Thus there is no harm if Vidy4, under the command of the 
Lord, does not burn up the Prarabdha Karmas. 


“Some raise another objection. They say Vidya cannot originate 
but through the body which is the result of the Praraobdha Karmas. 
Their argument is : —‘The origination of knowledge cannot take place 
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without dependence on an aggregate of works whose effects have 
already begun to operate, and when this dependence has once been 
entered into, we must, as in the case of the potter’s wheel, wait until 
the motion of that which once has begun to move, comes to an end, 
there being nothing to obstruct it in the interim. As when the force 
which moves the wheel is exhausted, the wheel stops moving of itself, 
so also when the fruit is fully manifested, the Karmas that produce the 
fruit are destroyed and not before that.” 


To this objection we reply that this is not so. Knowledge is 
the most powerful of all forces. She destroys all Karmas from 
their very root. She can destroy even the energy that moves the 
potter’s wheel, namely, the Prarabdha Karmas that makes this 
body to live; but she does not do so through the will of the 
Lord. Nothing can resist her irresistible course, but the will of 
the Lord. As a potter’s wheel in motion may be instantly put to 
rest, by placing upon it a heavier stone than the wheel with its 
momentum, and the whee] would cease to move, so Vidya is 
like that heavey stone, which can stop the motion of the wheel 
of Prarabdha Karma even. That she does not do so, is in 
deference to the will of the Lord, and not because she has not 
the power. Therefore, the statement that Divine knowledge 
(Vidya) can destroy all Karmas is absolutely correct. 


Adhikarana XII. 


The statement that the past good deeds of a Wise One are 
destroyed by Vidya, logically leads to the conclusion that the 
effects of all the obligatory duties (Nitya Karmas) are also 
destroyed, just as the effects of Kamya Karmas (religious rites 
performed for the sake of getting some desired object). This 
deduction is not, however, correct; and the present section is 
commenced to establish this fact. The proposition of the Br. 
Ar., IV. 4. 22,—“both the good and evil works are 
destroyed” —leads to a fresh doubt. 


(Doubt): —Does the Vidya destroy the effects of Nitya 
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Karmas like fire sacrifice, etc., in the same way as she destroys 
the effects of Kamya karmas? 


(Pirva-paksa):—She destroys the Nitya-Karmas also, 
because it is the attribute inherent in Vidya to destroy ail 
Karmas: for the essential power of a substance can never be 
lost. 

(Siddhanta): —This view is refuted in the next sitra. 

SUTRA IV.1.16. 


aitaaarfe q dcnratadea degra 171160 


aifmeta-atifg Agnihotra-adi, the daily fire-offering, etc. % 
Tu, but, indeed. aq Tat, in the form of that (i.e., knowledge). 
wmrata Karyaya, to the effect of getting the fruit. Wa Eva, even. 
aq Tat, that. afta Darsanat, because of being seen. 


16.But the daily fire sacrifice and the rest, produce 

Vidya as their effect; because it is so seen. —497. 
COMMENTARY. 

The word “tu” is employed in the sutra to remove the 
doubt. The daily fire sacrifice and the rest, performed prior to 
the origination of Vidya, produce their fruit in the shape of 
Vidya herself. Why? “because it is so seen.” Namely, the 
Scripture states that the Vidya is produced by these Nitya 
Karmas. Such as, Br Ar. (iv. 4. 22) ad aay aay etc. “Him 
they know through the study of the Vedas, through sacrifices, 
alms, austerities,” etc. The right meaning, therefore, of the 
siitra iv. 1. 14, is that Vidya distroys all past good works, done 
prior to her origination, provided such works are not Nitya 
Karmas or obligatory works. The scriptures do not contemplate 
the destruction of the Nitya works, for Vidya herself is their 
fruit. The word “destruction” is not employed in connection 
with the scorching up to the paddy grains, etc., when a house 
is burnt and which thus become incapable of being sown. When 
a house is burnt down, the seed-grains kept in it may be scorched 
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and incapable of any fruit, but we do not say that the grains are 
destroyed. So that Nitya Karmas cannot be said to be destroyed. 

No doubt, there are some Nitya Karmas, which are quasi- 
kamya : that is to say, which produce not only Vidya, but lead 
the performer to Svarga etc., also. Thus the Br. Ar. text 40m 
faqeite:: “by the performance of Nitya works, one goes to the 
region of the Pitrs,” shows that the Nitya Karmas have the 
heaven-producing power also. This heaven-leading power of 
the Nitya Karmas is however destroyed, as soon as the Vidya 
originates 


Adhikarana XIII. 
[The vicarious atonement] 


It has been shown above that the Prarabdha good and bad 
Karmas of the illumined sage, remain in their force, through 
the mere will of the Lord, who wishes that such illumined 
sages should remain on earth, in order to teach mankind, by 
spreading knowledge and instruction. Though this is a general 
rule, yet there is an exception to it in the case of some nira- 
peksa devotees who, as soon as they get Vidya, enter into Mukti; 
because their prarabdha good and bad deeds are immediately 
destroyed, without causing them to experience their fruit. (This 
is an exception, and the Lord in their case does not wish that 
they should remain behind on earth to teach mankind.) 

(Visaya): —In the Kausitaki Upanisad (1. 4.) in describing 
the passage of the soul it is written :— 

a warren wicarata vied AICS: SIATSAeEM af 
guise: wet aaa: Wd Hoe Teciotoncigdrar a 
aeciat tuneiadt aa fag adenfif a sme ze 
waraafa agar aufafaat maha a amota qgatsifte- 
aesancagatrd a sinreote fara tat at TaTaa anata 
gaa aes frat aida: CHerqeaeayan eA 4 
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Him approach five hundred celestial damsels, one hundred 
carrying scented powders like saffron, turmeric, etc., in their hands, 
one hundred carrying dresses in their hands, one hundred carrying 
fruits, one hundred various ornaments, and a hundred carrying garlands. 
They adorn him with ornaments befitting Brahma himself. The soul 
thus adorned with Brahmd-ornaments and knowing Brahman, sees 
everywhere Brahman. He approaches the lake called, Ara, which he 
crosses with the boat of Mind. (But those who do not know Brahman 
cannot cross this lake and are drowned in it, like the voyagers in the 
sea when their ship is wrecked). The knower of Brahman then 
approaches the Hours, called the sacrificial destroying. They run away 
from him, as soon as he reaches them. Then he comes to the river 
called Vijava and crosses it by mind alone. He shakes off his good and 
evil deeds. His beloved relatives obtain the good, his unbeloved relatives 
the evil he has done. 


Similarly the Satyayanins read. — 


wea Oot created, Yea: aepHea, fA: UTA 

“His sons obtain inheritance, his friends the good, his enemies 
the evil he has done.” 

(Doubt): —The above shows that the good and evil deeds, 
which constitute the Prarabdha of the Brahmavit, are also 
destroyed, without experiencing their fruit. But the question 
arises, Is it possible that the Prarabdha Karmas may be destroyed 
in the case of any person? 

(Purva-paksa):—The Purvapaksin maintains that the 
Prarabdha Karmas are never destroyed, in the case of any person, 
unless the man suffers their consequences. They are destroyed, 
only by the man under-going the suffering for the evil he has 
done, and enjoying the fruits of the good deeds, he has 
performed. Vidya cannot destroy Prarabdha. 

(Siddhanta): — This view is set aside in the next sitra. 


SUTRA IV.1.17. 


stearate gepargqerayr: 4.11197 


3ta: Atah, than this (declaration of the Sruti), than this 
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(text which declares that the Prarabdha remains active through 
the Will of the Lord. 3t Anya, (the declaration of the Sruti) 
other than that, namely, the Srutis like the “lotus leaf in water, ” 
“burning of Isika reeds.” f€ Hi, because. THaTY Ekesdm, (in 
the branch) of some : in some Sakhas. Sa: Ubhayoh, of both 


(the good and the evil deeds that is commenced), the Prarabdha 
of good and evil. 


17. (in the case of some Nirapeksa devotees, there 
takes place a non-clinging) of both (sorts of Prarabdhas, 
whether good or evil), because in some (Sakhas, like 
those of the Kusitakins and Satyayanins), there is also a 
declaration other than (that of the Chaidogya, VI. 14. 
2.)—498. 


COMMENTARY. 


In the case of some Nirapeksas, however, who are extremely 
ardent lovers of God and are solely devoted to Brahman, there 
takes place the separation of both kinds of Prarabdha Karmas, 
namely, the Prarabdha of good and the Prarabdha of evil deeds; 
and they have not to suffer the consequence of their Prarabdha. 
In other words, in the case of some Nirapeksas, the Prarabdha 
is shaken off without their undergoing the enjoyment of that 
Prarabdha. The reason for this is that the declaration “the 
Prarabdha remains active in the case of the Jnanin because it is 
the wish of the Lord that it should so remain” is modified by 
the counter declaration, as we find it in certain Sakhas, such as 
those of the Kausitakins and the Satydyenins. Thus the two 
Srutis “His beloved relatives obtain the good, his unbeloved 
relatives the evil he has done,” and “His sons obtain inheritance, 
his friends the good, his enemies the evil that he has 
done” — show that the Prarabdha is detached in the case of some. 
The sense is this, there are certain Sruti texts which declare 
that Karmas are destroyed either by knowledge or by suffering. 
While the texts above given show that the karma is not destroyed 
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by knowledge, but that it goes to the friends or foes of the 
knower of Brahman. The conflict of Srutis, therefore, must be 
reconciled by giving them different scopes. This Sruti regarding 
the Karmas going to friend or foe, does not relate to Kamya 
Karmas. Because in the Sutras (IV. 1. 13 and IV. 1. 14) it has 
been shown that all Karmas except the Prarabdha, all good and 
evil deeds are destroyed by knowledge, while in the case of evil 
deeds there is no element of Kamyatva. [No one enunciates 
such a desire (Kama) “Let me do such and such evil deed, 
with the desire of suffering such and such hell-fire.” Evil deeds, 
therefore, can never be said to be Kamya.] 

Note. —The conflict of Srutis arises thus. Two texts declare that 
the knower of Brahman performs works without the work clinging to 
him like a lotus leaf in water (Ch. Up., IV. 14. 3.) and all stored up 
works are destroyed as the fire burns up Isika reeds (Ch., V. 24. 3). 
These two texts of the Ch. Up. declare that Karma is destroyed by 
knowledge; while the text “there is delay for him so long as he does 
not die,” (Ch. VI. 14. 2) shows that Karma is destroyed by suffering. 
These three texts, two showing that Karma is destroyed by knowledge, 
and the third showing that it is destroyed by suffering only, must be 
reconciled with this fourth text which declares vicarious sufferings 
and enjoyments. How the karmas of one man can be suffered or enjoined 
by another man? How can the good or evil deeds of a Jndnin be suffered 
or enjoyed by his friends and foes? This is the problem propounded 
for solution. 


This special Adhikarana teaches that the Lord bestows the 
good results of the good Prarabdha deeds of the Jnanin on the 
friends of such Jhanin, and puts the evil results of the evil 
Prarabdha deeds on the enemies of such Jfanin, and bring 
such Jiianin at once towards him, because he is impatient to 
see the Lord, the supremely beloved; and he is not able to 
suffer the pangs of separation from Him any longer. 

Thus the rule made by the Lord that the Prarabdha Karmas 
are destroyed only by enjoyment is not broken, for the Prarabdha 
Karmas of the Jfidnin are enjoyed by his friends and foes. This 
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vicarious enjoyment thus upholds the justice of the Lord and 
the unchanging nature of His laws. 


But, says an objector, good and evil deeds are formless, 
and are not like physical ornaments, etc., that they may be 
given away to anybody, it is not, therefore, proper to say that 
friend gets the good deeds, and the enemy gets the bad deeds. 
Moreover it is open to another objection, namely, why should 
another man enjoy the fruit of deeds not done by him? To this 
objection, we reply, that the Lord is omnipotent, and has full 
power to do against the law. Therefore, in the case of some 
extremely yearning souls, there takes place detachment from 
Prarabdha Karmas, and such Karmas are attracted by other 
persons : and exhaust their force on them. 


In the next sittra, the doubt how the Prarabdha Karmas of 
the Nirapeksa devotees can go to another person is answered. 


SUTRA IV.1.18. 
aeq faearare i411 tis it 


@e-Wa Yad-eva, whatever. faerat Vidyaya, by knowledge. 
fa Iti, so. f€ Hi, because. 


18. The text “whatever he does with knowledge” 
intimates that the Prarabdha Karmas may go to 
another. — 499. 


COMMENTARY. 


The text of the Ch. Up. “Yadeva vidyaya (I.1.10)” shows 
that works done with Vidya are very potent, even when such 
Vidya is not the highest Brahma Vidya, but is only knowledge 
related to Jiva (human soul). Since the power of Vidya, whether 
of Brahman or of Human soul, is divine in her nature, and 
irresistible in her energy, it follows that through the grace of 
this Vidya, even the Prarabdha Karmas may be destroyed, 
without undergoing their suffering, through the command of 
the Lord. Nothing is too wonderful in the case of Vidya. 


What does then follow from this? The conclusion is 
mentioned in the last sitra. 


SUTRA IV.1.19. 
wane fraaterafrarser Wael 11417179 


arr Bhogena, with the enjoyments (all heavenly joys). q 
Tu, but. 3% Itare, the other two (the gross and the subtle bodies). 
amafarat Ksapayitva, giving up. 3t% Atha, then. @=ured 
Sampadyate, obtains, joins. 

19. Having given up (the gross and subtle bodies), 
he joins in the enjoyment (of all divine bliss along with 
the Lord). —500. | 

COMMENTARY. 


The Nirapeksa devotee having obtained Vidya, transcends 
the other two, Itare, namely, he throws off the other two bodies 
called the Sthila (gross) and Siksma (subtle). He gets the body 
of the companions of the Lord, namely, the divine body called 
the Parsada-vapuh. Having obtained this body, he gets the power 
of enjoying, along with the Lord, all the bliss which the Lord 
enjoys. Then is realised in him literally and truly, the meaning 
of the Sruti (Tait. Up., I. 1. 1) “He enjoys all blessing, at one 
with the omnisicient Brahman.” This is the highest statge 
reached by the soul. 


FOURTH ADHYAYA. 
SECOND PADA. 


WATS AT WYATT: UTA Wer: 

Wala CATA TUM: A HOT: VI AA 

May that Krsna, the Lover of His devotees, be my refuge, 
by reciting whose sacred name are vanquished and totally 


destroyed the mighty obessing elements of the senses and 
Vitality. 


Adhikarana I. 


In the present Pada, the author discusses the method of 
the soul’s leaving the body, at the time of death, in the case of 
a Jnanin; as a preliminary to his describing the devayana path 
in the next chapter. In the Ch. Up. (VI. 8. 6.) we have the 
following :— 


STE AA FSA Weal ATS Aaa AA: Wot Wroredsatha 
At: UTEAT Saaz AT A WHTSPOTAT 116 I 


When the foul of this person goes forth, the Speech is merged in 
Mind, the Mind in Breath, the Breath in Fire, Fire in the Highest 
God. 


(Doubt): — A doubt arises here; whether the above passage 
means to teach that only the function of Speech is merged in 


mind, or whether. The Speech itself, together with its function, 
is merged in the mind? 


(Parva-paksa):—The Purvapaksin maintains that the 
function of Speech only is merged in the mind, because there 
is not found that nature of Speech in mind, and because the 
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Speech and the other senses function under the control of mind. 
(Siddhanta): — This view is set aside in the next sitra. 
SUTRA IV.2.1. 


ATSa ayaa CT 114 12:17: 


ate, Vak, Speech, WAf& Manasi, in the mind. ayTq 
Darsanat,because of the Sastric declaration. yTeeTa. Sabdat, 
because of the word of the Vedas. @ Ca, and. 


1. Speech (itself together with its function is merged) 
in the mind, because it is so seen, and because there is a 
Scriptural statement. —501. 
COMMENTARY. 


The speech enters the mind organically as well as 
functionally. Why? When the Speech ceases, the activity of 
mind is seen. 

Note. — When the external Speech is stopped, there goes on the 
mental Speech. This proves that not only the organ of Speech, but its 
function also are present in mind. This is a natural fact of psychology. 
Moreover it is a matter of observatioin that while the function of speech 
comes to an end, the mind siill continues to act. 


Moreover there is the express statement of the Ch. Up. 
“Vanmanasi sampadyate,” the speech merges in the mind. This 
also shows that the speech, organically and functionally, enters 
the mind. Any other explanation would be against the spirit of 
the above text. The sense is this, that there is no proof by 
which we can find the Speech in the mind existing merely 
functionally; we have no proof that the function only merges in 
mind and not the organ of speech. 


An objector says, but mind does not possess the nature of 
speech, and so we cannot say that Speech itself has merged in 
the mind, but all that we can say is that only the function of 
speech has entered the mind. It is something like fire and water. 
The nature of water is not that of fire, but we see that fire does 
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enter water functionally, though not organically. For water can 
become heated by fire, by the nierging of the function of the 

fire in water, though the fire itseif does not enter the water. To 

this objection we reply, it is not so. The speech only combines 

with mind (in a mechanical mixture like that of milk and water), 
and does not become Laya in mind (as water is said to become 

Laya in air, when its constituent parts, oxygen and hydrogen, 

become separated and enter into air. It is like the water entering 
into air, in the form of vapour and not that of Laya in air, in the 

form of separated gases.) The sense is this, that though the 

mind and speech are intrinsically different (sa water and air), 

yet there is the union of these two at the time of death, like the 

vapur entering into the air. 


SUTRA IV.2.2. 


BIA: Ua AAMVAT 14 12 12 0 


ata: Atah, Wa Eva, for this very reason. @atfet Sarvani, 
all (the senses). 3™] Anu, after. 


2. And for this very reason, all (the other sense- 
organs) merge in the mind, after (the merging of 
speech). — 502. 


COMMENTARY. 


In the above text of the Chandogya Upanisad, there is 
mention of the merger of only speech in the mind. Last one 
should fall into the error of thinking that other sense-organs 
like hearing, etc., do not merge in mind, the present sitra 
declares that they also merge in mind, and not in anything 
else: but subsequent to the merging of speech. 


It is to be understood that since the speech unites with the 
mind only, and not with fire (though there are some texts to 
that effect also such as Br. Up., III.2. 13.) it follows that all 
the other sense-organs unite also in the mind.But all do not 
simultaneously enter into themind, they followafter the entrance 
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of speech. As we find in the Prasna Upanisad (III. 9.): — 


at ¢ aa sneered: | otafafechiats 
ASAT: U9 Ml APSE TeT WOTATAT AT 


The Cosmic Fire verily is Udana. (It helps the Udana in man), 
therefore, when a person becomes exhausted of energy, he goes to 
another bith, with his sense-faculties merged in the mind. 


Similarly, in the same Upanisad (IV. 2) we find : — 

aa a dara am wed wtreaismenre weed: wat 
WahesinvSss Tatated il aye: Warde & a aca 
wea Wreet sata 

He said to him “As, O Gargya! all the rays of the sun when going 
to set,become one in that orb of light, and on his rising again they 
again spread out in all directions, so verily these all Devas become 
one in that High Divinity, the mind.” 

These two texts clearly show that all the sense-organs enter 
into the mind and not into anything else. 


Adhikarana II. 


Now the author considers the same text of the Ch.Up. 
(VI. 6. 1.) which says that the Manas enters the Prana (the 
Mind enters the Breath.) 

(Doubt): — After the sense-organs have entered the Mind, 
at the time of death, does the Mind go to the Prana or to the 
Moon. 

(Purva-paksa):--The opponent says the mind enters the 
Moon, for the Br. Ar. text (III. 2. 13 already given at page 429 
ante), shows that Mind enters the Moon. 

(Siddhdnta): — This view is controverted in the next sitra. 


SUTRA IV.2.3. 
TAT: UMOTSATL U4 12 13-0 
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ae Tad, that. WA:, Manah, mind. Wot Prane, in the Prana, 
breath. Swe Uttarat, from the subsequent clause. 


3. That mind (in which all the sense-organs have 
entered, merges) in Breath (Prana) because of the 
subsequent clause (of the Ch. Up., VI. 6. 1).—503. 


COMMENTARY. 


The word “that” means that in which all the sense-organs 
have entered. The mind, along with all the sense-organs, eniers 
into the Prana. Why? Because the Chandogya text (VI. 6. 1.) 
says “Manah prane” (the mind enters the Breath). And this 


sentence immediately follows the clause “the speech merges in 
the mind.” 


But, says an objector, How do you then explain the text of 
the Br. Up. (III. 2. 13.), which says that the mind of the person 
dying enters the Moon! If the mind enters the Breath, then this 
text of the Br. Upanisad see p. 429) will find no scope. To this 
we reply that the venerable author of the sutras, Lord Badarayana 


Himself has reconciled this apparent conflict, in his sutra, II. 
1.4:- 


“If it be said that thue scriptural text mentions also the going of 
the various sense into various elements, like fire, etc., and therefore, 
the senses do not accompany the Soul, when it goes outof the body, to 
this we reply, that the going of the senses to the elements is seftaphorical 
only. 

Therefore, when the Br Ar. Up. says that the mind enters 
the Moon, it is to be taken in a metaphorical sense. 


Adhikarana III. 


Now the author considers the statement of the same passage 
of the Ch. Upanisad (VI. 6. 1.) “Pranas tejasi” (the breath 
enters the fire.) 


(Doubt): —Here arise the doubt, whether this Prana in 
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which has entered mind with all the sense-organs, merges into 
Tejas (cosmic fire), or does this Prana merge into the Jiva 
(individual soul). 

(Purva-paksa): The opponent maintains the view that 
Prana merges in Tejas, because the text of the Ch. Up. is definite 
on that point. Where there is a definite statement, it is wrong 
to assume anything else. 

(Siddhanta): — This view is controverted in the next siitra. 


SUTRA IV.2.4. 


Aisearat Tease: 41214 


@: Sah, the (Prana, life, or breath). 31@e¥ Adhyakse, in 
the president, the Jiva, the individual soul. a¢q-sa7y-snfesz: 
Tad-upagama-adibhyah, because of the statements about the 
going of the life to the individual soul, with all the senses. 

4. He (Prana) enters the ruler (the individual Soul); 
because of the statements as to his coming to the soul, 
(found in Br. Ar. Up., IV. 3. 38). —504. 

COMMENTARY. 

That Prana merges into the Adhyaksa or the presiding 

deity of the body and the senses, namely, the human soul itself. 


Why do we say so? Because of the following statement of the 
Br. Ar. Up. (IV. 3. 38). 

aaa tet | fearet: «wea: «= GaTAarsfy- 
PARRA ATT aS WITT Strat Bacg eat apa 
Wafer 38 tl 

“And as bodyguards, warriors, charioteers, and commanders of 
armies gather round a kind who intends to go out on a march, thus do 
all the Pranas gather round the Soul, at the time of death (and march 
along with it), when man is thus going to expire.” 

This shows that the Prana, along with all the sense-organs, 
goes to the Jiva. 
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Nor is there any conflict in this view with the statement of 
the Ch. Up. (VI. 6. 1.) that the Prana merges in Tejas. Prana, 
after having joined with the Jiva goes into the Tejas and thus 
that statement also becomes valid. It is just like saying “the 
river Yamuna goes into the Sea,” meaning thereby that the 
Yamuna, uniting with the Ganges, goes into the sea. 


Adhikarana IV. 


Now is to be considered the statement of the entrance into 
the Tejas by the Soul. 

(Doubt): — Here arises the doubt, does the individual Soul, 
joined by the Prana, take up its abode in the Tejas or in the 
collective elements? 

(Purva-paksa): —The opponent maintains the view that the 
Prana, having entered into the individual soul, merges into the 
Tejas, because of the definite statement “Pranas tejas,” “the 
Jiva enters in Tejas.” The word Prana here should be explained 
as meaning the Jiva in which the Prana has entered. 

(Siddhanta): — This view is set aside in the next sitra. 


SUTRA IV.2.5. 
TAT AeA: 14 1215 


WAIT, Bhitesu, in the elements. aq Tad, about that. Ie: 
Sruteh, there being a Vedic statement. 

5.(The individual Soul, with Prana, merges into) the 
elements, because there is a scriptural statement to that 
effect. —505. 

COMMENTARY. 

The individual soul enters into the five elements and not 

merely in the tejas. Because in the Br. Ar. Up. the Jiva is 


described as entering into all the elements, Ether Air, Tejas, 
Water, etc., (Br. Ar. Up., I'V.4.5). 
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OG Al Sane Teal fanaa AAA: Wroragyaya: sina: 
ufadiza snot aqua steaymaeisaatsasiaa: 9am 
Tasman: wranaisHtana watraenaa: adqaedcadte- 
amaisamaa sft aaraant aarant dar vata arent areata 
aaa arat sata qua: quay aon waa Ia: UT i Stet aE: 
HINA Wala Yoo sft A aacAral Vata acedvata aanqata 
Aches Hod Aha Hod aaa 5 

“That Self is indeed Brahman, consisting of knowledge, mind, 
life, sight, hearing. earth, water, wind, ether, light and no light, desire 
and no desire, anger and no anger, right or wrong, and all things. Now 
as a man is like this or hike that, according as he acts and according as 
he behaves, so will he be :—a man of good acts will become good, a 


man of bad acts, bad. He becomes pure by pure deeds, bad by bad 
deeds.” 


“And here they say that a person consists of desires, and as is his 
desire, so is his will; and as is his will, so is his deed; and whatever 
deed he does, that he will reap.” 


The above Sruti clearly declares that the Jiva is not only 
Tejomaya (consisting of light), but Akasamaya, Vayumaya, cic. 
In fact, it consists of all elements. 

Moreover the next siitra strengthens this argument. 


SUTRA IV.2.6. 


AHha-aprarantes 14 12160 


4, Na, not. wafer, Ekasmin, in one. att: Darsayatah, 
they both (the question and the answer) show. f€, Hi, because. 
6. The individual soul does not enter in one element 
only, because the question and the answer both declare it 
to the contrary. — 506. 
COMMENTARY. 


It should not be considered that the Jiva is merged in the 
single element of Tejas only, Because the contra ~y is mentioned 
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in the question and answer between Svetaketu and Pravahana 
in the Ch. Up. (Adhyaya V, Khandas 3-10, see pages 422-425 
ante). This fact has been established by the author of the sitras 
in his previous sutra, III. 1. 1 (page 426). Similarly, the merging 
of the Prana into various elements, like Tejas and the rest, is 
not directly, but in conjunction with the individual soul, and 
this is the fact established by the previous sitras. 


Adhikarana V. 

Now another question arises with regard to the above text 
of the Ch. Up. (VI. 8. 6) which was the subject of considereation 
in the preceding six sitras. 

(Doubt):—The doubt that arises here is’ the 
following: —Does the soul of the wise, as well as that of the 
person who does not know Brahman, follow this particular 
method of going out of the body, or is it confined only to the 
soul of the man who does not know Brahman. 

(Puirva-paksa):—The Purva-paksin maintains that the 
ignorant only go out by the method previously described, for 
the wise do not follow this method of departure, as is shown in 
the following Sruti of the Br. Ar. Up. (IV. 4. 7.) 

Gal aa WS asa ee Hat: u ster Acasa sacs 
wet aay ster 

When all those worldly desires that cling to the Antahkarana are 


entirelygiven up (and spiritual desires spring up) then the mortal 
becomes immortal, then he enjoys here Brahman. 

[This verse describes the state attained through the special grace 
of God. It looks very much like a state of physical immortality or 
Jivan-mukti]. 

The word Arra in the above verse shows, that the wise man 
enjoys the immortality here, in this very life; and does not 
require to go out of the body, in order to enjoy the bliss of 
Mukti. 


(Siddhanta): —This view is set aside in the next sitra. 
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SUTRA IV.2.7. 


TAT AG ATIHAMaTeca AUT 114 1217 1 


wart Samana, common. 4 Ca, indeed. 31rafa Asriti, 
proceeding further, up to the way. Sam#atad Upakramat, before 
beginning. Jaray Amrtatvam, immortality.a@ Ca, and. ayureq 
Anuposya, without burning, without dissolution. 


7. Indeed common (to him who knows and him who 
does not know) (is the departure) up to the beginning of 
the way; and the immortality (of Br. Up., IV. 4. 7) is (a 
metaphorical one) without having burned (the connection 
with the body). —507. 

COMMENTARY. 


Of the two “ca’s” to be found in the above sitra the first 
has the force of indeed. He who does not know and he who 
knows, have both this in common, that their method of going 
out is the same, upto the point from which the path commences. 
In other words, up to the souls' entering into the arteries through 
which it has to go out. Of course, there is difference at the 
time of entering and onward, when they have once entered 
there arteries. he who does not know (Ajjia) has to enter one 
of the hundred arteries that proceed from the heart downwards. 
But he who knows (Vijiia) goes out by that artery which is one 
hundred and first and which rises from the heart and pierces 
the crown of the head. Thus the Ch. Up. declares (VIII. 6. 
6):- 

wi wat aw zea aera yataafart-gqaar 
Aaa Aaa FAAS SAM SHAT MSHA wa T 6 A 

6. There are a hundred and one vessels of the heart, and the chief 
of them (proceeding from the heart) pierces through the head. By that 


one going upwards, he obtains deathlessness. The others are for the 
purpose of carrying the soul to diverse other lokas. 
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[It is only when the soul passes out of the Brhaman Nadi 
that there is Release]. 
It is about this passage of the soul through the coronal 


artery that the mention is made also in the Br. Ar. Up. (IV. 4. 
2.) 


AEA EAT EAA Weta AT WENA area Prenrata aayest 
Sl WE AS AIA AT VATS TA: 


“The point of his heart becomes lighted up, and by that light the 
Self departs, either through the eye, or through the skull or through 
other places of the body.” 

This going out through the skull, mentioned in the above 
passage, contemplates the case of the one who knows (Vijfia), 
while he who does not know (Vijfia) goes out through other 
passages, such as eyes, ears etc. As regards the Br Ar. text (IV. 
4. 7.) declaring that he who knows gets the immortality even 
here; that applies to the wise man (Vijfia) who has still 
connection with the body, and whose such connection has not 
been burnt up and dissolved. The immortality referred to in 
the Br Ar. (IV. 4. 7.) denotes, therefore, the destruction of 
earlier sins and the non-clinging of later acts, which come to 
him who knows the Lord. 

The above is further explained in the next sitra. 


SUTRA IV.2.8. 


Aaata: CARNATIC 114 12 18 


aa Tad, that (immortality). 31dta: Apiteh till he has 
acquired direct knowledge or union with Brahman. aw 
Samsara, as Samsara. @i4eyte Vyapadesat, the state being 
named. 

8. The (immortality mentioned in Br. Ar. IV. 4. 7., 
refers to this sinlessness of the saint) because the Scripture 
teaches that the condition of the Samsara lasts (up to the 
time of the realisation of Brahman). —508. 
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COMMENTARY. 


The “immortality” mentioned above refers to this condition 
of sinlessness, belonging to him who knows (Vijiia), but whose 
connection with the body has not yet been dissolved. Why do 
we say so? Because up to attaining Brahman, the texts describe 
Samsara state. Up to the time of the realisation of Brahman, 
the man is in Samsara, the characteristic of which is connection 
with the body. The realisation or direct vision of Brahman 
takes place only when the man reaches, through Devayana 
path, the highest heaven of Brahman called the Samvyoma. 
And this never takes place before the dissolution of the soul’s 
connection with the body.” 


SUTRA IV.2.9. 
FRAAAOTAT AMAT: 14 1219 


Wan Saksma, of the subtle body Waretd: Pramanatah, from 
the authority or the means of knowledge. @ Ca, and. at Tatha, 
thus. saetet: Upalabdheh, it being observed. 


9. And the subtle body still persists, because of an 
authority of the Scripture, and because the existence of 
the body is actually observed even in the higher 
planes. —509. 

COMMENTARY. 


The connection with a body (whether gross or subtle) is 
not dissolved, so long as the Vidvan (the man who knows) 
exists in this world (whether the world be physical or any higher 
and Subtler lane). That which constitutes his subtle body still 
persists and goes with the man, after his throwing off his physical 
body. Why? Because there is an authority to that effect in the 
scriptures. In the Kausitaki Upanisad (I. 3.) there is a colloquy 
with the Moon and others held by the departed soul of the 
Vidvan. From this conversation we infer that some sort of body 
must persist, at that state, to enable the soul to hold converation 
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with the Moon and others.; for it is a matter of observation, 
that no conversation can be held without a body. Therefore, 
when the Br. Ar. (IV. 4-7) states that he becomes immortal 
even here, it means that sort of immortality which every sinless 
man enjoys, even without the dissolution of his connection with 
a body. 


SUTRA IV.2.10. 
ATIHEATA: 141217000 


=~ Na, not. 3aad4 Upamardena, in the way of destruction 
of bondage. 31d: Atah, because of this reason. 


10. Hence the text of the Br. Ar. Up. should not be 
taken to teach the destruction of the connection of the 
physical body. — 510. 

COMMENTARY. 

It thus appears that the text of th Br. Ar. (IV. 4. 7) cannot 
teach that sort of immortality which consists in the destruction 
of connections with a body. It teaches immortality of mental 
peace, enjoyed by all good men. 


SUTRA IV.2. 1. 
AAA AAAS 114 12177 0 


aea Tasya, of that very (subtle body.) wa Eva, verily. a 
Ca, and. saad: Upapatteh, it being possible. Heat Usma, the 
heat. 

11. And to that very subtle body belongs the warmeth 
(which is perceived on touch), because that is 
reasonable. —5l1. 

COMMENTARY. 
The warmth which is observed on touching the gross body, 


before the man dies, belongs really to the subtle body, and is 
an attribute of the subtle body, and not of the gross body. Why? 
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“Because it is only reasonable. So long as the subtle_body-is in 


the physical body, we perceive that the latter is hot, but when 
there takes place the separation of the subtle from the gross, 
we do not perceive this warmth in the gross body. Therefore, 
the presence or the absence of the warmth of the gross body, 
depends on its connection or disconnection with the subtle body. 
Therefore, it is reasonable to hold that the warmth belongs to 
the subtle body, and not to the gross body. The word ca, in the 
siitra, indicates that this is an additional reason for holding that 
the Vidvan also goes out of the body, at the time of death. 
Because in the case of the Vidvan also, we find that at the time 
of death, his body becomes cold, indicating that he also goes 
out of the body, accompanied by the subtle body. 

In the next sutra the author himself raises a doubt and 
then answers it. 


SUTRA IV.2.12. 


Uleeentatet Var STITT 4 12112 0 


wfeereard Pratisedhat, on account of the denial. ft Iti, so. 
Wa Cet, if. Na, not. yma Sarirat, because departure from 
the embodied soul (is prohibited.) 

12. If it be said that he who knows does not go out of 
the body, on account of the prohibition, then we reply, 
that it is not so; because the prohibition refers to the 
going out of the Pranas from the embodied soul.—512. 

COMMENTARY. 

It is objected that the Vidvan does not go out of the body, 
because there is a prohibition to the effect in Br. Ai.1 (IV. 
4. 6):— 

AATHTTAATA ALSAHTAT FACT STATA SATTSHTA AT AEA TUT 
Sonata seta yy geTeAter | 


“But as to the man who does not desire, who, not desiring, free 
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from desires, is satisfied in his desires, or desires the Self only, his 
vital spirits do not depart elsewhere, being like Brahman, he goes to 
Brahman.” 

The above verse shows, by using the word Tasya Prdnah 
that the life-breath of him, who knows, do not go out. To this 
objection we reply that the above sentence does not say, “Na 
Jasya Prana dehdt utkramanti,” [his life-breaths do not go out 
of the body (dehat)] but it really means, “Na tasya Prana sarirat 
utkramanti” (his life-breaths do not go out from the soul). 
(Sarirat means soul, or that which has a body.) Therefore, the 
prohibition is to the going out from the soul, and not from the 
body. For as a matter of fact, it is observed, that the lif-ebreaths 
of the Vidvan even go out of the body. 


SUTRA IV.2.13. 


PTS TAH AT 4 12113 


ase: Sapastah clear. f€ Hi, because THATY Ekesam, of 
some (Sakhas). 


13. And because it is clear according to some 
recensions. —513. 


COMMENTARY. 


There is nos cope for controversy in this matter. Because 
“Na tasya Prana utkramanti” is the reading in the Kanva 
recension of the Br. Ar. Upanisad; but in another recension, 
namely, those of the Madhyadinas, the reading is “Na tasmat 
Prana utkramanti,” “from him the life-breaths do not go out.” 
The word Jasmdt, meaning “from him,” is a very clear term, 
and leaves no room for doubt that the prohibition applies to the 
going out of the Prana from the soul. The Br. Ar. text means 
that the Pranas of the wise man never leave the soul. It does 
not mean that they never leave the body. The next sentence 
“Atraiva samavaliyante” means “these Pranas merge indeed 
in that.” The word Atra, “in that,” means in Brahman, the 
object of attainment. 
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(Objection). —In the previous section of the Br. Ar. in the 
dialogue between Artabhaga and YAjnavalkya, there is also a 
statement that the Pranas do not pass out of the body. The 
objector says, how do you explain that statement? We give the 
passage here below :—(Br. Ar., III. 2, 10 & 11). 


Feats Aq: Asana wey safest 10 aaceaa 
Bara warsa Geet haa seerrearon: sarrcatet 3 Afa Ata gara 
MAACHASAT MHA TA A THAT Wet: HAT 17 


“Yajnavalkya,” he said “everything is the food of death. What 
then is the deity to whom death is food?” 


“Fire (Agni) is death, and that is the food of water. Death is 
conquered again.” 


“Yajiiavalkya” he said, “when such a person (a sage) dies, do the 
vital breaths (Pranas) move out of him or No?” “No,” replied 
Yajfiavalkya, “they are gathered up in him, he swells, he is inflated, 
and thus inflated, the dead lies at rest.” 


The above is the Kanva reading. The sense of the question is this. 
Artabhaga asked YAjiiavalkya, “when this God-knowing man dies, 
then do his life-breaths (Pranas) go out from this (Asmat), namely, 
from this body.” In other words, “does he go out along with the Pranas 
from the coronal artery, from the crown of the head, or does he remain 
in the body so long as it does not fall off and then goes away.” To this 
question, Yajiavalkya replies, that the Pranas of such a sage remain in 
the body, so long as the body does not fall off. Such a sage remains in 
the body, and his body swells up, being inflated with the external air. 
Thus inflated, the dead man lies at rest. Thus experiencing the 
Prarabdha fruit in the shape of the swollen, inflated body, the sage 
leaves such body to this sons and kinsmen and gets Mukti at once. 
This is the difficult text propounded for solution to those who maintain 
the view that the Pranas of the sage always leave the body. 


The reply to this is that the above text mentions a very 
exceptional case, the case of those ardent, impatient, lovers of 
God. Such persons do not pass through the ::bove process of 
death, the Lord Hari himself stands near them at the time of 
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death, and freeing from from the body, takes them at once 
with him to his home. The pranas, of course, in such a case do 
not follow the soul. They remain behind in the body. 


The followers of Advatam explain the above text in the 
following way:—This non-departure of the Prana from the 


body refers to the case of those who worship the unqualified 
Brahman. 


But that explanation is wrong. Because there are no such 
words in the above text to indicate that it applies to those who 
meditate on unqualified Brahman. Secondly we have already 
demonstrated that unqualified Brahman is a fiction. 


The whole argument of the Advaitins is thus given by Sankracarya 
in his commentary on (IV. 2. 13):— 


“The assertion that also the soul of him who knows Brahman 
deprts from the body, because the denial states the soul (not the body) 
to be the point of departure, cannot be upheld. For we observe that in 
the sacred text of some there is a clear denial of a departure, the 
starting-point of which is the body. The text meant at first records the 
question asked by Artabhaga. “When this man dies, do the vital spirits 
depart from him or not?” then embraces the alternative of non- 
departure, in the words, No, replied Yajiavalkya; thereupon anticipating 
the objection that a man cannot be dead as long as his vital spirits have 
not departed, teaches the resolution of the pranas in the body “in that 
very same place they are merged; and finaly, in confirmation there of, 
remarks, “he swells, he is inflated, inflated the dead man lies.” This 
last clause states that swelling, etc., affect the subject under discussion, 
viz., that from which the departure takes place (the “tasmat of the 
former clause,” which subject is, in this last clause, referred to by 
means of the word “He.” Now swelling and so on can belong to the 
body only, not to the embodied soul. And owing to its equality thereto 
also the passages “from him the vital spirit do not depart; “in that 
very same place they are resolved (have to be taken as denying a 
departure starting from the body, although the chief subject of the 
passage is the embodied soul. This may be done by the embodied soul 
and the body being viwed as non-different. In this way we have to 
explain the passage if read with the fifth case.” 
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SUTRA IV.2.14. 


Sra AN4 1211401 


wrda Smaryate, itis mentioned in the Smritis. @ Ca, and. 


14. Smrti also declares the same —514. 
COMMENTARY. 

In a Smrti (Yajiavalkya Smrti, III. 167) there is a 
declaration that the soulof the Vidvan departs by means of the 
coronal artery through the head. 

pain: Race at frat aavsery, 

wetter ct ata at afer 

“Of those, one is situated above, which pierces the disc of the 
sun and passes beyond the world of Brahman, by way of that, the soul 
reaches the highest goal.” 

Thus the Sruti and Smrti establish the proposition that the 
wise also depart from the body, accompanied by the Pranas. 


Adhikarana VI. 


It has been mentioned above that the individual soul 
accompanied by the Prana and the group of sense-organs merges 
into the subtle elements like heat and the rest at the time of 
depature. It has further been established that this is the method 
of departure even of him who knows. Now a new doubt is 
raised. 


(Doubt): —The Pranas like the speech and the rest together 
with their vehicles, the subtle elements, belonging to the wise 
sage, merge in their respective causes like fire, etc., or in the 
Supreme Self. 

(Purva-paksa):—The Pirva-paksin maintains that the 
organs of the Pranas merge in their respective causes and not 
in the Supreme Self because of the text, “Yatrasya purusasya” 
shows that the Pranas and the senses merge in their causes. We 
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give the passage below (Br. Ar., III. 2. 13) :— 


amare wart wara yoo yaents anata ard 
WuTsantet WAsgiast: sist Ofertas WNTATATeTaT arena 
Ted sag wifed a tas Preitad ara dar Gear sertearet 
are ReadMe Afewarar A Aaa A st ster at Steet 
Hadad at saga: wd ta aeuqra ways: Hd ta 
AMMPLIA: Fat af Goss HAO wale UT: UTIs AeA SAIC HITaT 
STAVITT SAAT 1113 Ut 


“Yajnavalkya,” he said, “when the speech of this dead person 
enters into the fire, breath into the air, the eye into the sun, the mind 
into the moon,the hearing into space, into the earth the body, into the 
ether the self, into the shrubs the hairs of the body, into the trees the 
hairs of the head, when the blood and the seed are deposited in the 
water, where is then that person?” Y4Ajiavalkya said “Take my hand, 
my friend.” 

“We two alone shall know of this; let this question of ours not be 
(discussed) in public.” Then these two went out and argued, and what 
they said was Karman (work) what they praised was Karman,” viz., 
that a man becomes good by good work, and bad by bad work. After 
that Jaratkarva Artabhaga held his peace.” 

The above shows distinctly that the senses resolve into 
their causes, the elements. 


(Siddhdnta): — This view is set aside in the next sitra. 


SUTRA IV.2.15. 
Atl Ut AATITS 4 12 11501 


‘aft Tani, those (the Tejas, and the speech, etc., denoted 
by them.) Ut Pare, in the highest Brahman. at Tatha, thus. f& 
Hi, because. 21@ Aha, says. 


15. These (fire and the rest together with the senses) 
merge in the highest, because the Sruti declares it to be 
so.—515. 
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COMMENTARY. 

In the Ch. Upanisad (VI. 8. 6) is said “Tejah parasyam 
devatayam,” the tejas in the highest divinity. The word Tejas 
here includes all the sense-organs, like speech and the rest, 
together with the Pranas. These merge in Brahman who is the 
Atman of all. Because he is the material cause of everything. 
Why do we say so? Because the above Ch. text “Tejah 
pardsyam,” is avery distinct declaration that the Tejas and the 
pranas with the senses and their vehicles merge in the highest. 


As regard the Br. Ar. text (III. 2. 13.)it is to be explained 
in a metaphorical sense, as has alreadybeen mentioned by the 
author in sitra III. 1. 40), page 429. For as a matter of fact, no 
one ever sees the hairs of the body entering into the shrubs or 
the hairs of the head entering into the trees. The whole of the 
above Br. Ar. passage is a figurative statement. 


Adhikarana VII. 


Now the author raises another doubt regarding the same 
topic. 

(Doubt): —There has been mentioned before that the Prana 
and other life-elements of the sage merge in the Supreme Self. 
Is that merging, a combination by juxta-position, as in the 
preceding instances of the merging of speech in mind, etc.; or 
is it a merging by unity of nature, as in the case of the rivers 
flowing into the sea (Mund., III. 2. 8). In other words, do 
these permanent atoms retain their specific characters when 
they merge in the Supreme Self or do they become resolved 
into a homogeneous mass, with the Root of Matter, which 
constitutes the Achit-Sakti of Brahman. 


(Piirva-paksa): -The Ptrva-paksin maintains that these 
permanent atoms retain their specific characters, even when 
they are merged in Brahman : and that for two reasons. First, 
because this is in harmony with the preceding cases of merging. 
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When the permanent atoms of speech, sight, hearing, etc., 
enter Manas, they do not lose their specific nature; similarly, 
when the mental atom, in company with the five other atoms 
of speech, etc., merges in Prana, it retains its separate nature, 
why should then Prana and the rest when they enter into the 
Supreme Self, (or rather into that aspect of Brahman which is 
the Acit-Sakti) lose their identities. Secondly, there is no specific 
statement in the Sruti that they lose their identity. Therefore, it 
is a merging by way of combination and not identity. 
(Siddhdnta): —This view is refuted in the next sutra. 


SUTRA IV.2.16. 
SHAVE TAA U2 116 


aifasn: Avibhagah, there is no division or separation. 
aati Vacanat, on account of the statement. 


16. (The merging of the permanent atoms of Prana 
and the rest is by way of identity, for) there is no separation, 
as is stated by an authoritative text. —516. 

COMMENTARY. 

The merging of the Prana and the rest in the Supreme 
Self, or rather in that aspect of Him which is Acit-Sakti called 
Tamas —the Great Darkness, the Root of Matter— is by way of 
non-separation, that is to say, by way of identity. (The Prana 
and the permanent atoms are resolved in to this Root matter, 
losing their specific molecular nature). How do we know this? 
Vacanat — because of a text. In the Prasna Upanisad, VI. 5. we 
have the following :— 


@ AAA A: SIAM: AASTa: AAS wreaed testa fire 
areat Ae AAs seta Urea | Wavanas uftgeeftar: wreyrnct: 
AUT SHISHA wafer ACT Vettes: US i 


5. As these rapid ocean-going rivers,on reaching the ocean, go to 
rest, lose their name and form, and are said “they are in the ecean;” 
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so indeedof the Great Beholder, these sixteen Purusa-going Principles, 
on reaching the Purusa, go to rest, losing their name and form, and 
men say, “They are in the bosom of the Lord,” —He then becomes 
above all Principles, and the immortal. About it is this verse. — 

The above verse shows that the sixteen Kalds or portions 
of the body of the soul merge in the Supreme Self, called here 
the Purusa or the person. [The sixteen Kalas (permanent parts) 
are the eleven sense-organs and the five Tanmatras : or the 
eleven sense-organs and the five Pranas]. It further mentions 
that they lose their name and form. When these permanentatoms 
(called sixteen Kalas) are thus merged in the Root-Maker 
aspectof Brahman, then the Jiva becomes akald or partless, 
permanent-atomless, then he becomes immortal. So long as 
these atoms (Kalas) retain their name and form, their distinctive 
nature, the man does not gain immortality. 


The sense is this. The subtle body of the sage when he 
leaves the dense body, though no longer having the power to 
ensnare the sage in its meshes, yet follows him in his journey 
towards heaven, for it is burnt up by Vidya, like the burnt up 
piece of coal, which retains the form of coal but is a mass of 
ashes. But when the sage goes beyond the cosmic Egg, then 
this semblance of the subtle body, which was following him so 
long also falls away from him at the last moment, when the 
eighth covering of the Egg, the covering of the Pure Prakrti (or 
the Root Matter) is pierced by the soul. Here the subtle body 
drops down and is resolved into the matter of the Pure Prakrti. 
Thisis the meaning of the symbol that the soul bathes in the 
river called Virajaé or Rajas-less. After this bath, the soul 
leavening behind the subtle body in the river Viraja, (like the 
Pilgrim in the famous allegory of Bunyan leaven his burden) 
proceeds in all its pristine purity, in the Body called Brahma- 
Vapuh — the Body-Divine created by the mere Will of the Lord, 
and away from all taints of Prakrti, unites with Brahman, and 
enjoys the Bliss of Heaven. 
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Adhikarana VIII. 


Now the author commences a new topic, In order to show 
the difference in the methods of going out of body, in the case 
of the sage and of one who does not know. He had promised to 
show this difference in a preceding sitra, and he now goes to 
fulfill that promise. In the Ch. Up. (VIII. 6. 6). as well as in 
the Katha (VII. 6) there was a mention of hundred and one 
arteries by which the soul goes out. The wise go out by the 
hundred and first artery (the Susumna). 


(Doubt): — Now arises the doubt : Is it right to make this 
restrictive rule that the wise alone go outby the hundred and 
first artery, while the ignorant leave the body, by any one of the 
remaining hundred arterises. 


(Purva-paksa):—The opponent maintains the view that 
there can be no such restrictive rule. Because, in the first place, 
the arteries are very minute; secondly, they are very numerous: 
and thirdly, they are very difficult of distinction by the soul of 
the dying. Therefore, whether the man be a sage or an ordinary 
ignorant person, at the time of death his soul cannot distinguish 
the proper artery by which it should go out. In fact, the words 
of the verse. “Tayorddham Ayan amrtatvam eti” shows that by 
going upwards by anyone of the these arteries, the man gets 
immortality. Therefore, it is not necessary that the man should 
go out by the hundred and first artery only, but that he may go 
out by any one of these arteries; provided that he goes upwards, 
and not horizontally or downwards. 


(Siddhanta): —This view is refuted by the author in the 
next sutra. 


SUTRA IV.2.17. 
Watssder avandia anatase 
Terpeardatred eearsy Weta: Srathererar 4 12117 0 


aq Tat, of that, of the soul in which have entered the 
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permanent atoms of speech and the rest. 3if: Okah, abode, 
the heart. 319-saerdt Agra-jvalanam, lighting up of the point, 
the upper portion of the heart becomes illumined. aq Tat, by 
Him, by the Lord dwelling in the heart. Wantfta Prakasita, 
illumined, shown. §I<: Dvarah, the door, the root from which 
the hundred and first artery has its origin. faen-aragate Vidya- 
samarthyat, by the power of its knowledge. aq Tat, that, that 
knowledge. yt Sega, remainder, the element. 71 Gati, path, 
the way, the carrying by the Devas called Ativahika on the 
various stages of that path. 3teqfat arm Anusmrti-yogat, 
because of the application of remembrance. @ Ca, and. ed 
Harda, (the Lord) who abides in the Heart. 3 7éla: Anugrhitah, 
being favoured by, being assisted by. yratferenat Sata-adhikaya, 
by the one hundred and first artery. 

17. Then there takes place a lighting up of the point 
of His abode, and by the door so illumined by Him, the 
soul departs through the hundred and first artery, by virtue 
of the power of his wisdom and by the application of the 
memory of the path which result from such wisdom, and 
through the favour of the Lord in the heart. —517. 

COMMENTARY. 

This wise goes out by the artery called Susumna, which is 
the hundred and first artery. Nor does this artery remain 
undistinguishable by him. Because as soon as the soul, at the 
time of departing from the body, has withdrawn into itself, all 
the permanent atoms, beginning with speech up to Prana, there 
takes place a sudden lighting up of the whole region of the 
heart, and the soul can at once see the Susumna artery, by 
which it has to go out. It does so primarily, through the favour 
of the Lord of the heart, and secondarily, by the power of the 
Vidya, that it had acquired, and by virtue of the memory of the 
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path, by which it has to travel, knowing from his Vidya 
(knowledge), that the path of Devayana is one, on which there 
are various devas, who carry the soul from stage to stage. This 
memory of the teaching, which was theoretical up to that time, 
comes to his help at that critical moment. Nor is the word 
knowledge or “Vidya” of this stitra, the dry theoretical 
knowledge, it is knowledge coupled with devotion. A result or 
Sesa of this Vidya is the memory of the Ativahika devas, who 
help the soul, to accomplish this journey. It is thought the help 
of these three, namely, through the favour of the Lord Hari 
dwelling in the heart, through the might of Vidy4 (devotional 
knowledge), and through the memory of the Ativahika Devas, 
that the soul of the wise experiences no difficulty in selecting 
the proper artery of the heart by which to go out, specially 
when the whole heart is glowing with the light of the Lord. 

Note. —This lighting up of the point of the heart takes place in 
the case of all souls, whether they be wise or ignorant, but the wise 
alone can select the Susumna artery and not the ignorant. 

When the wise soul is thus helped by the Lord of the heart 
and by his devotion and the memory, then in that glowing light, 
the Lord points out to the soul, as it were, the hundred and 
first artery, by which it should go out. Thus the soul comes to 
know that artery, and goes out by it. This is the path by which 
the wise go out. 


Adhikarana IX. 
In the Ch. Upanisad (VIIU. 6. 5) we have the following: — 


ate Bade MATTHIAS TPA REs ATH S Stata 
ar dantraa a arakaaarrenaaiged Tess Ua cers fargo 
woes Fattetrsfargargy, 15.0 
axe veil: Waar Ft eae AreTaat Feehan gear 
Aaa Aaa FCAT SAM BHAT VARA wag 6 
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“But when he departs from this body, then he departs upwards by 
those very rays : or he goes out while meditating on Om. And while 
his mind is falling, he is going to the sun. For the sun is the door of the 
world. Those who know, walk in; those who do not know, are shut 
out.” “There is this verse; There are a hundred and one arteries of the 
heart; one of them penetrates the crown of the head, moving upwards 
by it a man reaches the immortal; the others serve for departing in 
different directions, yes, in different directions. 

The above verses show that the soul coming outby the 
coronal artery, follows the rays of the sun and thus reaches the 
disk of the sun. The words in the original are “Etair eva 
rasmibhir” . — by these very rays. 

(Doubt): — Now arises the doubt, that a man dying in the 
day time can follow the rays of the sun and go to the solar disk. 
The question is, does the soul of the wise man, who dies in the 
night, also follow the rays, when there are no rays to follow? 

(Purva-paksa): —The Parva-paksin maintains, that there 
being no rays of the sun at the night time; only that wise man 
who dies in the day time, can follow the rays and not otherwise. 
The wise, therefore, must die at a time, when the sun is shining. 

(Siddhanta): —This view is set aside in the next sitra. 


SUTRA IV.2.18. 


TATANT 114 12 118 0 

tf¥a Rasmi, the rays, 3>7aRt Anusari, following. 

18. The wise follows the rays of the sun (whether he 
dies in day or in night)—518. 

COMMENTARY. 

Whether the wise dies by day or by night, at whatever 
time he dies, he follows the rays of the sun and goes on those 
rays to the solar disk. This we says because the Scriptures 
nowhere says that only by dying during the daytime, the soul 
can follow the rays of the sun and not otherwise. 
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SUTRA IV.2.19. 


Fria ada dasa oareuacestata 
MN4 121190 


fafst Nisi, at night. 7 Na, not. sf@ Iti, so. Wat Cet, if. 
ara-aeq Sambandhasya, of the relation. @aa@_ Yavad, as long 


as. @& Deha, the body exists. wfaratq Bhavitvat, because of 
the existence. aytafa Darsayati, the Sastras show @ Ca, and. 


19. If it be objected that one dying in the night cannot 
follow the rays of the sun, we reply itisnotso. | Because 
the connection between the rays and the body persists as 
long as the body lasts. Scripture also declares this. —519. 

COMMENTARY. 

If it be objected that a person dying at night cannot follow 
the rays of the sun, because there is an absence of such rays 
then, we reply it is not so. Why? Because the connection of the 
solar rays with the human body is a permanent one, so long as 
the soul remains in the body. The days and nights may revolve, 
but this connection of the human rays (aura) with the solar 
rays, continues; and it is not a fact that the connection is cut off 
during the night. Therefore, at whatever time a man dies, the 
rays being there, the soul can go by it to the solar disk. The 
proof of this connection of the rays of the sun with those of the 
body is furnished by the fact that bodily heat is perceived both 
in the winter and in the summer, both in the night and in the 
day. If the connection were cut off, then owing to the coldness 
of the winter, there should be no heat in the body. But the 
bodily heat is perceived not only in summer nights but also in 
the wintry nights. Nor is this a mere inferential proposition, 
based upon reasoning alone, but there is scriptural authority 
for it also. Therefore the siittra says “darSayati ca,” “and 
scripture Iso declares this.” In the Ch. Upanisad we find it 
stated in VII. 6. 2, the following :— 
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ANT AIT saa Sat UMA eadinerparaan sifeeray 
Tas St citchl Te FANMaaearadadt aT srg ATS 
Oa SNA ASA: Weta ASA Poraeel Fea: nu 

“As a very long highway goes to two places, to one at the 
beginning, and to another at the end, so do the rays of the sun go to 
both worlds, to this one and to the other. They start from the sun and 
enter into those arteries;they start from those arterises and enter into 
the sun.” 


There is another Sruti also to the same effect : — 

Pet a UA TwaaH aAsag; AT faurt urafed wk; ara 
Ud: WVaRdeehad Ud: Ward | 

These rays and the arteries are verily connected together, and 
they are never separated so long as this body is alive. Therefore, through 
these he sees, through these he goes out, through these he enters into 
different undertakings. 

Therefore, it is an established rule, that the wise follow 
the rays of the sun, whether they die by night or by day. 


Adhikarana X. 

Now is discussed a new topic. 

(Doubt): — Does the man who knows, get the fruit of Vidya 
if he happens to die during the sourthern progress of the sun or 
does he not? 

(Purva-paksa): —The opponent maintains the view that 
the northern progress is the path leading to Brahmaloka, 
described in both the Sruti and Smrti. Moreover, we see 
instances of persons like Bhisma and others, who waited for 
the northern progress of the sun for leaving their bodies. 
Therefore, the sage who dies during the southern progress of 
the sun does not get to the Brahma world. 

(Siddhdanta): — This view is set aside in the next sutra. 

SUTRA IV.2.20. 


STAVATAA SHS |farar 114 12 120 I 
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aid: Atah, for this very reason. @ Ca, and. 31ft Api, also. 


stat Ayane, in the (southern) progress of the sun. @faray 
Daksine, in the southern. 

20. For the same reason the sage dying during the 
southern progress of the sun gets to Brahman 
world. —520. 

COMMENTARY. 

“For the same reason” namely, there being absence of 
partial fruition of Vidya and the exhaustion of obstructive acts 
by her. Vidya cannot have partial fruit. It must produce its 
entire result. Moreover, it has the power of removing the effect 
of all obstructive works. For these two reasons also, the sage 
dying during the southern progress of the sun gets verily the 
fruit of Vidya and the Purvapaksa is consequently not valid. 
Moreover it will be mentioned further on that the worlds 
“northern progress of the sun” do not mean any time, but denote 
the name of the Ativahika Devas, whose function it is to conduct 
the soul forward. As regards the case of Bhisma, who put off 
his death until the beginning of the northern progress, it was 
because he had got the boon from his father of dying at will, 
and so he did not die during the southern progress of the sun. 
Or it maybe explained on the ground that Bhisma wanted to 
promote pious faith and practice and so put off his death until 
the northern progress of the sun. Therefore, his case is not to 
the point. 

Says an objector; but the Gita is against you. It clearly 
says in (VIIJ. 23-27) that if a man wants to get Mukti, he must 
regulate the time of his death, so that he may die during the 
northern progress of the sun. 

Ua caret etraharargha cat aT: | 

Waa aa ft caret AeA wTTHAT 23 0 

That time wherein going forth Yogis return not, and also that 


wherein going forth they return, that time shall I declare to thee, O 
Prince of the Bharatas. 
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aPasafhre: Wat: WOATAT SATIVA | 
Wat Wate Teaa wet Welfaet SAT: 124 


Fire, light, day-time, the bright fortnight, the six months of the 
northern path—then, going forth, the men who know the ETERNAL 
go to the ETERNAL. 


aT UPACAMT HST: TUATAT Sraroreray | 
aa arena safrahit wre Fada 25 11 


Smoke, night-time, the dark fortnight, also, the six months of 
the southern path —then the Yogi, obtaining the moonlight, returneth. 


VA eit a STA: PITA A | 
UA AANA AM SSAA TA: 126 Wt 


Lioght and darkness, these are thought to be the world’s everlasting 
paths; by the one he goeth who returneth not, by the other he who 
returneth again. 


Aa Gat Tet STAR Fata Hart 
AATATAGT HLTH APTTHT aS 27 


Knowing these paths, O Partha, the Yogi is nowise 
perplexed. Therefore in all times be firm in yoga, O Arjuna. 
Here the topic has the subject of time as its commencement, 
and time being the principal topic which the Lord propounds 
to teach, we infer that the words day, fortnight, month, etc., 
are time denoting words and are not the names of Devas and 
that dying during that time leads of Mukti. The above passage 
further shows that dying during the night or during the southern 
progress of the sun does not lead to Mukti. This doubt is 
removed by the author in the next sitra. 
SUTRA IV.2.21. 


ahr: wfraria Card Aa 4 121270 


aft: Yoginah, those devoted to the Brahman. wfa Prati, 
about. @4aa Smaryate, is remembered. tAtd Smarte, the two 
that are worth remembering, dual case. @ Ca, and. Ud Ete, 
these. 
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21. The above text mentions with regard to the Yogins, 
that these two paths ought to be remembered, (it does not 
say that a Yogi must die in the one path and not in the 
other). —521. 

COMMENTARY. 

The above passage of the Gita only proclaims this fact to 
Yogins, who are persons devoted to Brahman, that they must 
remember that the path of the Moon is inferior to the path of 
the Light. If further tells them that these two paths are worthy 
of remembrance. It says “knowing these paths. O Partha, the 
Yogi is no wise perplexed.” The above passage, therefore, does 
not state an injunction for the sage to select special time of 
death. Moreover, it is wrong to say that the topic begins with 
the mention of time, and that since the opening sentence refers 
to time therefore, these words must be taken as meaning time. 
As a matter of fact the passage opens with the word “fire,” and 
“fire” and “smoke” cannot be called time-names. It is 
impossible, therefore, to take these words as meaning time. 
Consequently “fire,” “smoke,” etc., mean here the Ativahika 
Devas called “fire,” “smoke,” etc. That they are Ativahika 
Devas is mentioned byBadarayana himself in his sitra, 
IV. 3. 4. 

As to the following statement : — 


fear a vacua gy SATIVA TT 
Wasa werent faattad Weta I 


The daty time, the bright fornight, and the northern progress of 
the sun are stated to be the approved times for a man to die, while the 
times contrary to these are not approved. 

This refers to the case of those who have not got wisdom. 
For an ignorant man the day time, etc., is the best. But he who 
has got Vidya may verily leave his body at any time, during 
any season, and surely he will reach the Lord Hari. 


FOURTH ADHYAYA. 
THIRD PADA. 


a: cautery aq: AAA ATAAT SENT | 
Weal A Cad Wary WATT FANART: I! 
May that Lord Krsna be the object of my love whois satisfied 


easily even with the show of devotion, and thus satisfied, shows the 
soul the path to His abode and the goal it must reach. 


Adhikarana I. 


In this Pada are going to be determined the Path which 
leads to the world of Brahman, and the Goal which is Brahman 
itself. In the Ch. Up. (IV. 15) we have the following :— 


a verstafhr gear yaa Us seta garda yaa andere 
Terataratiates a froata act wa teste 1 u Uaes Wag 
searaata Uaes fe aati amrahidara wala amrahitdara a 
Ue Agi un WH SV aT fe Bahn arn sara wafer ararhs 
Fatt SI Ua ATUZ it VI SUA AMANG fe aay cay vfs aay 
May waft a Ud aeu4n se ag Maes adia aie a 
Aterahieastaaaasete  siTqaaroraarargearera arenas - 
asst Woes: Pacts Tartateamfeareacra 
gre aed APSA SATS: U5 Ul A CAAT TAT SATA WeTTeT 
Ue Uae sa Aad Aad 6 Wt Sf USaaNT: TVS: 1115 1 

“(He said : This person who is seen in the eye is the Self (called 
Vamana). This is the immortal, the Fearless. This is Brahman. Nothing 
clings to this. because (such a person resides in the eye) therefore if 


any one drop melted butter or water on it, it runs away on both sides 
(and does not cling to the eye). 
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The wise call Him the Samyadvama (the Most Beautiful), because 
all objects of beauty enter into Him. All beautiful objects enter into 
Him who knows Him thus. 

He verily is called Vamani (the Giver of beauty) because He 
alone gives beauty to all. He who knows Him thus gives beauty to all 
beings inferior to himself. 


He is also Bhamani (the Resplendent) for He shines in all worlds. 
He who know this thus, shines in all worlds. 

Now when such person die, whether (their relations) perform 
their death ceremonies or not, they go to the plane of the Ray, from the 
Ray-plane to the Day-plane, from the Day-plane to the Bright-fornightly 
plane, from the Bright-fornightly plane to the Northern Six-monthly 
plane, from the Northern six-monthly plane to the Annual plane, then 
to the sun; from the Solar plane to the Lunar plane, from the Lunar 
plane to the plane of Lightning. There a Not-human Person appraoches 
them. He leads them to brahman. This is the path guarded by the 
Devas, the path that leads to Brahman. Those who proceed on that 
path, donot return to this round of humanity, yea they do not return. 

This shows that “archis” is the first stage on the path. But 
we have a different account in the Kausitaki Upanisad (I. 3.) 
where Agni is mentioned as the first stage — 

Bud caer ParMaenaetenarrata a actin 8 ASU 
a snfeceiten UO Soci U Waalacitcs A Teles Ui 

He (at the time of death), having reached the path of the gods, 
comes to the world of Agni, to the world of Vayu, to the world of 
Varuna, to the world of Indra, to the world of Prajapati, to the world 
of Brahman. 

Then there is a third passage in the Br. Ar. Up. (V. 10) 
which shows that Vayu is the first stage on the Devayana path: — 


Gel a Gerisenecinratd @ arqanreata wat a as fatstete 
Al TT WMH Gt AA G Hed send B sifeensacota ast a ast 
fara ser ware @ A a Hed ste B aA eota ae 
a at fahta ay cee: G Wa ae arena a 
raarrescaynianted aferaata wradt: aaruiu sta a 
ATE 10 0 
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When the person goes away from this world he comes to the 
wind. Then the wind makes room for him like the hold of a carriage 
wheel, and through it he mounts higher. he comes to the sun. Then the 
sun makes room for him, like the hole of a Lambara, and through it he 
mounts higher. he come to the moon. Then the moon makes room for 
him, like the hole of a drum, and through it he mounts higher, and 
arrives at the world where there is no sorrow. There he dwells for 
eternal years. 

While the Mundaka Upanisad (II. 11.) mentions the sun 
as the first stage on the path : — 


ATT A YRS YT feagiet tarsal aca: Bigot 
a faran: Watha aarga: A Geet eras 11 


11. But those who practise meditation and contemplation, in a 
retired place, tranquil, wise and living on alms, reach through the 
help of the sun, being free from Rajas, that immortal Person whose 
essence is unchanging. 


And there are other accounts also in other scriptures. 


(Doubt): — Here arises the doubt, is the road to Brahman 
world one, or are they many (one of which being the road 
being with Archis as mentioned in the Ch. Up.) 

(Purva-paksa): —the opponent maintains the view that since 
the roads describe different nature, and because every one says 
this is the only road therefore the roads must be different. 


(Siddhdnta): —the next sitra disposes of this view. 
SUTRA IV.3.1. 


siferfearacafad: 11413170 


aifd-snfeat Arcih-adina, by the path of the rays, etc. Aq 
Tat, that. Ufaea:, Prathiteh, being well-known. 
1. The first stage on the Devayana path is Archis, 
because that is well-known—522. 
COMMENTARY. 
Every sage goes to the world of Brahman by the path in 
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which Archis is the first. Why do we say so? Because it is well 
known. In other passages of the Upanisad, also, whenever 
Devayana is described, it commences with Archis. Thus in the 


Ch. Up. (V. 10. 1) we find Archis mentioned as the first stage 
of the path. 


awa ge fagh asta agro aq sequrad 
astooahrateacateet sete strqaaora rarer aera sass ta 
ATRIAL U1 Aaa: Paes «= daanrafeennfearergra 
aaa fag aqeat Wa: SF Wratel WaAT SAI: | 

“Those who know this thus, and those who perform works of 
faith and hardship (altrusistically) in some secluded pleasant place go 
(after death) to Archis, from Archis to day, from day to the light half 
of the moon, from the light half of the moon to the six months when 
the sun goes to the north, from the six months when the sun goes to 
the north to the year, from the year to the sun, from the sun to the 
moon, from the moon to the lighting. There is the person, the servant 


of God (Manu) be leads them to Brahman. this is the path of the 
Devas.” 


The above passage occurs in the Vidya of the five fires of 
the Ch. Up. It, therefore, shows that even the worshippers of 


other Vidyas also go by the path beginning with Archis. In the 
Brahmatarka also we find the same. 


giaa anit ufrarafeinfefetafarara 

gue: attorra wdaefattard 

‘There are only two paths well established and well known; that 
which commences with Light for the passage of the wise and that 
which commences with smoke for the passage of those who perform 
(sacrificial) acts. 

This being so whenever a different path is mentioned, 
there also we must supply the deficiency from other texts, in 
the same way as we did in the case of the attributes of the Lord, 
for though the subject matter may be different, the Vidya is 
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one. Therefore, all texts must be construed as commencing 
with Arciradi, otherwise there would be split in the sentence. 


Adhikarana. 


Now the author, in order to show that the stages of Vayu, 
etc.1 mentioned in other texts, are to be combined with Arcis, 
begins a new sutra. In the Kausitaki passage given above, we 
have it stated that “he comes to the world of Agni to the world 
of Vayu etc.” The whole passage is repeated below. (Kau. Up. 
I. 3.):- 

“He (at the time of death) having reached the path of the gods, 
comes to the world of Agni, to the world of Vayu, to the world of 


Varuna, to the world of Indra, to the world of Prajapati, to the world 
of Brahman.” 


(Doubt): — Here arises the doubt, should the stages of Vayu 
and the rest mentioned above, be inserted in the Arciradi path, 
or should they not. 


(Pu: va-paksa): —the opponent holds the view that they 
should not be so inserted, because they are read in certain 
order, and because no option is allowed to make any such 
addition. 


(Siddhdnta): —This view is controverted in the next sitra. 


Note. —The three texts, one from the Ch. Up., one from the 
Kausitaki Up. and the third from the Br. Up., began the description of 
the path with three different words, “Arcis,” “Agni” and “Vayu.” In 
order to harmonise them, it is shown that the path really commences 
with Arcis; and Agni and sirya are but different modes of Arcis, 
while Vayu also comes in on the path, but at a later stage. To understand 
the discussion, we my anticipate matters and say that there are twelve 
(or according to another calculation) thirteen stages on the path. After 
the soul has entered the coronal artery it successively passes (or rather 
is conducted by the Devas of) the following stages : — 


1.  Arcis, the Deva of light. 
2.  Dinam, the Deva of day. 
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3.  Suklapaksam, the Deva of the Bright-fortnight. 


4. Uttarayanam, the Deva of the northern progress of 
the sun. 


5.  Samvatsaram, the Deva of the year. 


6. Devalokam, the world of the Devas : (the same as 
Vayuloka, according to some.) 

a Vayu, the world of Vayu. 

8.  Adityam, the world of sun. 

9. Candram, the world of the moon. 

10. Vidyut, the world of lightning. 

ll. |Varunam, the world of water. 

12. Indram, the world of Indra. 

13. Prajapati, the world of Prajapti or of the four-taced 

Brahma. 

No single passage of the Upanisad gives all these thirteen 
stages; but they are arrived at by collating different passages 
scattered in various Upanisads. This is what the author of the 
sitras has done. 


SUTRA IV.3.2. 


AT HaaTafayrarayransawry 4 13 120 


arayq, Vayum, the Vayu, or the wind. steal Abdad, before 
entering into the great Sun. (Abda, a year, hence the Sun and 
Great Sun, the Lord). afagra Avisesa, owing to non- 
specification. fagramary Visesabhyam, and owing to 
specification. 

2. The stage of Vayu comes after the Year, because 
there are non-specification and specification. —523. 

COMMENTARY. 

In the path beginning with Arcis, the stage of Vayu is to 
be inserted after the Samvatsaram, and before the Aditya. Why? 
Because there is no specification in the Kausitaki Upanisad, 
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it is merely said “he comes to the world of Agni, he comes to 
the world of Vayu.” There is no specification where this Vayu 
world comes in. The Sruti merely says“He comes to this world, 
he comes to that world,” without mentioning any “order of 
succession.” But the passage of the Br Ar. Up. (V. 10) gives 
specific succession. It shows that the world of Vayu comes, 
before the world of the sun, for it says “When a person goes 
away trom this world, he comes to Vayu. The Vayu makes 
room for him, like the hole of a carriage wheel and through it 
he mounts higher, he comes to the sun.” Thus while the Kaus 
itaki Upanisad gives no specifiction where the Vayuloka comes 
in, and the Br. Ar. gives the specification of the one, with the 
specification of the other, we place Vayuloka before the world 
of the sun. This being so, the passage in the Br. Ar. which says 
that from the months he goes to the Devaloka and from the 
Devaloka he goes to the Adityaloka should be interpreted in 
accordance with the above. The Devaloka there must be 
interpreted as meaning the world of Vayu The text of the Br. 
Ar. Up. is to be found in VI.2.15: — 


a a wardggd unit anva orgs wero 
Aste Aravteakioisete srqaarora aang arora arene ATA — 
qastea wha waeat act eacitenafeamicenged 
AAA TSS ATE Wes HATCH] THA AG TATA UT: TT 
Behe AT A ORT RAT: 115 0 


“Those who thus know this (even Grhasthas), and those who in 
the forest worship faith and the True (Brahman Hiranyagarbha), go to 
light (Arcis), from light to day, from day to the inceasing half, from 
the increasing half to the six months when the sun goes to the north, 
from those six months to the world of the Devas (Devaloka), from the 
world of the Devas to the sun, from the sun to the place of lightning. 
When they have thus reached the place of lightning, a spirit comes 
near them, and leads them to the worlds of the Brahman. In these 
worlds of Brahman they dwell exalted for ages. There is no returning 
for them.” 
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The Devaloka mentioned in the above passge of the Br. 
Ar. Up. should be understood as meaning the Vayuloka. 
Because we have a text saying: — “That which is Vayu is indeed 
the home of the Devas.” Therefore Vayu being the home of the 
Devas, is Devaloka. 


But others say that Devaloka itself is a stage on the path 
and it comes after the Samvatsara and before the Vayuloka. 
This Devaloka is not to be inserted between the six months and 
the year, because the Uttarayana naturally leads to the year, 
and their connection is well-known. Therefore the Devaloka 
and the Vayuloka are both to be inserted after the Samvatsaram 
and before the Aditya. 


Now the author discusses the following verses of the 
Kausitaki Upanisad. (I. 3) already given before :— 

“He comes to the world of Varuna, to the world of Indra, 
to the world of Prajapati.” 


(Doubt): — Whether the Varunaloka mentioned in the above, 
is to be inserted in the Devayana path beginning with Arcis 
and if it is a sage in this Arciradi path, where doeeds it come 
in? Is it to be inserted in this series? If so, where? 

(Purva-paksa):—The  Putrva-paksin maintains that 
Varunaloka is not to be inserted as a stage on the Arciradipath, 
because there is nothing in the next to indicate where this is to 
be inserted. 


(Siddhénta): —The right view however is, that the world 
of Varuna is to be inserted after the world of Lightning, because 
Lightning and water are intimately connected. And this is shown 
in the next sitra. 


SUTRA IV.3.3. 
ASA sfaaS oT: AAA 4 13:13. 


afsa: Taditah, of the lightning. sift Adhi, above. @eut: 
Varunah, Varuna. terete Sambandhat, this being the relation. 
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3. The world of Varuna is above that of Lightning, 
because of the intimate connection between them. —524. 
COMMENTARY. 


In the Ch Up. (IV. 15. 5) already quoted before, it was 
said that from the plane of moon, he goes to the plane of lighting. 
It is after this plane of highning mentioned there, that the plane 
of Varuna is to be inserted. Why so? Because lightning is 
connected with water, as we see that after lightning, it generally 
rains. There is a Sruti also to the effect that when the quick 
lightnings play in the bosom of clouds, accompanied by the 
deep sound of thunder, then the waters fall and people say “it 
lightens, it thunders, it will rain.” 


The connection of Varuna, the kind of waters, with 
lightnings, is a well-known connection. 


Above the world of Varuna are to be placed the worlds of 
Indra and Prajapati, because there is no other place where to 
insert them, and because the text of the Kausitaki Upanisad 
has read them in that order. 

Thus on the Arciradi path, beginning with Arcis and ending 
with Prajapati, there are twelve stages if Devaloka be considered 
the same as Vayuloka, or thirteen stages, if it be considered a 
separate loka. This is the well-known Devayana path. 


Adhikarana IV. 

Having discussed the various names “Arcis” and the rest, 
the author now takes up the question as to what are really these 
“Arcis, etc.” 

(Doubt): — Are they landmarks on the path, or are they 
persons standing on the path and watching it, or are they 
conductors of the wise sage to the heavenly world? 


(Purva-paksa): —-The opponent maintains the view that the 
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light (Arcis), etc., are landmarks, because the text shows that 
they are landmrks. As in worldly life, a path is described to a 
man by certain landmarks, such as “in going to such and such 
a city, you will first come across a river, then a hill, then a 
village where a larger number of cows are kept,” etc.; so the 
descriptions in the Upanisads are mere landmarks, showing 
what are the various things which the soul comes across,on its 
way heavenwards. Or the word “light” and the rest, may mean 


certain individuals, bearing those names, because the text gives 
the names expressly. 


(Siddhanta): —This view is set aside in the next sitra. 
SUTRA IV.3.4. 


afrantsanredteot etl 4 13 14 Ul 


atfeaatteent: Ativahikah, conductors, ati - best, Vvah = 
carry. ad Tat, that. fergta Lingat, being indicated. 
4. The words Arcis and the rest are the names of the 


Ativahika Devas or conductors of the soul, because of 
the indicatory mark in the text. —525. 


COMMENTARY. 


The Arcis and the rest are divinities, appointed by the 
Supreme Person, to conduct the soul along the stages of the 
path. They are neither landmarks, nor individuals. Why? 
Because of the indiciations contained in the Ch. Up. itself. 
That they are conductors, leading the soul, we find from that 
passage of the Ch. Up. where after describing lightning, it 
says “There is a person not human, he leads them to Brahman.” 
Here the last person called the Amanava Purusa is expressly 
stated as the person who leads or conducts the soul to Brahman. 
He, therefore, is expressly an Ativahika or aconducting divinity. 
Therefore, the others mentioned in the same series with him, 
are also to be understood to be Ativahikas or conductors each 
one of them conducting the soul a stage forward. Thus there 
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are thirteen Ativahika Devas or conducting divinities. 


The next sitra further strengthens the view that these are 
neither landmarks nor individuals, but conductors only. 
Note. — The last person is called “not human,” implying thereby 


that the beings mentioned before are “human.” Are they the different 
grades of human Invisible helpers of the modern Theosophists? 


SUTRA IV.3.5. 


Seq aaraterdteace: 114 13 15 1 


sya Ubhaya, in both. sarmitett Vyamohat, owing to the 
confused, untenable aq Tat, that. face: Siddheh, being 
established. 


5. That they are conductors is established on the 
ground of both other alternatives being (untenable, since) 
confused. — 526. 


COMMENTARY. 


Those who die in the night time cannot have connection 
with the day, etc., and consequently they cannot have connection 
with light or Arcis etc. Therefore archis and the rest cannot be 
the landmarks, more so as they are not fixed. Moreover light 
and the rest being unintelligent objects and incapable of being 
guides, cannot be individuals. Since both these views are open 
is objections, it follows that the third view, namely, that they 
are conducting divinities, is the right view, as established by 
the Scriptures. 

Note.—A man dying in the night time cannot have connection 
with the day, so if “day” be a landmark, then to such a man it is no 
landmark. Similarly, if a man dies in the day time of the new-moon 
day, he can have no connection with the moon, because there is no 
moon visible then. To such a man the “moon” cannot be a Jandmark. 
Moreover, landmarks are permanent immoveable things, while these 
are constantly changing, so they cannot be landmarks. Nor can they 
be persons, because they are unintelligent objects. Therefore, they 
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must be taken in the sense of conducting divinities. 


Adhikarana V. 


(Doubt). —The question next to be answered is, whether 
the Amanava Purusa, the Not-human Being appointed by the 
Supreme Person, comes down to the plane of arcis, to cary the 
soul of the devotee upwards, or does he come down only upto 
the plane of Vidyut (Lightning)? 

(Purva-paksa): —The opponent holds the view, that since 
there are instances of the messengers of the Lord coming down 
even up to the Physical plane, to carry the souls of persons like 
Ajamila, and the rest, to heaven, it is natural to suppose that 
the non-human conductor comes down as a rule, up to the 
plane of Arcis. In fact, this messenger of the Lord welcomes 
the soul at the very entrance, as soon as it goes out of the 
physical and steps into the non-physical. 


(Siddhanta): —This view is refuted in the next sutra. 
SUTRA IV.3.6. 


ALATA ATE HA: 14 1316 UI 


ea, Vaidyutena, by that (not-human person) who has 
reached the lightning. Wa Eva, indeed. ad: Tatah, then, after 
one has reached Lightning. Aq Tat, for that. Oe: Sruteh, because 
of the Vedic text. 

6. (When the soul has reached “Lightning”) than (it 
is carried to Brahman) by the (Amanava Purusa) who 
comes down to “Lightning” (to receive it). Because such 
is the Sruti—527. 

COMMENTARY. 


“Then” namely, after the soul has reached Lightning, the 
sage is carried to Brahman by “Vaidyuta,” namely, by the 
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messenger of the Lord who has come down to the Lightning. 
Why do we say so? Because of the Sruti text. In the Ch. Up., 
IV. 15. 5, it is expressly said that the souls go from the moon 
to the lightning : and than a not-human person takes them to 
Brahman. No doubt, between the plane of lightning and 
Brahman there are three planes of Varuna, Indra and Prajapati. 
But these three help this Amanava Purusa, who comes down 
to Lightning, and thus they also take part, though in a 
subordinate way, in carrying the soul. 

Note.—When the soul reaches the plane of Lightning, the 
messenger of the Lord comes down to conduct the soul. Varuna, Indra 
and Prajapati, also help such messenger. 

This is the general method. There are exceptions to it, as 
we find in the case of Ajamila, when the messengers of the 
Lord came down to earth even, to receive the soul of that dead 
sinner. But that is not the rule. 


Adhikarana VI. 


Having thus described the road, the author now intends to 
describe the goal to which the road leads. 


(Visaya): -The Ch. Up., IV. 15.5, says “this not-human 
person carries them to Brahman.” On this text, the author first 
gives the opinion of the sage Badari. 


(Doubt): —Does this not-human person lead the souls to 
the Supreme Brahman? Or to the effected Brahman, /.e., the 
four-faced Brahma. 


(Purva-paksa): — The opponent maintains the view that the 
world “Brahman” principally denotes the Supreme Brahman, 
and not the effected Brahman. The Scriptures also says that the 
sage who comes by the Susumna artery, gets immortality. 
Therefore the word Brahman used in the Ch. Up. (V. 15. 5.) 
must means the Supreme Brahman, and no inferior Being. 
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(Siddhanta): —This view, however, is not the opinion of 
the sage Badari, as is shown in the next sitra. 


SUTRA IV.3.7. 


cored AARTETTTTT: 114 13.17 1 


erdq Karyam, the effect. areft: Badarih, Badari holds. 


atea Asya, of this (effect) aft Gati, of going 3aaw: Upapatteh, 
being possible. 


7. According to the sage Badari, the Amanava 
Purusa leads the souls to the effected Brahman; because 
such Brahman alone can possible be the goal. —528. 

COMMENTARY. 

The sage Badari opines that the Amanava Purusa carries 
the souls only to the four-faced Brahma, the Karya Brahman, 
the effected Brahman. Why? Because this Karya Brahman, 
being a personal and limited entity, can become very well the 
goal of a path. The Supreme Brahman being everywhere, in 
every place, cannot be said to be the goal of anybody. 


SUTRA IV.3.8. 
fastfiracaret 114 1318 tI 


fasifiraratd Visesitatvat, being specified. @ Ca, and. 


8. And because there is a specification as regards the 
Brahman (showing that Brahma) is the goal. —529. 


COMMENTARY. 


In the Ch. Up. (VIII. 14. 1.) it is expressely mentioned 
that the soul comes to the home of Prajapati, the specific 
mention of the word Vesma (hall or home) as well as the name 
Prajapati shows that the effected Brahman (the four-faced 
Brahma) is the goal, to which the souls are carried by the not- 
human messengers of the Lord. 
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SUTRA IV.3.9. 


ATA ACAASST: 114 13 19 0 


anita Samipyat, because of the nearness. q Tu, but. 7 
Tad, that. @aeyt: Vyapadesah, designation. 

9. But the designation of Mukti is given when a man 
reaches the Brahma-world, because is a form of Samipya 
Mukti. —530. 

COMMENTARY. 

In the Br. Ar. Up. (Vi. 2. 15), we have :— 

AAMAS AAA Ut Healer Wala aq Tera y Ue: 
Usa AAT AH A OANA: 1115.1 


“When they have thus reached the place of lightning, a spirit 
comes near them, and leads them to the worls of the (conditioned) 
Brahman. In these worlds of Brahman they dwell exalted for ages. 
There is no returning for them.” 


The non-return mentioned here is not absolute Mukti, but 
release at the time when the four-faced himself gets Mukti. 
The wise sage goes to the four-faced Brahma and remains in 
his world till the latter gets Mukti. And thus there is no return, 
for he enters into the Supreme Brahman when Brahma enters 
in him. When is that time of the entering of the Brahma into 
the Supreme? The next sittra gives an answer to this. 


SUTRA IV.3.10. 


HAA AAA Gala: UTA 4 13 1100 


wla-Karye, of the effect (i.e., the universe). 317a Atyaye, 
at the end. a@ Tad, of that. st@4@t0T Adhyaksena, with the fruler 
president (i.e., the four-faced Brahma). @@ Saha, with. 31d: 
Atah from this. ay Param, the Highest (7.e., Brahman). 
aifitarmta Abbhidhanat, on account of scriptural declaration. 


10. When the effected world passes away, together 
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with its ruler, the souls go from the four-faced Brahma to 


the Supreme, because the Scripture uses the word 
Supreme. —531. 


COMMENTARY. 


When this effected world, beginning with the physical plane 
up to the world of four-faced Brahma, and called the cosmic 
egg, passes away; then the soul, which were dwelling in the 
world of Brahma go aiong with Brahma, to Him who is beyond 
the four-faced, namely, to the Supreme Brahman. The reason 
of this going along with the four-faced is that there is a scriptural 
declaration to that effect. In the Tait. Up. (III. 1. 1.) it is said 
that “the knower of Brahman attains the highest,” and it is 
further said therein that such “a knower enjoys all blessings at 
one with the omniscient Brahman (Saha Brahmana).” The word 
Brahman of this Tait. Up. (II. 1.) means the four-faced Brahina, 
and it further shows that the liberated spirits get final Mukti, 
along with the four-faced Brahma (Saha Brahmana). 


SUTRA IV.3.11. 
STAT 4 13.117 


aya: Smrteh, on account of the statement of the Smrti. 4 
Ca, and. 


11. From the Smrti also (the same mode of releas is 

learned) — 532. 
COMMENTARY. 

Thus the following text of a Smrti alsoshows the same : — 

ARON Ved Aa UTA Viaay | 

WEA Haars: Wrage UT Az I 

“All these (souls who had reached the Satya Loka by being the 
Sanistha devotees of the Lord), enter, on the expiry of Brahma, when 
the period of great dissolution comes near, along with Brahma, into 


the Highest Abodes of the Supreme —all those devotees whose minds 
are fixed on the Lord.” 
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Thus the Siddhanta teaching of the sage Badari is that ail 
Sanistha devotees are conducted by the Devas called Arcis and 
the rest, to the abode of the four-faced Brahma, namely, to the 
Satya-Loka, the plane of Hiranyagarbha. The author next gives 
the opinion of Jaimini. 


Adhikarana VII. 
SUTRA IV.3.12 


Ut Barrera 4 131742 0 


uy Param, the Highest, (is indeed Brahma). 3fHF: 
Jaiminih, Jaimini holds. Wetcatq, Mukhyatvat, on accoun of 
the primariness of meaning. 


12. The sage Jaimini opines (that the Non-human 
Person leads the souls) (of those only who meditate on 
the Supreme Brahman) to the Supreme, because the word 
“Brahman” primarily means the Supreme 
Brahman. — 533. 

COMMENTARY. 


The sage Jaimini holds the view that the messenger of the 
Lord leads the souls up to the Supreme Brahman and not only 
up to the region of Hiranyagarbha. Why? Because the neuter 
word “Brahman” has the primary designation of “Supreme 
Brahman,” and not Brahma (which is masculine). 


Nor is this an unanswerable objection that the Supreme 
Brahman being all-pervading cannot be the goal of the any 
movement. Reaching the Suprme Brahman really means that 
‘the devotees become denuded of all conditioning adjuncts and 
realise Him. The Lord Himself has declared such a state to be 
the meaning of the phrase “reaching the Supreme.” Though 
the Lord is all-pervading yet it is His wish that His devotees 
must come to Him through the Path of Arcis, etc., to His abode 
called the Greed Void. This is a glory of the Lord. 
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SUTRA IV.3.13. 


SoAtet 11413113 0 


asiatq Darsanat, because of the statement of the Sastras. 
a Ca, and., 


13. And it is so seen in the Scriptures also —534. 
COMMENTARY. 


/ 
In the Dahara Vidya of the Chandogya Upanisad it is stated 
(VIII. 12. 3) :- 


BAY FT UT AWAIT NT AAT 


“This serene being having risen from the body, having reached 
the highest light, manifests itself in its own shape.” 

This also declares that the soul passing through the coronal 
artery, reaches the Highest Brahman. The goal there also is the 
Supreme, because all the attributes of immortality, etc., are 
ascribed to Him. The goal in the Dabara Vidya journey is not 
doubtful at all. It is the Supreme Brahman. It is made clearer 
still by the statement that the goer (the soul) “manifests itself 
in its own shape, having reached the highest light.” These 
statements would not be appropriate if the goal were the effected 
Brahman, /.e., the four-faced Brahma’. Moreover the Prakarana 
or the chapter dealing with the journey of the soul is not of 
effected Brahman but of the Supreme Brahman. The journey 
of the soul occurs in a contest dealing with the Highest Brahman. 
The soul’s journey is mentioned in the Katha Up. also. There 
also the object reached is the Highest Brahman, because of the 
phrases “like he reaches immortality,” “it is beyond all Dharmas 
and Adharmas.” 


Further, the next siitra gives an additional reason. 
SUTRA IV.3. 14. 


Ad are waarafware: 4141140 
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3, Na not. &Ca, and. #4 Karye, in the effected Brahman; 
(Brahma). WfaFa Pratipatti, of knowledge, aim. afitaa:, 
Abhisandhih, desire. 

14. And the sage does not intentionally desire to reach 
the effected Brahman (and not the Highest). —535. 

COMMENTARY. 

No sage puts it as the aim of his devotion to go to the 
lower plane of Brahma, when he knows that he can go to the 
higher. The Brahma’s world is not the Purusartha, the goal of 
humanity. That goal is the Highest Brahman, and that whatever 
is the aim, that he reaches, on the maxim of Yatha Kratuh 
(Chandogya Up. Hi. t+.) 

The Siddhanta view of Jaimini, therefore, 1s that the 
Amanava Purusa leads the worshippers of the Lord to the Lord 
Himself —Him who is the Highest Person. 

Now the author gives his own opinion. 


Adhikarana VII. 
SUTRA IV.3.15. 


Wdidaetsaaaditd aeway saga «a 
Sea 4 13.115 


at A, those who do not. Welle Pratika, upon symbols. 
ater Alambanan, (those who) depend. All the three taken 
together mean those who do not depend upon symbols. 7afa 
Nayati, leads. 3fa Iti, so. @retraut: Badarayanah, Badarayana 
holds. Saat Ubhayatha, both ways. @ Ca, and ered Dosat 
there being defects. Ad, Tat, about that. #q: Kratuh, thought 
(i.e., he whose thought is about that). According to the maxim 
called Tat-kratuh. @ Ca, and 
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15. The not-human person leads the souls of all those 
who are the worshippers of the Supreme without any 
symbol. This is the opinion of Badarayana, because there 
is defect in both the other views and because the maxim 
of Tat-kratuh (as in one’s thought so is his goal) requires 
it to be so. —536. 


COMMENTARY. 


The worshippers of Name and the rest are called the Pratik- 
alamban or those who depend upon a symbol. Devotees other 
than the Pratika-alambanas, such as the Sanistha, Parinisthitas 
and the Nirapeksas are worshippers of non-symbolic Brahman 
and are called Apratika-dlambana. The Am4nava Purusa leads 
these worshippers of Brahman without any symbol, to the 
Supreme Lord. This is the opinion of Badarayana, the author 
of these sitras. he does not accept the view either of Jaimini 
or of Badari, namelyy (1) that this not-human being leads the 
soul of those only whu worshipthe Supreme, or (2) who worship 
the effected Brahman. Because in both these views there arises 
conflict with the text. In‘the first view, namely, that of Badari, 
the conflict arises with the words Paramjyotis (Ch. Up.. VIII. 
12. 3.) That passage declares “that arising from this body it 
approaches the highest light.” Now if the Muktas reach only 
the effected Brahman (the four-faced Brahma), then it could 
not be said that they had reached the highest light. In the second 
view, namely, that of Jaimini who holds that the worshippers of 
Supreme only, are carried by the divinities, last of the which is 
the not-human person, the conflict would be with that text of 
the Ch. Up. (V. 10.) which declares that the worshippers of the 
five-fires also go by the Arciradi path. Now those who meditate 
on Paficagni Vidya are not meditating on the Supreme. But the 
text says that they also go by the path of light. 

Note. —The two passages of the Chd. Up. (VII. 12. 3) and (V. 
10.), are given below for facility of reference : — 
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“Thus does that serene being, arising from this body, appear in 
its own form, as soon as it has approached the highest light.” 

“Those who know this (even though they still be Grhasthas, 
householders) and those who in the forest follow faith and austerities 
(the Vanaprasthas, and of the parivrajakas who do not yet know the 
Highest Brahman), go to light (Arcis), from light to day, from day to 
the light half of the moon, from the light half of the moon to the six 
months when the sun goes to the north, from the six months to the 
year, then to the sun, from the sun to the moon, from the moon to the 
lightning. There is a peson not human. He leads them to Brahman 
(Brahma). 

To avoid these two-fold contradictions Badarayana takes the 
middle course, and says that all worshippers of Brahman without any 
symbol, go by the path of light. 

His second reason is based upon the famous maxim 
contained in the Ch. III. 14. “According to what his thought is 
in this world, so will he be when he has departed this life.” 
This is called Tatkratuh maxim. A man who thinks of the 
Supreme, and meditates on the Supreme must go to the Supreme 
after death. But the worshippers of Name and the rest, as 
described in the Ch. Up. (VII. 1. 3) and the remaining Khandas, 
namely; those who meditate on Name as Brahman, on Speech 
as Brahman, on Mind as Brahman, etc., do not not go by the 
Arciradi path to the Supreme, because they do not meditate on 
the Supreme, but on names, speech etc. The element of though 
(Kratuh) which determines the goal of after-life is absent in 
them. On the other hand, they worship name, etc., namely, 
science of words, etc., and so reach perfection in words, etc. 
Their reward is described in the same Upanisad Ch. (VII. 

1. 5). 
‘He who meditates on the names as Brahman, as it were, lord 
and master as far as the name reaches.’ 


And so on with the other worshippers. 


The case of those who meditate on the Paficagni (five fires) 
is however different. They go by the Arciradi path to Satyaloka, 
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because their meditation is primarily connected with the Self, 
and not with any symbol. The fires there are not symbols of 
anything, but the Self of the worshipping devotee. Though the 
worshippers of Paficagni have not realised the Supreme, 
Brahman, and cannot at once, therefore, reach the Supreme 
Brahman on their death, they still go to Satyaloka, and in that 
Loka they are taught the true doctrine of Brahman, and by 
such knowledge they reach Brahman. In sitra, I. 3. 26, lord 
Badarayana has declared his opinion, that even the denizens of 
the higher worlds are entitled to meditate on Brahman, and do 
so meditate. If the worshippers of the five fires did not ultimately 
reach the Supreme Brahman, then the statement that “they 
never return” would not be correct with regard to them. 


Adhikarana IX. 


Now the author teaches that as regards certain 
Nirapeksas the Lord Himself comes to take them to His abode 
and does not leave that task to any of His messengers. 


(Visaya):—In the Gopala Purva Tapani we have the 
following :— 


Uda farsa: ura ud B Prcatepent: Wasted A HAT 
AOTTET MARA: WASNT WRT Aga I 
aenunrdtd a wate Mreraea daa wy AAI 
aelaral eeitarranad Tar Aaa eae I 


1. They who constantly harmonised and without heedlessness 
fully worship the Supreme state of Visnu, not with the desire of getting 
rewards, to them that Cow-herd-shaped One verily then carefully reveals 
his own state. 


2. He who repeates silently this five-syllabled prayer of Govinda 
with the word Om preceding it, him verily that Lord Himself shows 
His own Form, therefore, let the seeker of freedom always recite this 
mantra in order to get eternal peace. 
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(Doubt): — Are the Nirapeksa worshippers of the Lord 
carried also by the Ativahika divinities to the Lord, or are they 
carried by the Lord Himself. 


(Purva-paksa): —The opponent maintains the view that the 
Lord Himself carries no one. The scriptures mention only two 
paths, the path of the Devas and the path of the Pitrs. All knowers 
of Brahman to go by the path of light, and are to be carried by 
the divinities of that path. The scriptures also declares that the 
Lord is the causal agent in everything, for He never directly 
does anything. His agents work out His will. 


(Siddhanta): —This view is set aside in the next sitra. 
SUTRA IV.3.16. 


fastesy estate 4 13 116 1 


faster Visesam, difference. @ Ca, and. agtafa Darsayati, 
the scripture declares. 


16. And the Scripture itself shows the special case 
with regard to some Nirapeksas. —537. 


COMMENTARY. 


The general rule is no doubt that the conducting divinities 
carry all the knowers of Brahman to Brahman. But with regard 
to those Nirapeksa devotees who are extremely ardent, and 
much suffering in their yearning, in their case the Lord Himself 
comes to fetch them to Himself; because He Himself feels 
impatient to bring such souls at once to Him. This is a special 
case only. The scripture also shows this. The two verses of the 
Gopala Tapani quoted above are an authority for this 
proposition. 

In the Gita also (XII. 6 and 7.) we find that the Lord 
Himself comes to carry His ardent devotees to Himself. 


aq aalftt anifin ate aer AAT: | 
sree Br at saraat BOTTA 16 
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Those verily who, renouncing all actions in Me and intent 
on Me, worship meditating on Me, with whole-heated Yoga. 

AUIS Aad FAA | 

start 4 Farrearel wearer eran 17 

These I specdily lift up from the ocean of death and existence, O 
Partha, their minds being fixed on Me. 

The word “Ca” “and” used in the sutra means by 
implication that as soon as such devotees die and shake off 
final body or Linga Deha, the Lord gives them the celestial or 
Aprakrtic body at once. These devotees get rid of their Linga 
Deha along with their phsyical body, at the time of death. Other 


devotees have to remain in their Linga Deha for some time 
after death. 


Nor is it correct to say that there are only two paths and 
no third, and that all the knowers of Brahman must pass over 
the road of Arciradi, to the abode of the Lord. For in the Varaha 
Purana we have the following :— 

want ara tart aifeierfentet fear | 

Testeeanial aaasarranta: 1 


I bring him seated on the shoulder of Garuda, without hindrance 
and according to my own will, to my Supreme abode, by a path other 
than that of Arciradi. 


Therefore, what the author has said is perfectly correct. 
The above passage is to be iound at the end of the Varaha 
Purana. 


FOURTH ADHYAYA. 
FOURTH PADA. 


Tha WHATS Canada: AaHard Ht 

adistrate yfed: a ea: , dat Faarradsterg 

Let that God, whose body consists of intelligence and bliss, give 
us always contentment. He who is a always pleased with the guideless 
love of his devotees, and in return who offers Himself as the servant of 


his devotees, and being thus gratified by their devotion, gratifies all 
their desires. 


Adhikarana I. —The form of the Souls in Mukti. 


In this chapter is determined the enjoyment of lordliness 
and the rest which the freed souls experienc¢, as well as the 
nature of such souls. In the Ch. Up. is heard the following 
(VIII. 12. 3.)— 

wands dressier at wifdeqqd tq 
BUT Ped B SA: FHS: A aa Taft Aarts TAA: Vata 
arat aifafizat aroasries carfrees yrives G ae Wala airercot 
rh Tahara Wot AeA: 13 Ul 


“He through whose grace this released soul, arising from his last 
body, and having approached the Highest Light, is restored to this 
own form is the Highest Person. The Mukta moves about there 
laughing, playing, and rejoicing, with women, with carriages, with 
other Muktas of his own period or of the past Kalpas. (So great is his 
ecstasy) that he does not remember even the person standing near 
him, nor even his own body. And as a charioteer is appointed by his 


master to drive the carriage, just so is the Prana appointed to drive this 
chariot of the body. 
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(Doubt): — Here arises the doubt, does the soul, in getting 
Mukti, get a shape and body which is a result accomplished, 
and which is to be brought about then as, for example, the 
body of a Deva; or that it only manifests its own natural 
character. In other words, what is the meaning of the phrase 
“svena riipena abhinispadyate,” “appears in his true form”? 
Does this “appearance in true form” mean getting a new body, 
like that of the messenger of Visnu, or manifesting its own 
nature? 


(Purva-paksa): — The opponent maintains the view that the 
soul assumes a new body, to be brought about then. Because 
the meaning of the word ‘abhinispatti’ is acomplishment, so 
the body is one which the soul accomplishes or makes. If it 
were otherwise, then the above word would have no meaning 
at all; and the scriptural texts relating to release would declare 
what was of no advantage to man. If the word “abhinispatti” 
meant ‘manifestation of ones own natural character,” then since 
this natural character already exists in man, it cannot be said 
to be something accomplished, and it canbe of no advantage to 
man. Therefore, the phrase “manifests itself in its own form” 
means that he assumes a new body, to be brought about then. 


(Siddhanta): — This view is set aside in the next stra 
SUTRA IV.4.1. 


TaEMfavtia: CAAT W4 14171 


“ware! Sampadya, of the person who has reached Brahman. 
anfastta: Avirbhavah, manifestation. t€4 Svena, “by one’s 
own,” yeate Sabdat, inferred from the word. 

1. The phrase ‘accomplishing one’s own form,’ means 
manifestation in one’s real form, becuase the word Svena, 
“in its own,” indicates that. —538. 

COMMENTARY. 
When the soul approaches the Highest Light, through the 
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force of its devotion, accompanied by knowledge and dispssion, 
then there is release for it from the chain of Karma, and these 
is manifestation in it of the eight-fold superior qualities, which 
from latency come into manifestation then. It is then said that 
there has taken place the manifestation of its natural character. 
This particular condition, characterised by the rise of one’s 
natural condition to the surface is clled Svaripa abhinispatti. 
Why? Because the word Svena in the above text requires this 
explanation. Thiw word is an adjective qualifying the word 
Rupa in the above. If the soul assumed a new body, then this 
word would have no force. Because, even without that, it 
wouldbe clear that the new body belonged to the soul. The 
other meaning of Svena would be “belonging to it” and Rupena 
would mean “in a form belonging to it.” This would be purely 
a useless expression, for the body, which the soul takes, must 
ipso facto belong to it. Mereover the word Nispatti does not 
always means accomplishment, but manifestation also. As in 
the phrase “Idam ekam sunispannam.” 


To the objection that the soul’s own true nature is something 
eternally accomplished, and hence the manifestation of that 
nature cannot be the end of men (Purusartha) we reply; true, it 
is the etrnal nature of the soul that manifests in Mukti. And yet 
such manifestation cannot be said to be useless, because the 
very object and end of all human exertion is to being about this 
manifestation. Consequently all such efforts are notuseless 
because they subserve the purpose of bringing about this 
manifestation. The School of Patanjali holds the view that the 
mere cessation of pain which arises through the super- 
imposition of Prakrti, constitutes the well-being of the soul 
which has approached the Highest Light, and that Nispatti is 
nothing morethan this condition of the Self-luminous, pure 
intelligence. This however is not the Vedanta view. The 
“release” of the Vedanta is not a state of negation, not a state in 
which there is merely an absence of all sufferings caused by 
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Prakrti, but it is a positive state of enjoyment of bliss, as we 
find in the Tait. Up. (II. 7) “For having tasted a flavour of the 
Supreme, he experiences bliss.” This shows that in the state of 


Mukti there is experiencing of intense bliss and not merely a 
cessation of pain. 


But, how do we know that approaching the Highest Light 
is Mukti? To this question the next stitra gives a reply. 

Note. —To understand the argument fully it is necessary to know 
the context of thewhole passage of the Chandogya Up. in which the 
above text of “approaching the Highest Light” occurs. One must read 
the whole of the history of the teaching given by Prajapati to Indra and 
Vircocana as we find in the Ch. Upanisad (VIII. 7 to 12). It is in these 
Khandas from 7-12 that Prajapati teaches the nature of the soul in the 
waking state as well in the dreaming and dreamless sleep. When, 
however, Indra is not satisfied with these partial truths, Prajapati finally 
promises “I shall explain him further to you, and nothing more than 
this.” In fulfilment of this promise, he teaches the condition of the 
soul in Mukti. 


SUTRA IV.4.2. 


TH: WAT N4 14120 


Wm: Muktah, the liberated one. wfaaTd Pratijianat, on 
account of the promise. 


2. Manifestation in its own form mentioned in Ch. 
Up. (VII.12.3) is the condition of the Mukta, because 
that is what Prajapati has promised to teach in the opening 
part of the Upanisad. —539. 

COMMENTARY. 

It is verily the Mukta two manifests itself in its own form. 
Why? Because of the promise. In the opening sentence (VIII. 
7. 1.) Brahma describes the condition of the Mukta Jiva 
thus: — 


“The Self which is free from sin, free from old age, free from 
death and grief, from hunger and thirst, which desires nothing but 
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what it ought to desire, and imagines nothing but what it ought to 
imagine, that it is which we must search out, that it is which we must 
try to understand. He who has searched out that Self and understands 
it, obtains all worlds and all desires.” 


This shows the condition of the Mukta Jiva, and Prajapati 
promises to teach Indra this Mukta condition, by saying “I 
shall explain the true Self further to you.” This promise is 
given several times. It is first given when Indra, dissatisfied 
with the waking Self, comes back to Prajapati, again to be 
taught, and Prajapati says (VIII. 9.3) “I shall explain it further 
to you. Live with me another thirty-two years” Then he explains 
to him the Self in dream, and when Indra is not satisfied with 
that, he teaches him the Self in dreamless sleep; and when 
Indra is not satisfied with that even, Prajapati at last describes 
to him the true Self, free from all the three conditions of waking, 
etc., and teaches the condition of the Self in the state of Mukti 
in these terms : 


“Maghavat, this body is mortal and always held by death. It is 
the above of that Self which is immortal and without body. When in 
the body (by thinking this body is I and I am this body) the Self is held 
by pleasure and pain. So long as he is in the body, he cannot get free 
from pleasure and pain. But when he is free of the body (when he 
know himself different from the body), then neither pleasure nor pain 
touches him. 


“The wind is without body, the cloud lighting, and thunder are 
without body, (without hands, feet, etc). Now as these arising from 
this heavenly ether (space), appear in their own form, as soon as they 
have approached the highest light. 


“Thus does that serene being, arising from this body, appear in 
its own form, as soon as it approaches the Highest Light. he (in that 
State) is the highest person (Uttama piirusa). He moves about there 
laughing (or eating), playing, and rejoicing (in his mind), be it with 
women, carriages, or relatives, never minding that body into which he 
was born.” 


This final teaching of Prajapati is in accordance with his 
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final promise given in (VIII. 11. 3), where he says “I shall 
explain the true Self further to you and nothing more than 
this.” Thus because of this promise, the teaching about “the 
Self appearing in its own form” must relate to the condition of 
the Muktas. Therefore, Mukti is indeed the manifestation of 
one’s own form, which consists in remaining in one’s own 
natural condition, free from the body, etc., which are produced 
through the effect of Karmas. This bodiless condition, free 
form pleasure and pain, is Mukti. 


This condition is described in the text as coming subsequent 
to the approaching of the soul the Highest Light. After the 
Highest Light is reached, there appears this manifestation. 


(Doubt): — But on this point a further doubt is raised. What 
is this Highest Light? Is it the solar orb, for light generally 
meansithe sun, or is it the Supreme Brahman 


(Purva-paksa): —The opponent maintains the view that the 
Highest Light refers here to the solar orb. Because in the 
Mundaka Up. it is said that it is after reaching the sun that one 
gets Mukti. The present passage also says that it is after reaching 
the Highest Light that one manifests his own nature. Therefore, 
the Highest Light of the Chandogya passage is the solar orb 
mentioned by the Mundaka Up., I. ll. And it is the same solar 
orb which comes as the Adityaloka in the Arciradi path already 
mentioned before. 


(Siddhdanta): —This view is set aside in the next sitra. 


SUTRA IV.4.3. 
STAT WHIT 14 13 I 


sireat Atma, soul. Wet0Md Prakaranat, on account of the 
subject-matter. 

3. The Atman is that “Highest Light;” because of 
the context. —540. 
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COMMENTARY. 


That “Highest Light” mentioned in the Ch. Up. is indeed 
the Atman (the Supreme Self), and not the Solar sphere, because 
topic under discussion, where that passage occurs, refers to 
the Supreme. Though the word Jyotih is a common term, 
meaning both the sun and Brahman, yet this word here on 
account of the topic under discussion, denotes the Supeme Self. 
As in the sentence “Devo janati me manah,” the word Deva is 
used in the sense of “You.” The sentence means “you know 
my mind.” 


The word Atman in this sitra, refers to an All-pervading 
substance whose essential form is knowledge and bliss. The 
word Atman is derived from the root Vat meaning “to go 
continuously, to obtain and to illumine.” Thus Atman means 
that which illumines, secondly, that which is reached by the 
free souls, third, that which is all-pervading. So it applies both 
to the human soul as well as to the Supreme Lord. It has several 
meanings, like the word “Upanisad.” And this entity Atman 
must be admitted to be a person. Because the description of it, 
given in the passage under discussion is that of a person, it is 
called there “Uttama Purusa,” the Supreme. (See Ch. Up., 
VUI. 12. 3). 


Therefore, the Highest Light, which the freed soul attains 
to, is this Uttama Purusa, the Supreme Persons, the Lord Hari 
: and is not the solar sphere. 


Adhikarana II. —The soul of the Mukta is united 
with the Lord: 


On this very subject, another doubt is raised. 


(Doubt): —Does the freed soul, on reaching this Highest 
Light, which resides in the town called Samvyoma, the great 
void, dwell in the same plane with the Great Light, or dwell in 
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union with it? In other words, does it remain, in the state of 
Mukti, separate from the Lord, though in the same sphere in 
which the Lord dwells, or is it united with the Lord? Or to use 
the technical phrase of the books of theology and theosophy, 
isthe Mukti Salokya (residence in the same heaven with the 
Deity), or Sayujya (intimate union with the Deity), (absorption 
into the Deity)? 

(Purva-paksa): —The pirvapaksin maintains the view that 
the Mukti is a Salokya one. As when a person enters the city of 
a king, he remains in the same place where the king lives, but 
is not absorbed in the king; so the freed soul, when it enters 
the city of the Lord, does not get absorbed into the Lord, but 
remains separate from Him, though in the same locality with 
Him. 

(Siddhdnta): — This view is refuted in the next sutra. 


SUTRA IV.4.4. 
SHAM SSA 4 14:14 00 


sifaurrt Avibhagena, by non-division, by union. qecatd 
Drstatvat, being seen in the scriptures. 

4. The freed soul exists in a state of non-separation 
from the Lord, because of a Scriptural text. —541. 

COMMENTARY. 

When the soul has reached the Highest Light, it remains 
in a state of non-division from that Light, in a state of absorption 
in that Light. Why? Because it is so seen in the Scripture. In 
the Mundaka Up. (III. 2. 8) we have the following statement: — 

“As the flowing rivers disappear in the sea, losing their name 
and their form, thus a wise man, freed from name and form, goes to 
the Divine Person, who is greater than the great.” 

The word Sayujya means intimate union, as we find it 


used in the following passage of the Mahanarayana Up. 
(XXV. 1) :- 
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a vad fase wate cara afore trenfgeret at 
Treacy at afarot watad faquraa asad aWat wagua: ARTs 
aad & qatagraneart seo fagrfirsrata 
TATA VATA eT TEATS SASTOT AEA USO 


“The wise one, who knowing it thus, dies during the northern 
progress of the sun, attaining to the glory of the gods (/.e., going by 
the Arciradi Devayana path) gets Sayujya with the sun. But he who 
dies during the southern progress of the sun, attaining indeed the glory 
of the Pitrs (going by the Pitriyana path), obtains the Sayujya with the 
moon, in the world of the moon. The wise knower of Brahman conquer 
these two paths, that of the Sun and the Moon, and because of this 
(conquest), he obtains the glory of Brahman, yea the glory of 
Brahman.” 


But if Sayujya be the only form of Mukti, what becomes 
then of the other three forms, for the Scriptures describe four 
kinds of Mukti, 7.e., Salokya, (residence in the same sphere 
with the Deity), Sarsti, (possessing the same power, station or 
rank as the Deity), Samipya (proximity to the Deity), and 
Sayujya? To this we reply, that the other three kinds of Mukti 
are but modes of Sayujya. The Sayujya Mukti includes all those. 


If Sayujya be the constant state of union with the Lord, 
when, how is it that soul feels the sentiment of separation from 
the Lord, in the stated called Viraha. The soul which is in 
constant union with the Lord,is incapable of feeling this 
sentiment of Viraha. But the books describe, that in the highest 
heaven even, this sentiment is felt; and the Mukta souls appear, 
now and then, as if lamenting their separation from the Lord. 
To this we reply, that even while feeling this sentiment, which 
though painful is yet pleasant, the freed souls fee/ their union 
with the Lord internally, for the Lord is never absent from 
their hearts; and because they are in the world of the Lord- 
called Mahima, and the world of the Lord has been shown to 
be identical with the Lord. Therefore, the Mukta Jivas, dwelling 
in Vaikuntha, are in three-fold union with the Lord, namely, 
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they are in the world of the Lord, which is the Lord Himself; 
secondly, the Lord is in them,so they cannever be unconscious 
of the presence of the Lord; and thirdly, they are in union with 
an external form of the Lord. It is this separation from the 
external form of the Lord, that gives rise to the sentiment of 
Viraha, in the heaven world. 


The illustration of the rivers entering the sea, cannot be 
utilised in maintaining the doctrine of absoulte identity with 
the Lord. The Mukta Jivas, though in intimte union with the 
Lord, are not identical with the Lord. Though we say, in 
ordinary parlance, when one water enters another water, that it 
has become one, yet we know all the while, that the two waters 
are different internally. If they were not so, then there would 
be no increase in the bulk of water. 

Note. —When a cup of water is put into a reservoir of water, the 
water which was in the cup does not cease to exist, does not become 
identical with the other water, because it adds so much water to the 


reservair, and increases its bulk by that quantity. Thus in the Katha 
Up. (IV. 15) it is said : — 


“As pure water poured into pure water becomes like that, O 
Gautama, so the Atma of the Muni, who knows becomes like that 
(with Brahman).” 


Similarly, in the Skanda Purana also it is said that the union of 
water with water does not mean absolute identity, but intimate 
connection. 


Adhikarana III. —The attributes of the Mukta Soul. 


Now the author is going to determine what are the blessings 
which the freed soul enjoys. But before doing that, it is necessary 
to determine the divine attributes such as true resolve, (the 
instantaneous fulfilment of every wish that the soul entertains), 
and qualities like the same; and the soul’s getting a body of 
celestial texture. For these are the causes, that bring about the 
enjoyment of blessings. Therefore, the author begins with the 
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determination of the attributes, which the soul shows forth. 

(Doubt): — When the soul reaches the Highest Light, does 
it manifest itself with certain group of attributes, or is it merely 
poure intelligence? Or is it both pure intelligence, plus other 
attributes, because there is no necessary contradiction between 
them? 

(Pirva-paksa): — As a Pirva-paksin, the author gives first 
the opinion of the sage Jaimini. 


SUTRA IV.4.5. 


waturstareaaratest: 1414151 


aterot Brahmena, by what is accomplished by Brahman : 
the gift of Brahman. “fH: Jaiminih, Jaimini (holds). 
sqara-siferat: Upanyasa-adibhyah, by suggestion,etc., by 
reference and the rest. 

5. According to Jaimini, the freed soul manifests with 
all the attributes given by Brahman, because of the 
reference and the rest, (as contained in other passages of 
the Upnaisad). —542. 

COMMENTARY. 

The word “Brahma” of the Sitra means, accomplished or 
completed by the Brahman.[It is a word formed by the affix 
3tur_ An, under Panini (IV. 2. 68).] The Mukta appears with 
the divinely given attributes, mentioned in the Ch. Up. (VIII. 
7. 1) beginningwith “who is free from sins,” and ending with 
“whose will is true.” These are the eight Gunas or qualities, 
which he then possesses. Namely, (1) he is free from sins, (2) 
free from old age, (3) free from death, (4) free from grief, (5) 
free from hunger, (6) free from thirst, (7) he has desires which 
are instantly realised, and (8), a will which accomplishes its 
resolution spontaneously. 


Why do we say so? Because of the reference and the rest. 
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In the above passage of the Ch. Up. (VIII. 7. 1.) Prajapati 
suggests that freed souls also come to possess the eight attributes 
of Atman, which he has proclaimed so widely: and which 
reaches the ears of the Devas in heaven, and the Asuras in the 
nether world. 


The words “and the rest” 3tfe of the Sitra indicate that 
the soul not only possesses these eight attributes, but that it 
acts in the way mentioned in the same Upanisad. 


“The Mukta moves about there laughing, playing, and rejoicing, 
with women, with carriages, with other Muktas of his own priod or of 
the past Kalpas. (So great is his ecstasy) that he does not remember 
even the person standing near him, nor even his own body.” 


Therefore, Jaimini is of opinion that the Mukta soul 
manifests these cight-fold attributes and acts as mentioned in 


this Upanisad. In support of his view there is a Smrti passage 
also: — 


aan a fea SAAT 
Yatha na hriyate jyotsna, etc. (?) 
As a Piarvapaksa, the author next gives the opinion of 


Audulomi, who holds the opinion that the Mukta soul possesses 
only one attribute, namely, that of pure intelligence. 


SUTRA IV.4.6. 
Fafaasaraut dearer catia Seite: 114 14.16 01 


fafa Citi, in Intelligence, in Brahman. @4TATT Tanmiatrena, 
with solely that nature of intelligence). dq Tad, that 
(intelligence). 3iteTeRcata Atmakatvat, being the essence. 3fa 
Iti, so. sitgenfa: Audulomih Audolomi thinks. 

6. The Mukta Jiva, when it has entered into the All- 
intelligence, manifests merely as that (intelligence): 
because (of the statement that it is) essentially that alone, 
thus opines Audulomi. —543. 
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COMMENTARY. 


The Mukta, whose nesceice has been burnt away by 
meditation or Brahman, when it enters into brahman, whose 
essence is intelligence, manifests as intelligence only. Why? 
because there is a statement that intelligence is its essential 
and only form. In the Br. Ar. (IV. 5. 13) we have the 
following :— 

a am fwerisatisagd: pet weet wad a 
SATA SMS: Het: VAI Wada syst: Mera 
Aaarqaavata TU Gaeta Tae Sara ATAACHA: 1113 Ut 

“As a mass of salt has neither inside nor outside, but is altogether 
a mass of taste, thus indeed has that Self neither inside nor outside, 
but is altogether a mass of knowledge, and having risen out from these 
elements, vanishes again in them. When he has departed there is no 
more knowledge (name), I say, O Maitreyi, thus spoke Yajivalkya. 

This passage shows that intelligence only constitutes the 
true being of the soul. Thus we know that the essential nature 
of the Jiva is intelligence, pure and simple, unqualified by any 
attributes. According to Audulomi, therefore, the Ch. text 
attributing sinlessness and the rest to the soul is to be interpreted 
as not meaning to predicate of it further positive qualities, but 
only to exclude all those qualities which depend on Avidya or 
nescience, such s change, pleasure, pain, and so on. 

After thus giving the opinion of Jaimini and of Audulomi, 
the author gives next his own opinion. 


SUTRA IV.4.7. 


Wananga vrarateattel ATTA: 114 1417 


wat Evam, thus. 27ft Api, even : though the soul be mere 
intelligence. Sa-aratd Upanyasat, because of the suggestion, 
reference : authority of the words of Prajapati. yd Parva, of 
the former (i.e., Jaimini). Tata Bhavat, on account of the 
existence (of the statement). stfatremq Avirodham, non- 
contradiction. @tatraut: Badarayanah, Badarayana, (thinks). 
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7. Even (though the soul be) thus (pure intelligence), 
yet on account of the authcrity (of the words of Prajapati), 
there is no contradiction in the existence of the former 
(eight qualities also in it). Thus thinks Badarayana— .544. 

COMMENTARY. 


Though the essential nature of the soul be pure intelligence, 
as proved by Audulomi, yet there is no contradiction, if the 
eight qualities also exist in it. This is the opinion of the Lord 
Badarayana. Why? Because of the authority. The statement 
made by Prajapati is an authority for holding that the former 
opinion held by Jaimini is right; since those qualities also exist 
in the soul. The settled conclusion, there is that since the Srutis 
give unqualified both these statements, —the Brhadaranyaka 
mentioning that the soul is pure intelligence, and the Chandogya 
that it has the eight qualities —and since both these statements 
are of equal authority, the nature of the freed soul consists of 
both these sets of qualities. Badarayana approves the view that 
the soul is “even a mass of intelligence” —that is, unqualified 
intelligence only. For though it be unqualified (Nirguna) 
intelligence only, yet there is no contradiction, when it is said 
to possess the eight qualities also. The word eva “only” used 
in the Br. Ar. (GaT4aA Tal), “a mass of intelligence only” —does 
not prevent the soul possessing other attributes also. For the 
above passage of Br. Ar. purports to exclude all and every kind 
of irrationality (Jadatva) from the soul and to teach that the self 
is self-luminous. Though the Jiva be thus self-luminous, pure 
intelligence, there is no contradiction if it possesses the eight 
qualities, known from another equally authoritative text. Thus 
though a solid salt-crystal be a mass of mere taste, and nothing 
but taste, yet it has a form, hardness, etc., also, and these 

qualities do not contradict its being a mass of taste. 


Therefore, it follows that in Mukti, the Jiva manifests as 
pure intelligence, endowed by the Lord with the eight qualities. 
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Adhikarana V.—The Mukta is a satya-sankalpa. 


Now the author discusses the question of the Mukta being 
a Satya-Sankalpa, one whose will spontaneously becomes 
resolved into the accomplished act. 


(Visaya): —In the Ch. Up. (VHI. 12. 3) it is stated “He 
moves about there, laughing, playing, rejoicing, be it with 
women, or chariots, or relatives.” 


(Doubt): — Here arises the doubt. Does the soul’s meeting 
with the relatives and the rest presuppose an effort on its part, 
or does it come about by its mere willing? 


(Parva-paksa):—The opponent maintains the view that 
there is effort on the part of the soul. For in this world, even 
such great persons as kings etc., who are said to be Satya- 
sankalpas (those whose wishes are never frustrated but ever 
accomplished), have to exert in order to have their wishes 
realised. Therefore, the Muktas meet with their relatives by 
willing, accompanied by some effort to get the will realised. 


(Siddhanta): —This opinion is refuted in the next sutra. 
SUTRA IV.4.8. 


AUNT TATA: 14 14 18 


Ganeate, Sankalpad, by the will. Wa, Eva, indeed. aa, Tat, 
about it. sf: Sruteh, there being a scriptural statement. 
8. (The Muktas meet their relatives and the rest) by 
their mere will : because of the text of the Sruti. —545. 
COMMENTARY. 


. The Mukta meets his relatives and the rest by his mere 
will. Why? Because the Revelation says so. For in the same 
Ch. Up. ina previous passage (VIII. 2. 1) the Scripture says: — 
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a ate fageioamt sata dacatrcara frat: aafrcara vA 
tages Goat Weta 07 


“Thus he who desires the world of the fathers, by his mere 
will, the fathers come to receive him, and having obtained the 
world of the fathers, he is happy.” 


Thus this previous passage shows that the meeting with 
relatives, etc., takes place by mere will, and by no other effort. 
If any other effort was also necessary, then the particle “Eva,” 
“mere,” would become useless. Though there was similarly 
the word ‘Eva’ in the description of the soul as “mere mass of 
intelligence” (AATTAA Wa), yet there we added the eight qualities, 
because of the complementary text of the Prajapati’s declaration. 
But there is no such complementary passage with regard to 
Satya-sankalpa, which would require us to hold that some other 
attributes must be added here also; and that the will does not 
accomplish itself, but requires something else. 


But this kind of Mukti, in which one’s own expansion of 
power is the predominant element, is not liked by those who 
are the true servants of the lord, and have tasted the sweets of 
service. They look down upon this sort of Mukti. This explains 
also those texts which deprecate such Mukti. 


Adhikarana VI.—The Mukta is under the control 
of no one, but the Lord. 


Now, though the Mukta is one whose wish is ever true 
(Satya-sankalpa), yet he is dependent on the Lord and on the 
Lord alone. The author shows this fact in the next sitra. 


(Doubt): —Is the Mukta under the governance of anyone 
other than the Supreme Person or not? 


(Purva-paksa): —He is under the governance of Beings 
other than the Supreme Person. Just as the man who goes to 
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the palace of a king comes unde the control of the officials of 
the king, so also the Mukta who has entered the home of the 
Lord, comes under the jurisdiction of the companions of the 
Lord. 


(Siddhanta): —This view is set aside in the next sttra. 
SUTRA IV.4.9. 


ATS ATATeara: 14 14 19 


ata: Atah, for this reason. Wa Eva, indeed. @ Ca, and. 
arraeifaafa:, Ananyd-adhipatih, having no other master 
(except God). 


9. And for this reason, indeed, he has no other 
Master. — 546. 


COMMENTARY. 


“For this reason,” namely, because of the manifestion in 
the Freed Soul, of the attributes of True-Resolve, etc., through 
the grace of the Supreme Person, the Mukta has no master 
over him. That is to say he has no ruler over him except the 
Supreme Person Himself. He shines forth and sports about, 
dependent on the Supreme alone. Were he under the control of 
any other person, then his case would not differ from one being 
in the bondage of the Samsara, though that bondage may be of 
a different sort. Though the True-Resolve possessed by the 
Mukta Jiva is the essential natural of the Soul, yet it has become 
manifest owing to his meditation on the Supreme Person. Hence 
He out of compassion constantly gives joy to His protege —joy 
which is endless and infinite. That the Lord gives joy to the 
Freed will be shown further on under Sitra IV.4.20. and the 
rest. The Mukta also is equally happy in getting the privilege 
of eternally serving the Lord of eternal bliss and Protector of 
His proteges. The Jiva being a portion (améa) of the Lord, his 
agency and enjoyment all depend upon the Lord. This has 
already been shown previously. 
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The sitra is explained in another way also by some. “For 
this reason,” namely, because he becomes a Satya-Sankalpa, 
one whose wishes spontaneously realise themselves, the Mukta 
“has no other master,” is not under the law, rises above all 
commands and prohibitions of Sastras. Were he still under the 
rule of the law, his trueness of resolve would become obstructed 
thereby. [No one who is under the law, can be said to have a 
Free-Will or Satya-Sankalapa]. 


Adhikarana VII. 

Now the author shows that the Mukta gets a new Divine 
body. 

(Doubt): — There arises the following doubt. Has the Mukta 
who has approached the Highest Eight got any body, or has he 
not? Or has he a body whenever he desires to have one? Or can 
he not get any body? 

(Parva-paksa): —On this point, the author first gives the 
opinion of Badari. 


SUTRA IV.4.10. 


STUTea ATSRATS DAH N4 110 


ata Abhave, as regards the absence. ateft: Badarih, 
Badari. 31@ Aha, says. f€ Hi, because (of the Chandogya, VIII. 
12. 1). way Evam, thus. 


10. Badari (opines that the Mukta Jiva) has no body, 
because thus the Scripture declares. —547. 


COMMENTARY. 


Badari holds that there is an absence of body with regard 
to the freed. The body is always the outcome of one’s good or 
bad or mixed Karmas. It is Adrsta-made. In the state of Release, 
all Karmas being destroyed, there exists no Adrsta, so there is 
no possibility of the origination of a body. Why? Because the 
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Scripture declares thus : because the text of the Chandogya, 
VIII. 12. 1, says so. 

Trae aT Bae TATA Oe aeeaTAaeT- 
WaT SSM A AI: Prenat + a anes aa: 
frafrerancgeeasnit ara oat a rata erste: 1 stare 
arn faeEtaenwanhs aaa aL OL 
wifteraga «= tat OMAR OC UOTTaPEra2u |S wana 
AVATe SAAT RIT UL SAAS TEA WAU ETE 
SAM: TSR: FT aa walt BaermlSaaat: Stat arat arfatrat 
Arse, UAAaes NS OT Waa seat am 
VeRaTaAaSSU Wot BA: 13. 

“Maghavat, this body is mortal and always held by death. It is 
the abode of that Self which is immortal and without body. When in 
the body the Self is held by pleasure and pain. So long as he is in the 
body, he cannot get free from pleasure and pain. But when he is free 
of the body, then neither pleasure nor pain touches him. 


“The wind is without body, the cloud, lightning and thunder are 
without body. Now as these, arising from this heavenly ether (space), 
apper in their own form, as soon as they have approached the Highest 
Light. 

“Thus does that serene being, arising from this body, appear in 
its own form as soon as it has approached the Highest Light. he is the 
highest person (Uttam Purusa) He moves about there laughing (or 
eating), playing and rejoicing (in his mind), be it with women, carriages, 
or relatives] never minding that body into which he was born. 

The above passage in the first verse shows that wherever 
there is a body, there must be ain. It, therefore, says further on 

“when the soul goes out of the body,” etc. then it is above all 
pain, etc. Thus the Chandogya Up. Clearly says that the soul 
in the state of Mukti is bodiless. 


The Bhagavata Purana also says : — 


celgargerrt savagery | 
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“The dwellers of the city of Vaikuntha, devoid of life-breaths, 
sense-organs and body.” 


This is the opinion of the sage Badari. The author next 
quotes the opinion of Jaimini. 


SUTRA IV.4.11. 


ate Wa Sareea corse 4 14117 


aire Aha, says. f€ Hi, because Taq Evam, thus far: 
Jaiminih, Jaimini. fa@ea: Vikalpah, option. ATaAAata 
Amananat, by thinking about mentioning. 

11. Jaimini holds that, because the Scripture declares 
thus, therefore the Mukta has a body, as the passage 
declaring the optional possession of many bodies. —548. 

COMMENTARY. 

Jaimini holds the view that the Mukta has a body. Why? 

Because of the declaration of option in the scripture. In the 


Ch. Up., VII. 26. 2., where the Bhama Vidya is described, 
there is the following :— 


aa soit A Uval Wet uaa a Wa Ala Gates Teles 
usa: uvafa adareifa ade sfa a wen wate fret vata caer 


AAMT AaM Wa YASS Va: Wa Bay aHs Vearior a 
faesytfa n2 


“There is this verse, “The Released does not see death, nor illness, 
nor pain. The Released sees everything and obtains everything 
everywhere. 

“He is one, he becomes three, he becomes five, he becomes 
seven, he becomes nine, then again he is called the eleventh, and 
hundred and ten and one thousand and twenty. 


The above shows that the soul can assume various bodies 
simulataneously, and as the soul is atomic in its essential form, 


its becomeing many can be only by its assuming diverse 
bodies. 
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Nor can it be said that the above description of the Ch. 
Up. is not a fact, but an Arthavada. Because the description 
comes under the topic of Release, and is a bare statement of 
truth, noth a figurative expression. This being so, the statement 
of the Ch. Up. (VIII. 12. 1) regarding the soul being bodiless, 
in the state of Mukti, means that it has no body dependent 
upon Adrsta or Karmas. That the soul has a body, not of Prakrtik 
matter but of celestial essence, is proved by the Smnrti text also 
: Vasanti yatra purusah sarve Vaikuntha murtayah, “where dwell 
released souls, all having celestial bodies (Vaikuntha Marti).” 


Now the author gives his own opinion in contradistinction 
to that of Badari and Jaimin. 


SUTRA IV.4.12. 


plemeaquafad aeraqon sa: 11414112 0 


glawt Dvadasa, twelve. 31@ad Ahavat, like days; just as 
the twelve days sacrifice. swafeery Ubhayavidham, of both 
kinds. @tettaut: Badarayanah, Badarayana (thinks). 3T4:, Atah 
for this very reason. 


12. For this reason, Badarayana holds that Muktas are of 
both kinds (they are both bodiless and have bodies), just as the 
twelve days’ sacrifice (is both an Ahina and a Sattra). —539. 


COMMENTARY. 


“For this reason,” because the Mukta is one whose wish 
becomes spontaneously realised; therefore, the lord Badarayana 
opines that the Mukta has both these natures : because the 
Scripture describes him in both these ways. In other words he 
maintains that the Mukta is both bodiless as well as has a 
body. it is like the twelve days’ sacrifice which becomes a 
sattra on the wish of the Yajamana, when it is looked upon as a 
sacrifice having many Yajamanas, and becomes an Ahina when 
it is looked upon as having a single Yajamana. As this Dvadasaha 
ceremony becomes a Sattra; or an Ahina on the mere will of 
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the Yajamana (whether he joins others with him or not), so 
these Mukta souls have a body or have not a body, on their 
mere will. The real truth is this that the Muktas, through the 
force of Brahma-vidya, have torn off all corporal vestures, and 
have become Satya-sankalpas or beings whose mere will is 
action. Of these Muktas, there is a class who wish to have a 
body and they assume a body by the force of their mere will. 
And with regard to these is the verse of the Ch. Up. (VII. 26. 
2) “he becomes one, he becomes three, he becomes five,” etc. 
But those who have no desire to assume a body, do not get a 
body, and with regard to them the verse, VIII. 12. 1. to the 


Ch. Up. becomes appropriate, and it is said that he is without 
a body. 


Those Muktas, who through their celestial bodies (the 
Brahmic bodies) always wish to carry out the will of the Supreme 
Brahman, manifest in their acts the Cit Sakti of the Lord, and 
with the Sakti they work simultaneously in different places. 
The Muktas always possess this Cit Sakti, and always follow 
the will of the Lord. 


In the Br. Ar. (II. 4. 14) it is said :— 


aa fe gafea wate afear sat fafa ateat sat uvata afaar sates 
sorta afaat satahitaata afedt gat Aad afeat seat fasta at 
AT SRA SST AAT aT Gh FAT Sh UPA hes, YOTATA ChAT 
Hahyaedd at ch Wdta aq cat & fasta 14 u 

“For when there is as it were duality, then one sees the other, one 
smells the other, one hears the other, one salutes the other, one perceives 
the other, one knows the other, but when the Self only becomes all this 
for the Mukta, how should he smell another, how should he see another, 
how should he hear another, how should he salute another. how should 
be perceive another, how should he know another?” 

The above verse shows that when, in the state of Mukti, 
the Supreme Self has become the direct worker though the 
Mukta Jiva, when Hari pervades the Mukta Jiva, with his form 
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of bliss, intelligence and all-pervadingness, and when He has 

become, as it were, all the sense-organs of the Mukta Jiva, his 

eyes, ears, etc., then how should such a Mukta Jiva see another, 
and with what he should see another, etc. Verily through the 

energy of Hari Himself, he sees Hari, through the sense-organs 
which themselves are Hari. Thus the Mukta sees Hari with the 

organs which are Hari and the life-energy which is Hari. Hence 
the Sruti says “when the Self only has become all this for the 

Mukta, how should he smell another, how should he see another, 
how should he hear another,” etc. 


This idea is more explicitly expressed in the Sruti of the 
Madhyandinayanas which is to the following effect. 


a al Ue aalhtes se TNA Sa TaN aerot Uvala 
wen sonfa wasted adaaqvata | 

That Brahmanistha putting off this mortal body, and having 
reached Brahman, sees through Brahman, hears through Brahman, 
year perceives everything through Brahman. 

The Smrti also says the same : — “where dwell these spirits 
all of them having celestial bodies.” 


This Sankalpa or will, which blooms out in the Mukta, is 
to be cultivated from the very time of his earliest practice, and 
must be understood to be the same will, which he was cultivating 
during his period of Sadhana. Because the Sruti says “Yatha 
kratuh,” “as a man wills in this life, so he gets in the next.” In 
fact, the Mukta even before he gets the state of Mukti, has 
been constantly willing “May I walk through the feet of Visnu, 
or rather I am walking through the feet of Visnu, I am seeing 
through the eyes of Visnu,” etc. Since this had been his 


aspiration, even before Mukti, it becomes realised in the state 
of Mukti. 
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Adhikarana VII. —The Mukta enjoys objects 
is not quiescent. 
In the preceding Sutras have been described the attributes 
which the Mukta possesses, in order to enjoy heavenly blessings, 
and his getting a divine body through which he enjoys them. 


That there are enjoyments to be experienced in Mukti, we find 
established by text like the following of the Tait. Up. (II. 1. 1.) 


WMSet Tal HAP AS TAIT | 


“He enjoys all objects of desire along with Brahman.” 
Now the author mentions that this enjoyment may be 
problematic and hence arises the following doubt. 


(Doubt): —Is it possible that a Mukta may have enjoyments 
or is it not possible? 

(Purva-paksa): —The Pirva-paksin maintains, that since 
the Mukta is devoid of body and sense-organs, it is not possible 
for him to enjoy any object. If it be said that being a Yogin, he 
has the creative power of making a body for himself in order to 
enjoy objects, to this we reply, that being full of divine ecstacy 
and bliss, he will have no hankering for sensations, and will 
not create a body to enjoy external objects. The Mukta, 
therefore, does not enjoy objects of desire. 

(Siddhanta): —This view is set aside in the next sitra. 


SUTRA IV.4.13. 


AANA SaTaATITT: 114 14.173 1 


a Tanu, of the body. sta Abhave, in the absence. (eatae 
Sandhyavad just as in a dream, Sandhya means dream. Jagd: 
Upapatteh, it being possible. 

13. Even in the absence of a body, the Mukta enjoys 
objects as in state of dream because of the reasonableness 
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of such enjoyments. —550. 
COMMENTARY. 


The enjoyment is not impossible, even in the absence of a 
(self-created) body. As in the condition of dream (where the 
objects of enjoyment and the subtle bodies through which those 
objects are enjoyed are created by the Lord Himself), so in the 
state of Mukti; (though the Mukta may not deire any such 
enjoyment, the Lord out of His fullness bestows such 
enjoyments on him). Therefore, as in a dream, where there is 
no body, but still enjoyment, so in the state of Mukti, there is 
enjoyment even without the body. 


Of course, when the Mukta creates a body, then his 
enjoyment is more full and intense. As is mentioned in the next 
sutra. 


SUTRA IV.4.14. 
WTS AMET U4 14114 


ara Bhave, in the existence of (the body). #Wgd Jagradvat, 
just as in the waking state. 


14. When there is a body (then the enjoyment is more 
intense) as in the waking state. —551. 


COMMENTARY. 


When there is a body, then the enjoyment is, of course, as 
full as in the waking state,. As to the objection of the Purva- 
paksin, that the objects of enjoyment have no attraction for the 
Mukta, it is perfectly correct. But as these objects, like 
sentiments arising on the experiencing of a work of true art, 
are looked upon by the Mukta as gifts of God, his Prasdda he 
does not discard them, but on the contrary accepts them eagerly. 
Hence the objection is not valid. As the Lord Hari Himself is 
ever full and self-satisfied, yet enjoys the offerings made to 
Him by His devotees, in order to satisfy the wish of His devotees; 
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and the desire for enjoyment of the Lord is but a response to 
the wish of His devotees; so there arises a desire in the Mukta 
even, to enjoy the objects of desire as the sacred gift of the 
Lord, as His Prasdda; and this is indeed not an ordinary desire 
but Bhakti. And it should be so understood. 


Adhikarana IX. —The Mukta is Omniscient. 
The author now shows that the Mukta is omnisicent. 


(Visaya): —In the Ch. Up. (VII. 26. 2, see stura IV. 4, II. 
1.) We have the following : — 


“The released soul does not see death, nor illness, nor 


pain. The released sees everything and obtains everything, 
everywhere.” 


This shows that the released has knowledge of every object. 


(Doubt): —Is it possible that the released should possess 
such omnisicence or is it not? 


(Purva-paksa):—The Piarva-paksin maintains that the 
released soul has no omniscience, because the scripture says 
that it is embraced by the Praja Self, Br. Ar. (IV. 3. 21). 


dal sieddefaas-et stagaurarswayse wU arent ferrat erat 
Pattern 4 ate fae ag ARN AaNATS Gea: USAT AU cat 
A ae Hat ac AR AGI STRICT IAAI AIT 3% KT S% 
Wrepreawry 21 


“This indeed in his (true) form, free desires, free from evil, free 
from fear. Now as a man, when embraced by a beloved wife knows 
nothing that is without, nothing that is within, thus this person, when 
embraced by the intelligent (Prajiia) Self, knows nothing that is without, 
nothing that is within. This indeed is his (true) from in which his 


wishes are fulfilled, in which the Self (only) is this wish, in which no 
wish isw felt, free from any sorrow.” 


(Siddhanta): — This view is set aside in the next sutra. 
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SUTRA IV.4.15. 


Weludqerasredante eetare 4 14115 01 


welqae Pradipavad, just as in the case of a lamp. Tay: 
Avesah, entering. at Tatha, thus. fé Hi, because. agtafe 
DarSayati, declares (the scripture). 


15. The pervasion (of the soul of the Mukta in every 
object, and his thus knowing every object), is like that of 
a lamp; because the scripture declares it to be so. —552. 

COMMENTARY. 

As a lamp, though remaining in one place, enters into 
many places through its rays, so the Mukta enters into many 
objects through the spreading out of its Prajfia (the aura of 


consciousness). To this effect is the Sruti of the Svetasvatara. 
Up. (IV. 18). 


were fear a Usd wa urea wa hac: | aan 
AMaaAGA ISG WAT AT ACATATeAM UTIT 11718 


“When the light has risen, there is no day, no night, neither 
existence nor non-existence, Siva the blessed alone is there. That is 
the eternal, the adorable light of Savitr, and the ancient wisdom of the 
Jiva (Prajna) proceeded from that (Lord Hari).” 

The above shows that “tasmat,” — “from Him,” from the 
Lord Hari, the ancient wisdom of the Jiva, so long under 
obscuration, spreads forth then. 


Says an objector : It is not reasonable to hold that the Jiva 
becomes omniscient in the state of Mukti. The Br. Up. (IV. 3. 
21 ante) says the Jiva is then in the embrace of the Lord and is 
unconscious of every discrete knowledge. The next siitra gives 
a reply to this objection, and explains that verse. 


SUTRA IV.4.16. 


TATA ARTA SaaS 14 14.116 Ui 


tarry Svapyaya, deep sleep. @Mara: Sampattyoh, and 
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union : the deathswoon. The moment just before the departure 
of soul from the body is called Sampatti. 3aax Anyatara, ether, 
any one of the two. sTaaq Apeksyam, to be referred, having 


regard to. 3ufaepay Aviskrtam, manifest : declared. fé Hi, 
because. 


16. (That verse of the Br. Up., IV. 3. 21) refers to 
either the state of deep sleep or to the state of death swoon 
(it does not refer to the condition of the Mukta); because 
the scripture has made it clear. —553. 


COMMENTARY. 


The above Br. Up. text is not enough to prohibit the 
possession of discrete consciousness by the Mukta, because it 
has reference either to the condition of deep sleep or of death 
swoon. In the Chandogya Up. (VI. 8. 1) the word Svapiti is 
thus explained : —Svam apito bhavati tasmad evam Svapiti ity 
acaksate svam hy apko bhavati : “He has reached the Self (sva), 
therefore, they say Svapiti (he sleeps), because he has gone to 
his self (Sva).” Further in the same section (VI. 8. 6) it says 
“when the mandeparts, speech merges in the mind, the mind 
in breath, etc.” Thus the scripture describes the states of deep 
sleep and death (Sampatti) as states of unconsciousness. On 
the othe hand, it reveals the state of Muktias that of all- 
knowledge. In the same Chandogya Up. (VIII. If. 1.) Indra 
addressing Prajapati thus deprecates the condition of deep sleep 
:—“In truth he thus does not know himself that he is I, nor 
does he know any thing exists. He is gone, as if to utter 
annihilation. I see no good in this.” Thus showing the utter 
unconsciousness of the Jiva in deep sleep, the same Sruti, in 
the speech of Prajapti, describes the state of Mukti, unlike that 
of deep sleep, as a state of most vivid consciousness, in these 
words (VIII. 12. 5.) :—“He, the Self, seeing these pleasures 
through his divine eye, i.e., the mind, rejoices. The Devas 
who are in the world of Brahman meditate on that. Therefore 
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all worlds belong to them and all desires.” 


Thus the Chandogya Up. clearly draws a distinction 
between the deep sleep and death which is that of 
unconsciousness, and the state of Mukti which is a state of 
exalted consciousness. The word ‘annihilation’ used in the above 
means ‘non-perception of any object.’ 


Thus it is proved that the released soul is Omniscient. 


Adhikarana X.—But the Mukta cannot create a world. 


In the Ch. Up. we have the following (VIII. 1. 6.) :— 

AE SAMA AACAA SN TA HASLAM S62 TAG 
Maar vas a sIMMAfad Ardy Ary 
HUTT I TAY Cehay HUTA Wafa 6 ui 

“These who depart from hence without having discovered the 
Self and those true desires, for them there is no freedom in all the 


worlds. But those who depart from hence, after having discovered the 
Self and those true desires, for them there is freedom in all the worlds.” 


As an example of Kamacarya or freedom in all the worlds, 
the same Upanisad mentions (VIII. 2. 1, etc) :— 


a afe fiqeiarmt vata dacarecanre faa: ayfassta a4 
faqetas Goat velar 11 1 ster ale Aleta safe Gaacaiea4nrey 
AI: Aafacata AA Andel AVA Aaa 12 

“Thus he who desires the world of the fathers, by his mere will 


the fathers come to receive him, and having obtained the world of the 
fathers, he is happy.” 


“And he who desires the world of the mothrs, by his mere will 


the mothers come to receive him, and having obtained the world of the 
mothers, he is happy.” 


(Doubt): —Here arises the doubt, does the released soul 
become the world-creator or not? 


(Purva-paksa): —Since the Mukta has reached the highest 


IV Adhyaya, IV Pada, X Adhikarana, Sit 17 1059 


equality with the Lord (Mundaka Up., II. 1. 3), and since the 
scriptures mention that the Mukta has the power of realising 
all his thoughts (Sattya-sankalpa), he must have the power also 
of creating the universe. 

(Siddhdnta): —This view is set aside in the next sitra. 


SUTRA IV.4.17. 


WIA AAT WRN aera 4 14117 


wie, Jagad, world. aman, Vyapara, energy, creation. AFay, 
Varjyam, without, excepted. Wed Prakaranat, from the 
subject-matter. 3tatafearatd, Asannihitatvat, on account of non- 
proximity. 

17. (The Mukta has all powers) with the exception of 
creating the universe; because the context and the non- 
proximity (debar any other view). —554. 

COMMENTARY. 

The Mukta no doubt creates the Pitrloka and Matrloka, 
etc., as we learn from the Ch. Up. (VIII. 2. 1, etc); but his 
creation has this limitation, that it is a local creation only, 
different from the creation of the Supreme Brahman, who 
creates the whole univese, consisting of spirit and matter, 
sustains it and dissolves it back into Himself. This power belongs 


to Brahman alone and to no Mukta Jiva, as we find from the 
Tait. Up. (III. 1. 1.) 


ITS arefer: 1 tear FarqU eae tt ates sera Setha U EAT 
Udarara i StAX WOT aay: shat VAT arahafea un aes ears Aat aT 
sora sant ated aa oath sttaFan aerecafiratastFa 
dfehsrareaca i aerate 

“Bhrgu Varuni went to his father Varuna, saying : “Sir, teach me 


Brahman.” He told him this, viz., Food, breath, the eye, the ear, mind, 
speech. 


“Then he said again to him : ‘That from whence these beings are 
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bron, that by which when born, they live, that into which they enter at 
their death, try to know that. That is Brahman.” 

With the exception of Jagatvyadpara, the released soul has 
every other power. How do we know this? From the leading 
subject-matter and from non-proximity. The leading subject- 
matter in the above passage of the Taitt. Up., is Supreme 
Brahman. The son asks his father to teach him Brahman, and 
the father defines Brahman as “that from whence these beings 
are born, etc.” The topic there is of Brahman and not the 
released soul. Nor can the released soul, by any method of 
attraction and imitation, get this power of world creation. In 
fact, that Upanisad in II. 6. 1, expressly says : — 


aera a waft sacrafa ae au sift wer fa Be 
weet at fergheter 

“He who knows Brahman as non-existing, becomes himself non- 
existing. He who knows the Brahman as existing, him we know himself 
as existing.” 

Moreover, the Mukta being not the subject matter under 
dicussion in the immdiate proximity of the Tait. verse, he cannot 
be said to acquire this power of world-creation by any means. 
If it were otherwise, then the author of the sitra would not 
have defined Brahman as he does in I.1.2, as the Creator of the 
universe, for all definitions presuppose some special individual 
attributes. 


Moreover, if every Mukta became a God, with the god- 
like power of creation, then there would be many gods in this 
univese, and instead of this being a cosmos, it would be a 
cosm. Therefore, the Mukta is not equal to God, and has not 
the power of world-creation. 


Says an objector, but Taitt. Up. and Ch. Up. both declare 
that a released soul becomes the object of adoration to the 
Devas even, since they teach that he possesses such lordliness, 
it is natural to suppose that he has the power of world-creation. 
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Thus Taitt. Up., 1. 5. 3, says :—Sarve asmai deva balim 
avahanti, “(all Devas bring offerings to him.)” So also the Ch. 
Up., 7. 25. 2, says. Sa svaradbhavati tasya sarvesu lokesu 
kamacaro bhavati.” (He becomes a self-ruler, he moves in all 
the worlds according to his wishes.) 


This objection is raised in the first half of the next Sutra, 
and answered therein in the next half. 


SUTRA IV.4.18. 
Waatqesnrata catnitanvs Cth: 1414118 0 


Weaat Pratyaksa, direct. 3aeym> Upadesat, on account of 
(direct) teaching. 4 Na, not. sfa Iti, so. Wa Cet, if. 7 Na not. 
sufetetites Adhikarika, those entrusted with the special 
function, a world-ruler, office-bearer, like Brahma, etc AUS 
Mandalasya, spheres (i.e., of those abiding in the speres, of 
thos entrusted with the speciai functions.3th: Ukteh, on account 
of the statements. 


18. If it be objected that this is not so, because there 
is direct scriptural teaching (to the effect that a Mukta 
becomes a world-creator), we reply, it is not so : because 
those texts declare (that the Mukta enjoys pleasures) in 
the spheres of world-rulers. —555. 


COMMENTARY. 


If an objctor say “the Sruti itself directly teaches that the 
Mukta can create a world; and so it is not proper to deny to 
him the power of world-cration,” we reply to him thus “The 
texts are worngly interpreted by you. They refer to the power 
of every Mukta, to go to the spheres of cosmic rulers like 
Brahma and the rest : and there enjoy all the pleasures of those 
spheres, through the kind permission of the Supreme Ruler.” 
Thus the Muktas, like the Kumaras, Narada and the rest, have 
unobstructed power of movement in every sphere, and this is 
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what is meant by the word “Kamacara,” “freedom of 
movement.” The rulers of those spheres moreover, honor such 
august Visitors with all reverential offerings; and this is what is 
meant by the phrase “sarve deva balim asmai avahanti” —all 
Devas bring offerings to him. Those two texts are not an 
authority for holding that a Mukta can be a world-creator. They 
merely show that a Mukta participates, through the most 
merciful kindness of the Lord, in all enjoyments to be found in 
those phenomenal spheres which declare His glory. 

Says an objector —if a Mukta enjoys all the pleasures to be 
found in the various worlds of phenomena, then he is no higher 
than an ordinary world-current-driven soul (Samsari Jiva), for 
all phenomena! pleasures have an end. The next sutra answers 
this objection. 


SUTRA IV.4.19. 
faanrafe a aanfettataare 4 14119 


faeert Vikara in the worldly life : the changing. 3tafd Avarti, 
not existing : Vikara avarti = Brahman, that in which change 
does not exist. & Ca, and. aa Tatha, of that kind. f€ Hi, because. 
feafay Sthitim, abiding, position. 31@ Aha, says. 


19. (The Mukta ever abides in) That who is 
changeless, because the Sruti also has declared such 
abiding. —556. 

COMMENTARY. 


“The changing” is the world of phenomena, for it is the 
six-fold modification, which every being in this world 
undergoes. That which does not exist in the changing is called 
Vikara-avarti. It is the changeless Brahman and the abode of 
Brahman, which also possessed all the attributes of Brahman. 
The Mukta dwells in all spheres, fully knowing all the laws 
that govern those spheres, and all the attributes and nature of 
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the Lord, who has created those spheres. Through the might of 
his Vidya, he knows both the nature and the attributes of the 

Lord, free from the twofold covering. Thus the dwelling of the 

Mukta in these spheres, differs from the dwelling of the Samsari 
Jivas in them. “The Sruti also has declared such abiding.” 

Thus the Kath. Up., V. 1. declares :— 


WAH evERAaeaMahaaa: i srsaTa A Maa fara 
fara Wagar I 


There is a town with eleven gates belonging to the unborn 
Brahman, whose thoughts are never crooked. He who meditates on 
Him (in the lotus of the heart) grieves no more, and being liberated 
(from Avidya which covers the essential nature of Brahman) becomes 
free (from the Maya which veils the attributes of the Lord.) This is 
that. 

The above verse shows that the sage becomes free from 
the two-fold veils and being then free, he comes face to face 
with the Lord, and ever remains enjoying the highest end of 
man. 


This covering or veil is really no covering on the face of 
the Lord : it is like the clouds covering the sun. As a matter of 
fact, the clouds do not cover the sun, but it is from the point of 
view of the observer on earth that the clouds appear to cover 
the sun. Similarly, these two coverings of the Lord (the Swartipa 
Avarika and the Guna Avarika) are not real coverings, existing 
in Brahman, but veils existing between the Jiva and Brahman, 
and existing in the vision of the Jiva alone and not in Brahman. 


This we find clearly stated in the Bhagawata 
Purana: —farssrarrat oer tarqrtranrad ster | fernfear ferancera 
TraTetataafera: 1 

The men of perverse intellect deluded by this Maya of the 
Lord, which stands shamelessly within the scope of their vision 
(putting a veil on it) mistakenly assert this is “mine” this is 
“T. ” 
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For as the cloud cannot really cover the sun, so this 
shameless Maya cannot cover the Lord, but only throws a 
glamour on the vision of the befooled man. 


Says an objector :—Since the highest end of man is to 
realise the essential nature of the soul, as intelligence and bliss, 
and as possessing the attributes of true resolve (Satya Sankalpa) 
and the rest, where is the necessity of making further efforts 
to know God? To know theSelf is enought. 


This objection is answered in the next sutra. 
SUTRA IV.4.20. 


asladgaed WaAATAM 14 14120 11 


aytad: Darsgayatah, they both show. @Ca, and Wat_Evam, 
thus. Weer, Pratyaksa, direct knowledge : Sruti. 3TAM, 
Anumiane, and inference; Smrti. 


20. The Revelation and Tradition also show it 
thus. —557. 


COMMENTARY. 


Though the Mukta Jiva is as described above (namely, is 
intelligence, bliss, will-power, etc.), yet in its own nature it is 
not endowed with infinite bliss (or infinite knowledge, etc.) : 
because it is atomic in size. (It is by its falling into the infinite 
ocean) of Brahman, that it acquires measureless bliss. This is 
shown both by the Revelation as well as by Tradition. Thus the 
Taitt. Up., II. 7, Rasam hy eva ayam labdhva 4nndi bhavati 
:“indeed by getting this Falvour, he becomes blessed.” So also 
in the Gita, XIV. 27 :— 


WOT fe Virsa SEATS TT | 
Wee St Ter Hae eT 27 I 


From I am the abode of the Eternal, and of the indestructible 


nectar of immortality, of immemorial righteousness, and of unending 
bliss. 
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The word ‘Ca’ in the siitra indicates that we may also 
apply the analogical reasoning here. As a poor man becomes 
rich when he takes refuge with a rich person and becomes his 
favourite, so the Jiva essentially atomic, becomes infinite 
through the infinity of the Lord. 


But, says an objector : Does not the following text show 
that the Released gets the highest similarity with God? And if 
the Released is similar to God, it is by virtue of his own self 
that he comes god-like, what is the necessity of a God then? 
The following verse of the Mund. Up., III. 1. 3, shows this 
similarity :— 


Gal uya: uyad wanaul walciigt yes weenhrii Aer 
Perquac faye rar: art area 3 


“When the seer sees the brilliant maker and Lord of the would as 
the Person in whom Brahma has his source, then he becomes wise, 
and shaking off good and evil, he reaches the highest similarity, free 
from passions.” 

(Objection): —No doubt, the soul is spoken of as atomic, 
but that is merely a figure of speech, in order to facilitate the 
understanding of it. The Buddhi is atomic and its attribute is 
worngly ascribed to the Jiva who is really Vibhu or all- 
pervading. 

This objection is answered in the next sutra. 


SUTRA IV.4.21. 


TPA Aaa eS TL ST 4 14 127 


art, Bhoga, enjoyment. Am Matra, only. ara, Samya, 
equality. fergTa Lingat, on account of indication. @ Ca, only. 
4, Na, not. This word is to be read into the aphorism by drawing 
it from IV.4. 18. 

21. The similarity of the Jiva with Brahman is in the 
matter of enjoyment only : because of the indication of 
the Srati. —558. 
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COMMENTARY. 


The word Ca “and” has the force of only here. The word 
‘not’ is to be read into the Sutra, from Sutra. IV. 4. 18 : and 
though its Anuvrtti was not current in the two sitras 
immediately following it, it is current in it, by the maxim of 
“frog-jump.” The Taitt. Up., II. 1. 1. “He recahes all objects 
of desires together with (saha) the all-knowing Brahman,” 
indicates that the Mukta is equal to God in matters of enjoyment 
only : because from the indicatory hint given there, the sense 
of the passage is not that the Mukta ts essentially and absolutely 
equal to the Lord. 


In a previous sutra (II. 3. 19, p. 355) it has been proved 
that the soul is really and not metaphorically atomic, and so 
this objection that the soul is all-pervading has already been 
answered. 


In the siittra, the essetnial form of soul is determined, in 
the present stra, the author of the treatise shows that the Jiva 
and Brahman have equality only in the matter of enjoyment, 
but they the different in their essential nature — the one is atomic 
the other is all-pervading, etc. This inequality, moreover, is 
real and not fictitious. 


> 


Adhikarana XI.—The Mukta is eternally free and 
never returns. 


Now the author commences the topic that the Mukta is 
every where in the proximity of Brhaman. 


(Visaya): — All the texts describing the attainment of the 
world of the Lord by the free, are Visaya texts here. 


(Doubt): —There arises this doubt. Is this Mukti, which 
consists in reaching the Lord, permanent or temporal? 


(Purva-paksa): —Since this release consists in reaching a 
particular world or Loka, and there is no distinction between 
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Lokas, so far as their phenomenal nature is concerned, whether 

it be Svarga-Loka or Vaikunthaloka; and from every Loka there 

is a possibility of fall; so the Mukti is not eternal. 
(Siddhanta): —This view is refuted in the next sutra. 


SUTRA IV.4.22. 
SMTaha: STestentatea: Steet 4 14122 11 


amiafd: Anavrttih, no return. 9Tsete, Sabdat, on account 
of the scriptural statement. saa: , Anavrttih, no return. 9t6at¢q. 
Sabdat, on account of the scriptural statement. 


22. There is no return (to Samsara for the Mukta) 
because of the word of God; yea there is no return, because 
of the world of God. —559. 


COMMENTARY. 


He who has reached the world of the Lord, by devotion to 
Him, accompanied by a knowledge of His qualities, never comes 
back from it to Samsara. Why? Because of the Word. Because 
there is this scriptural statement in the Chandogya Upanisad 
(dV. 15. 6) :—- 


A UAH TAA SATA TAT Wat WATTEAMT Sa ATTA ad 
Wadd Ata 16 UI 


“He leads them to Brahman. This is the path of the Devas, the 
path that leads to Brahman. Those who proceed on that path do not 
return to the life of man, yea, they do not return.” 

To the same effect is the following verse of the Chandogya 
Up. (VIII. 15. 1) :- 


a Ueda adatadgy delctHahreauad 4 a oatrada A a 
Utada Fat OAT aT 7 


He verily thus passing his life, attains on death, the world 
of Brahman, and never returns therefrom, yea, never returns 
thereform. 
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To the same point is the following Smrti text : — 


AAA GAA FIT VaAT | 
Tear wera: Afakesx UTA WaT: 15: 
Having come to Me, these Mahatmas come not again to 


birth, the place of pain, non-eternal; they have gone to the 
highest bliss. 


WMeaeyattectat: Tra asa | 
Aaa gf alder Gastar A feared 16 1 


The worlds, beginning with the world of Brahma, they 
come and go, O Arjuna’ but he who cometh unto me, O 
Kaunteya, he knoweth birth no more. (Gita, XVIII, 15, 16). 


Nor indeed can it be feared that the Supreme Lord the 
blessed Hari, will ever wish to throw down from his world, 
His servant the Mukta, or that the Mukta would ever wish to 
leave his Beloved. For has not the Lord said in the Gita (VII. 
17) :—“I am supremely dear to the wise and he is dear to me.” 
Or does not the Bhagavata Purana also say, “Sadhavo hrdayam 
mahyam sadhinam hrdayam tu aham” “I am the heart of the 
Sadhus, and th Sadhus are verily my heart.” Thus there is 
excess of reciprocal love between the two, leaving no room for 
any such doubts, unworthy both of the Lord and His Devotee. 
Also in the Bhagavata Purana, we have the following : — 


 aremMeqanrary worry fais we 

ferat Ai PITUT AAT: Het AAT ATE UI 

Glare Ger: HPeorarayet + Wate | 

MAAS: UT: TAY AAT Ni 

Those who leaving aside wives, sons, houses, lives and riches 
sought shelter inme, howcan J allow myself to desert them? 


A clean-souled mannever leaves the feet of Sri Krsna, just at a 


traveller who has reached his home after undergoding all sorts of 
trouble, does not leave it. 


Thus, on the one hand, the Lord has the strong 
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determination not to leave his devotees and, on the other hand, 
his devotees have an equally strong love for Him, which does 
not allow them to leave Him. 


To sum up, the Lord never abandons His own 
extremelybeloved children, who are a fragment of his own 
essence, after having brought them to His home, and after 
havingwashed away their ignorance, which had caused them to 
turn their face from the Lord. More so when it is remembered 
that the promises of the Lord are every true, that His resolutions 
are never frustrated, that He is an ocean of protecting kindness 
for all those who take shelter under Him, and that He is the 
Lord of all. Such a being will never renounce his devotees, 
who have abandoned everything. 


The Jiva also, on the other hand, whose quest was ever 
happiness, and who had constantly been deluded by a show of 
it in the shape of wives, children, etc., and who had passed 
innumerable lives in the pursuit of these false pleasures, will 
not leave that infinity of true joy and wisdom, the best friend 
and master, themost merciful, when he has found Him through 
the grace of the good teacher and through the arising of his 
good fortune. The soul, when it has once found its origin, 
never has any desire left for things other than the Lord and 
follows Him alone and never wishes to be away from Him. 
This is not a question for logical arguments, it is a matter 
learnt through the scriptures alone and must be so believed, 
whose sole authorities are the scriptures. 


The repetition of the stitra indicates that the book has come 
to an end. 


AAT A FAUT VATA, 
Taeregayaagas enter Fra 
fora Fern fred fara 
A AeoTaraa GAAS 
THE END. 


APPENDIX I. 
THE ORIGIN OF BHAKTI DOCTRINE. 


The doctrine of Bhakti has given rise to many theories 
with regard to tis origin. Several European authors are of opinion 
that this doctrine is borrowed by the Indians from Christanity. 
There is nothing improbable intrinscially in this theory. 
Christian colonists were in India long before the rise of 
Madhvacarya and Ramanuja. The following quotation from 
Mr. Kennedy’s notes in the Journal of the Royal Society for 
April 1907 shows how Christianity could have affected 
Hinduism : — 

“On the North-West frontier we find an entirely different state of 
things. Bactria was the home of all persecuted sects. To it fled the 
Manicheans, the Mazdakites, the Christians, whenever the whim of 
the monarchor the pressure of the Magi or the relations with home 
prompted Sassanian kings to persecute their subjects. Christianity was 
planted at a very early period in Bactria and flourished there greatly. 
Bardaisan, the great Syrian Gnostic, who died in 223 A.D., expressly 
mentions the Christian communities of Bactria and Persia. ‘John, the 
Persian, Bishop of the church of Persian and Gret India,’ attended the 
Nicene Council in 325 .D. The Bishop of Heart was present at a 
Council held by the Katholikos in 424 A.D. Christianity spread among 
the White Huns in the fifth century, and they had a Bishop of their 
own by the middle of the sixth. Some 60 years later Chosroes II 
transported a vast number of Christian captives taken in the Roman 
wars to Seistan. In the seventh century Merv became the seat of 
Metropolitan Archbishop, and not only Nestorians but Jacobities had 
their own bishops throughout all those regions. India was surrounded 
on the North-West frontier by a ring of Christian communities, many 
of them allied in blood to the barbarous tribes from Central Asia which 
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were then invadinbg India, and ready to adopt the first tolerable religion 
presented to them.” 


Mathura, the home of Krsna’s worship, was peopled by 
the Gurjars in the fifth century, and it is said that these Gurjars 
brought the Ruci Bhakti doctrine of Christianity into India, 
from Bactria. The whole of this is very ably summrised by Mr. 
Kennedy in his paper on the “child Krsna, Christianity, and 
the Gurjars” in the October No. of the J.R.A.S. for 1907. The 
following quotation from it will show his point of view :— 


“We are now in a position to make certain inference. (1) The 
earliest settlements of the Gurjars werein the extreme north-west of 
the Panjab. their physique, their traditions and the present distribution 
of the clan point to this conclusion, and it is no less certain that the 
Southern Gurjars came from the North, probably by was of Rajputana. 
(2) The Gurjars suddenly appear in the middle of the sixth century as 
a great and powerful clan, dispersed over a wide area, and founding 
important states. The Greek historians, the Mahabharata, and other 
sources have made us well acquainted with the tribes of the North- 
Western Panjab. The sudden appearance among them of a people so 
great and powerful as the Gurjars can only be explained on the 
hypothesis of a foreign migration. Those Gurjars, who worshipped 
neither Siva nor Buddha, cannot have been of India origin, and their 
sun-worship, their waggons, and to some extent their polyandry, all 
point to Central Asia. (3) As the two most important Gurjar states 
date from the first half of the sixth century, the Gurjars must have 
entered India somewhat earlier; in other words, they must have come 
with the Hunas. In common with the Hunas they worshipped the sun, 
the kinds who warred against the Hunas were the enemies of the Gurjars; 
and the princes of Gurjardesa were feudatories of the Shai kings 
Gandhara, who were of Turki, If not of Hunic, origin. There is a close 
connection bettwen the Gurjars and the Hunas. 


“If then, the Scythian nomads of Braj were Gurjaras, as the 
evidence would suggest, it is easy to see how they might have acquired 
some tincture of Christianity, either from their neighbours in Central 
Asia or from their connection with Christians among the Hunas. The 
Christian stories of the Nativity passed readily into the mediaeval 
Buddhism of Central Asia, they are popular among Hindus of the 
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present day, who know nothing else of Christianity and reminiscences 
of the Christmas festival still linger among some of the Berber tribes 
of North Africa. It is no idle fancy, therefore, to suppose that the 
Northern nomads who roamed through the woods of Braj, brought 
with them a child-god, a Christian legned, and Christmas festival; 
and in a city of lax Buddhists and eager Hindus this germ sufficed for 
the birth of a new if hybrid divinity. The priests who accompanied the 
nomads would readily invent or lend themselves to the invention, of a 
cult which promised them speedy advancement to the full-blown rank 
of Brahman. For although the mass of the Gurjars, as of the White 
Hunas, was barbarian, yet there is plenty of evidence to show that 
among the upper classes there was a knowledge of letters and 
considerable civilisation. The new god was a god of divine childhood 
and of love. In Buddhism the idea of love has ranged from universal 
benevolence towards men and animals down through every stage of the 
scale to the grossest licentiousness; and Mathura was not free from 
such exhibitions, as its sculptures testify. Probably the nomads who 
brought the new god to Mathura knew little of Christianity except the 
stories of the infancy. They brought them to a Buddhist city where 
they would find a ready acceptance. But by the beginning of the sixth 
century the Buddhism of Mathura was on the wane, and Hinduism was 
in the ascendant. The name of new good sounded in the ears of Hindus 
like that of the elder Krsna, whom the popular epic had exalted to the 
highest rank : the new god, like the elder Krsna, was an incarnation of 
the Most High; and so the youthful Krsna was born who was destined, 
in the course of centuries, to surpass all his older rivals in the ardour 
of his devotees and the multitude of his worshippers.” 


This view of Mr. Kennedy is controverted by Mr Keith in 
J.R.A.S. for January 1908. He there shows that Krsna is already 
a divinity and worshipped as such in the days of Mahabhasya 
which was composed some two centuries B.C. That book refers 
to the killing of Karnsa by Krsna and thus the story of the 
childhood of Krsna is older than Christian Nativity. I make the 
following quotation from that article : — 

“As evidence for the early date of the identification of Krsna and 
Visnu, it is useless to quote the Epic as long as doubts of a serious 
character exist as to its date. But we have the evidence of Patanjali, 
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which though not conclusive, deserves fuller consideration than it has 
received from Mr. Kemedy, In discussing Panini, iv. 2. 98, Patafiajli 
distinctly says that Vasudeva is a samjiia of the Bhagvant, and Weber 
himself admits that, on the analogy of Sivabhagavata, while tne pasage 
does not prove that Krsna is identical with Visnu, it does show that he 
was already far more than a Ksatriya and was a higher divine creature. 
But, later on, Weber with his usual candour, makes admission. In 
discussing the evidence afforded by the Mahabhasya for the early 
existence of the drama he notices the fact that the two legends mentioned 
as the subjects of representation are the Balibandha and the Kamsavadha, 
and he points out that, as the first of these subjects is undoubtedly 
taken from the legend of Visnu, it is probably necessary to assume 
that already. Visnu and Krsna stood in a close relationship. There 
seems indeed, no ground whatever to deny that they were already 
identified and that this was the case is indicated by the fact that the 
Mahabhasya tells us that in the Kamsavadha the Granthikas divided 
themselves into two parties, the one followers of Kamsa, the other 
followers of Krsna, and that the former were kalamukhaha and the 
latter raktamukhah. Weber was naturally puzzled to find that Krsna’s 
friends were red in colour, but the whole thing explains itself when we 
regard the contest as one of the many old nature rituals where two 
parties join in mimic strife, the one striving to resuce, the other to 
capture the sun. Such a ritual, in all probability, was the source of the 
drama in Greece, and traces of its are to be found in England. 
Thesupporters of Krsna, as identified with the sun, Visnu, naturally 
wear the red colour of the luminary as an act of sympathetic magic.” 


While the controversy about the origin of the Bhakti religion 
is in this state, it is not possible to come to any definite 
conclusion, one way or the other. But there are some facts 
which emerge out of this controversy, which appear to be beyond 
the scope of legitimate doubt, and which many be taken as 
well proved. One of them is that there were several persons 
bearing the name of Krsna in Indian tradition, and their histories 
have become coalesced into one by a process well-known to 
students of history. This Krsna of the Mahabharata war, the 
statesman and philosopher, seems to be a different person from 
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the child of Yasoda, the Darling of Gokula. It is not only the 
European scholars who have come to this conclusion, but Sri 
Madhvacarya, the founde of the Dvaita School of Vedanta, has 
come to a somewhat similar conclusion. In his commentary on 
the Chandogya Upanisad, he states that there were two 
Krsnas, both curiously having a mother called Devaki. I quote 
the following from his commentary (See Sacred Books of the 
Hindus, Chandogya Upanisad, page 242). 


“There was an avatara of the Lord called Mahidasa, just as an 
avatara was called Krsna. Now curiously enough, both these names 
occur in this Upanisad. Mahadasa in this chapter, and Krsna Devakti- 
putra in the next chapter. These, however, do not refer to the avataras, 
but to different persons.” 


“The Mahidasa of this chapter is a different person and so also is 
the Krsna of the next chapter. The Mahidasa here is an Aitareya, and 
Krsna Devakiputra is not the avatara Sri Krsna. Similarly, the Kapila 
mentioned in this Upanisad is different from the avatara of that name.” 


“Says on objector: —But this is rather arbitrary. Had there been 
merely similarity of names, you might have said they were different 
persons, from the avatara of those names. But the similarity extends 
further than this Mahidasa, the Avatara, was the son Itara, and so the 
Mahidasa here is also called the son of Itara, for Aitareya means he 
whose mother is Itara. Similarly, the avatara Krsna was the son of 
Devaki, and the Krsna of the Upanisad here is also called the son of 
Devaki. Similarly, Kapila, the avatara had a disciple called Asuri, and 
the Kapila of the Upanisad has also a disciple called Asuri. These 
coincidences are, to say the least, very curious.” To this the 
Commentator replies : — 


“These three persons had performed high and strict penance in 
ancient times, and had obtained a boon from Brahma, the 
Paramesthin, to this effect, that two of them should get the names of 
the avataras, in their next lives, and the names of theic mothers should 
also be the same as the names of the mothers of Visnu. While Kapila 
asked the boon that his disciples and siciples of his disciples should 
have the same namesas the disciples, etc., of the avatara Kapila. They 
further asked that their names should be immortalised by being recorded 
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in the Vedas. Brahma, the Grand Sire of all creautres, granted this 
boon to them. Therefore, it is that these three well-known Rsis bear 
not only the names of divine incarnations, but the names of their mothers 
and disciples, etc., are also similar.” In the Kalika Purana also we find 
the same account of this curious coincidence. 


“Mahidasa, the son of Itara, mentioned in the Bhavrca 
Upanisad, in the Lord Visnu Himself directly : while these was another 
Mahidasa, son of Itara, who was a sage. Similarly, Krsna called 
Vasudeva is the Supreme Spirit Himself; while there was another person 
called Krsna Devaki-putra mentioned in the Upanisad. Kapila called 
Vasudeva is the Lord Narayana Himself, while Kapila is the name of 
a sage also, and whose pupils were also called Asuri, etc. The sage 
Mahidasa lived for 116 years by learning the secret doctrine taught in 
the Upanisad; the sage Krsna Devaki-putra was the disciple of Ghora 
Angiras, the sage Kapila was the founder of the perverse doctrine 
(atheistic Sankhya). These three obtained boon from Brahma the 
Paramesthin, and thus came to possess names similar to those of the 
avataras, and became famous by realising their desires and enjoyed 
happiness.” Thus in the Kalika. 


It is clear, therefore, that the worship of the child Krsna is 
a new phase, grafted on the ancient Krsna cult and brought 
from outside : either from the Christians of the North-Western 
Provinces (Bactria) or from the Nestorian monks who had 
settled in the Western coast of India; and near whose monastery 
of St. Thome, Ramanuj was born, and recived his education. 


The worship of the infant Krsna is considered pre-eminently 
the worship of the Supreme Lord. All other avataras are 
considered as partial, while the child Krsna, suckling at the 
breast of mother YaSoda is considered to be the perfect avatara. 
Thus Baladeva at page 387 says : — 


“It is only in the Lord Krsna, the infant sucking at the breast of 
mother Yasoda, that we find the perfect manifestation of all the six 
attributes which constitute the Godhead, such for example, supreme 
love for all humanity or an object of supreme love for all humanity, the 
maker of the supremely sweet heavenly music which turns the head of 
even the wisest Gods like Brahma and the rest, the possessor of the 
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most ravishing and beautiful form which enchants all who behold it, 
and immeasurable compasion and the rest.” 

But the traces of Christian influence are not so marked in 
the system of Ramanuja as in that of Madhva. Madhva boldy 
arrogrates to himself the character of being the incarnation of 
Prana (the Christ principle of Christianity). Prana is the first 
begotten of God (Prathamah Prana, he is the son of God (Hareh 
sutah), he is the great Mediator and Saviour of all Jivas. No 
one has seen the father, but through the son : no one sees Hari 
but through Prana. 


All these cannot be explained by the theory of chance and 
coincidences. To all fair-minded persons the conclusions would 
be clear, that the teachings of Christ had some influence, though 
very faint, at least, on the development of Madhva system; and 
its branch the Caitanyaism which latter was certainly acted 
upon by Islam. 


Nor need this conclusion jar upon the religious 
susceptibilities of our countrymen. For truth is no respecter of 
persons, and if the search for truth leads one to unsought for 
conclusions, it should be welcomed rather than hated. In the 
realm of truth, there should be no patriotic bias or caste 
prejudice. Nations of the world have borrowed many truths 
from India, and India need not be ashamed, if she in her turn 
has borrowed some truths from other nations. There is no 
discredit in borrowing; —the vital question is what has India 
done with such borrowing? A spiritual nation alone can borrow 
spiritual truths : nations in a state of barbaric ignorance are 
incapable of borrowing or assimilating such truths. It is 
therefore, the glory of India that she so assimilated the Christian 
truths that they have entered into the very fabric of her 
constitution, and moulded the character of her saints. The Christ 
said “If thine eye offends thee, pluck it out,” and the Indian 
saint Vilvamangala carries this teaching into practice, by 
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voluntarily making himself blind, because he had looked with 
amorous gaze on a woman. The Christ said “If thou art smitten 
on thy right cheek, turn thy left cheek.” And a Hindu saint 
actually does so. The teachings of the Christ, therefore, have 
produced their best fruits in India; and the Indians are, therefore, 
often better Christians, than many a so-called Christian of the 
West. The following five points quotes by Dr. Grierson brings 
out this fact most clearly :— 


(1) A saint teaches that initiation means “born again.” The person 
who is taught misunderstands him and takes the words literally. 


(2) Another saint, when smitten on one cheek, turns the other. 


(3) Another looks after a woman to lust after her, considers that 
his eye offends him, and blinds himself. 


(4) Another considers that his right hand offends him, so he cuts 
it off and casts it from him. 


(5) The incarnate God is referred to as having on one occasion 
washed the feet of His servants. This is specially interesting, for the 
Mahabharata legend is that He washed the feet of Brahmans. The 
author distorts the old legend by changing Brahmans to saints or 
disciples. 

I have set forth above the views of Dr. Grierson and Mr. 
Kennedy in some detail, but the arguments adduced by these 
learned persons have been dealt with by the translator of the 
Bhaktiratnavali in this series, and I need not repeat his arguments 
here, in order to show that the Bhakti doctrine was not borrowed 
from Christianity, but was as old as the worship of the Vasudeva 
in India. Bhakti, no doubt, is an indigenous growth of India, 
and has been placed above all doubts by the discovery of the 
inscription on the flag staff of Garuda a dedicated to Vasudeva, 
which bears the date of the second century before Christ. But 
it fairly may be urged, on behalf of the opposite view, that the 
worship of the Child-God is something new in Hinduism, and 
reuires to be explained. It is this Infant, that is considered as 
the fullest Avatara : and unless passages are produced from the 
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ancient Indian literaure to show the worship of the child Krs 
na, the position of Mr. Kennedy appears for the present 
unanswered. No doubt, Mr. Keith in the Journal of the Royal 
Asiatic Society for January 1908, page 169, has tried to meet 
the argument of Mr. Kennedy but the rejoinder of Mr. Kennedy 
in the April issue of the Journal is worth perusing. 


The child worship or the worship of God as Gopila, is not 
universal throughout India, and is confined to certain parts of 
it only, and there is nothing impossible in the view advocated 
by Mr. Kennedy, that this form of Bhakti called Ruci Bhakti is 
not the ancient Indian Bhakti taught in the Gita and Upanisads, 
but is a later accretion. 


Nor is this without analogy in modern Hinduism. No one 
can doubt for a moment that the word Narayana is a very ancient 
term for God in Sanskrit literature and the worship of Narayana 
is certainly anterior to the coming of Islam in India. But I 
doubt whether there is any intelligent Hindu scholar who would 
deny that the worship of Satya Narayana and the Katha or legend 
related regarding Him are not influenced by Mahomedanism : 
and that the whole of the Satya Narayana’s worship is not taken 
or adapted from Islam. Similarly, the word “Brahman” is 
veryold in Hindu literature, but no one doubts for a moment 
that the modern form of the worship of Brahman, as seen in 
the sect of Keshab Chandra Sen, is taken from the Christian 
liturgy with appropriate modifications. No wonder, therefore, 
that the ancient Aryan worship of Vasudeva was modified into 
the modern Gopala worship by contact with the early Christians. 


Let me not be, however, misunderstood on this point. I do 
not hold that it has been established conclusively that Gopala 
worship has been borrowed from Christianity, but I maintain 
that the reasons in favour of such borrowing are stronger than 
those against it. This conclusion does not touch the larger issue 
as to the origin of Bhakti—for bhakti or loving devotion is not 
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a thing that can be borrowed by one nation from another. Bhakti 
is aS much natural to man as jnana or karma. They are God 
given qualities. But though Bhakti is natural to man, its 
particular aspect as Gopala worship may well have been taken 
from some outside source. In fact, the statues of YaSoda holding 
Krsna in her lap resemble so very much with the Madonna 
holding the Infant Jesus that one is struck with the strange 
coincidence. It is the glory of Hinduism that it has assimilated 
the religious of various people and made them its own; and it 
need not be a matter for wonder if Hinduism has been influenced 
by the Avatara of Bethlehem. 


S.C.B. 


APPENDIX II. 


The teachings given by Caitanya have been summarised in 
the small pamphlet called Prameya Ratnavali by Baladeva 
Vidyabhisana. This school admits five principles or tattvas, 
namely, (1) Isvara or God, (2) Jiva or Soul, (3) Prakrti or 
Matter, (4) Kala or Time, and (5) Karma or Action. 


It teaches also nine Prameyas or propositions established 
by proper proofs. They are : — 


(1) God is the highest substance. 
(2) He is known through all the Revelations. 
(3) The world is real. 
(4) The differences are real 
(5) The souls are real. 
(6) There are various grades of souls. 
(7) Release is the attainment of God. 
(8) Its cause is the worship of God. 
(9) Proofs are three, perception, inference and authority. 
We give a translation of this short treatise here, hoping 
that it will give a better idea of the doctrines of this school than 
any summary. 
PRAMEYA RATAVALI BY BALADEVA 
VIDYABHUSANA. 
INTRODUCTORY. 


Sri Baladeva Vidyabhisana, after composing his commentary on 
Brahman Sitras, under the direct inspiration of the lord Govinda, styled 
it Govinda Bhasya. Thereupon he composed this short treatise, and in 
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order to tis successful termination, he recites the following verse or 
auspiciousness : — 


PARA. I. 
wate sittfarat wrularer: Weare: | 
aaa Bel HUT Waarctiaeht Baar ii 


1. Let Sri Govinda, the Lord of Gopis, the Protector of the 
universe, the Giver of joy to His devotees, be every victorious. Through 
his grace I shall describe briefly the various categories or Prameyas. — 1. 


Note. —This verse has a double meaning, Govinda, Gopinatha, 
and Madanagopala are three deities whose temples are famous in 
Brndavana. The next verse also is a prayer to the same effect. 


PARA. IT. 


WITT are easy | eratearad Farah reat ATT 
Prearretga Saar | are afer Preerareat tert: 12.0 


2. Let out herts be ever inclined towards (that (Triune) Lord, 
whose essential form is intelligence (Caitany), eternal bliss 
(Nityananda), and peerlessness (Advaita). He is satisfied with the Jivas, 
if they show the slightest semblance of love towards Him. He is the 
Lord and Establisher of Justic, and the mere utterance of His name 
saves all souls in this universe. —2. 


Note. — This verse also has a double meaning. It recites the three 
great Avataras of the Kali age, who were contemporaries, namely, 
Caitanya, the Avatéra of Krsna, Nityananda, the incarnation of 
Sankarsana, and Advaita, the Avatara of Siva. In the next verse the 
author salutes the original founder of this seet, namely, Anandatirtha, 
better known as Madhvacharya. 


PARA. IIT. 
arreadtelam Gara atasitare | 
Panrotaahet ate wT: atta Few: v3 i 
3. Let that ascetic be ever victorious, whose name is Anandatirtha, 

who is the abode of joy, who is the ship to cross the ocean of 


transmigratory existence, and whom this wise ever praise in the 
world. —3. 
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Note.—In the next verse the author shows the necessity of 
remembering the succession of teachers through whom the particular 
doctrine comes into the world. 


PARA. IV. 
vata fafeeen fager Prat Tearant Fer | 
Tale faeata aateata at afters: 14 1 


4. The free-from-all-faults should constantly meditate on the 
faultless succession of teachers, because by such meditation is obtained 
the one-pointedness of devotion, and there arises the grace of the Lord 
Hari on the Man. —4. 


Note. — About this are the following verse of Padma Purana. 
PARA. V. 
ATM VATU | 
amera fader & ward favre Wat: | 
ata: Het Vfawaa acat: TATE: I 
siiseregetant aeorean: farfrara: | 
TANS Het ATA Wrhe TEArAATL US 


As is said in the Padma Purana. : — 


5. The Mantras which are without any Sampradaya 
(which do not belong to any schools), are considered 
‘fruitless. Hence in the Kali age there will arise four 
founders of schools, namely, Sri Brahma, Rudra and 
Sanaka. All these are Vaisnavas, sanctifying the earth, 
and will arise from the Supreme Person in Utkala, in the 
Kali age. —S. 

Note.—These were the four founders of the four schools of 
Vaisnavism. The Visnu mantras, found in the works of any of these 
four, have the power of conferring salvation; but not so, if found 
anywhere else. The ancient law is that every pupil must have a Guru, 
who belongs in direct apostolic succession, to any of these four. 
Therefore, a Visnu mantra, not belonging to any Sampradaya cannot 
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produce any effect, though recited for a long time. The next verse 
names the four human _ representatives, through whom the 
abovementioned four divinities established their sects. 


PARA. VI. 
THs sit: Tah Heard aqua: | 
sitet cet Prntect ad: GA: 6 U 
6. Sri inspired (made her own) Ramanuja, the fourfaced 
Brahma inspired Madhvacarya, Rudra inspired Visnu Swami, 
and the four Kumaras, Sanaka and the rest, inspired 
Nimbaditya. —6. 
PARA. VII. 
AA CATSUTAT Ba | 


The author next mentions the line of his own Gurus in the following 
verses :— 


stiqpooranerns ar Preankte sare 7 wet 


7. The first Guru is Lord Sri Krsna, whose disciple 
was Brahma, whose disciple was the divine sage Narada, 
and whose disciple was Badarayana, whose disciple was 
Madhva, whose disciple was Padmanabha, whose disciple 
was Nrhari, whose disciple was Madhava, whose disciple 
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was Aksobhya, whose disciple was Jayatirtha, whose 
disciple was Jnanasindhu, whose disciple was Dayanidhi, 
whose disciple was Vidyanidhi, whose disciple was 
Rajendra, whose disciple was Jayadharma, whose disiple 
was Purusottama, whose disciple was Brahmanya, whose 
disciple was Vydasatirtha. We pray to these all in 
succession. The disciple of Vyasatirtha was Laksmipati, 
whose disciple was Madhavendra, who had three disciples; 
namely Isvaracarya, Adviatacarya and Nityananda, all 
these are world-teachers. We bow to all these. We bow 
also, with adoration, to Lord Caitanya, the refulgent, who 
was the disciple of Isvaracarya, and who saved the world, 
by showering on it the love of Lord Krsna. — 

Note. —Though there is a great gap of thousands of years between 
Badarayana and Madhva, yet the latter is said to be the disciple of the 
former. The tradition says that once Madhvacarya and Sankaracarya 
were disputing as to the truth of the various doctrines, surrounded by 
thousands of learned men, at the Manikarnika Ghat, Benares, so 
Absorbed were they in their disputations that they went on arguing, 
for days and nights together, without taking food and rest. Then all 
saw in heaven Vyasa himself as blue as the sky, proclaiming that 


Madhva’s exposition was in accordance with his doctrine and not that 
of Sankara. 


Caitanya is thus the disciple of ISvaracarya who was the disciple 
of Madhavendra. This leaves no doubt that the Caitanya Sampradaya 
of Bengal is a lineal descendant of the famous school of Madhva. 


PARA. VIII. 
are Waaoaleyad | 
oft tea wre fast uranahactHtaders faye 
Tet Tey vilary sae AS TAT 
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Tet fasoratirenst danetat ae Sq WAIT | 

yaanferaaeqatesta at: PUTAS: 118 1 

8. Now are described the categories Sri Madhva has 
said that Lord Visnu is the highest substance, and is to be 
known through all the revelations, that the universe is 
real and so also are real the differences that exist therein; 
that the Jivas are all servants of the Lord and are real, 
and so also are real the differences that exist between 
them. That salvation (Moksa) consists in obtaining the 
feet of Visnu; that the cause of getting this release is 
worshipping Him with purity of heart, without desiring 
fruit, and that the proofs are three — perception, inference 
and sacred testimony. Thus teaches Hari, Lord Krsna 
Caitanya. —8. 

Note. —The above verse recites the well-known nine categories 
or truths of this sect. They may be thus shown : — 

(1) God is the highest substance. 

(2) He is known through the Revelations. 

(3) The world is real. 


(4) The differences are real. 

(5) The souls are real. 

(6) There are various grades of souls. 

(7) Release is the attainment of God. 

(8) Its cause is the worship of God. 

(9) Proofs are three, perception, inference and authority. 


FIRST PRAMEYA. 
PARA. IX. 
The Supremacy of Visnu. 
aa sitfesott: uray aersintaretarete | 
Thus in the Gopala Parva Tapani Upanisad we have the 
following as to the supremacy of Visnu: — 
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TH FUT Va Wicaed aad a Tad a aA a 
art Stet 
Therefore, Krsna is indeed the highest God; let one 


meditate upon Him, let one recite His name constantly, let one 
serve Him constantly and adore Him always. 


vaarayatiafrafe a :— 


Similarly, in the Svetasvatara Up. dd. 11) we have the 
following = 


Feat ta Tedurpaas: atal: eas TNMUT: | 
TeaISteaMrada eee fas aet Hat STEHT: 11 
Trina 


When that God is known, all fetters fall off, sufferings 
are destroyed and births and deaths cease. From meditating 
on Him there arises, on the dissolution of the (linga) body, 
the third state, that of universal lordship and isolation 
from (all trace of matter) and he becomes fully satisfied. 

Note.—The third state arises when the Moon-world and the 


Brahm4é-world are transcended, and the man becomes free from his 
subtle body and reaches the world of Visnu. 


In the next verses of the same Upanisad it is said : — 
: ° fc 7 ° ° ut > fe « fe 
feat usta au 


This which rests eternally within the self should be 
known and beyond this not anything has to be known. 


sinitarg a 


So also in the Gita (VII. 7) we have the following :— 
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Tet: Wet AafenParehet AAT | 
Cafa watt) urea aa aforton sa) sta 
There is naught whatsoever higher than I, O 


Dhananjaya. All this is threaded on Me, as rows of pearls 
on a String. —9. 


PARA. X. 


Bale fare aacarte TOMA | 
Prercieentenrarg A HUT: UTA Wa: 1110 


10. Since He is the primordial cause, since He is the abode 
of all attributes like all-pervadingness, intelligence bliss, and 
the rest; and since He possesses eternally energies like Laksmi 


and the rest, therefore Krsna is considered the Highest 
God. — 10. 


PARA. XI. 
aa Pasa, GATE: VATA: | 


On this subject of His being the Universal cause, the Svetasvataras 
(V. 4-5) says :— 


(deat fast Hasdrersy free WeneTa UTsTA 
ugigam) wa a eat Tam ator aitrrca- 
Wartaasrsh: 14 wea tana waa fagar: 
uraisy Vat uur: 1 (aatafgantatassctant 
Torts Wats fararsraed:) 5 

As the car of the sun shines, lighting up all quarters 
above, below, and across, thus does that-God, who is one 
(Highest of all) and hence adorable, rule over all that has 


the nature of being the cause (of the world, such as 
Pradhana, Mahat and the rest). 


He being one, rules over all and everything so that 
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the universal germ (Prakrti) ripens its nature (becomes 
modified into Mahat, etc.), diversifies all natures that 
can be ripened, and determines all qualities. 


faxpearrae, at alseh | 


As regards His all-pervadingness, intelligence and bliss, in the 
Katha Up. (II. 21) we have the following : — 


BENATeS PRR CTA CATAL AT | 
Herd fesqareanrt sar kt a pirate u stern 


(The wise who knows the Self, as bodiless within the 
bodies, as unchanging among unchanging things), as great and 
OMNIPRESENT, does never grieve. 

Note. —The above verse however mentions the omnipresence of 
God, it does not mention His intelligence and blissful nature. The 
word Atman, however, is used in the above verse, and etymologically 
it means the goal of the wise. Since the wise reach the intelligent and 
blissful God, hence those attributes also are included in this verse. 
This is shown in the next verse. 


FAAS RUCAAT TET ETT | 
arr ama apadhkttt ate: 


By the word ATMAN is understood the intelligence and 
blissfulness of God, because the wise say that Atman is derived 
from Ata, ‘to obtain;’ and it means He who is obtained by the 
Muktas (and it is well-known that the Muktas reach bliss and 
intelligence). 


Note.—There is an express text also declaring God to the 
intelligence and bliss. 


ATTRA: | 
In the Br. Ar. Up. (III. 9. 28) the Vajasaneyins read the 
following :— 


fase get ufdeta: uraot fassarer afge 
ott 28 0 
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‘Brahman, who is knowledge and bliss, He is the principal, 
both to him who gives gifts, and also to him who stands firm, 
and knows.’ 


sitirareirarrafe a t 


So also in the Gopala Pirva Tapani Up. we find God 
described as intelligence and bliss in express terms : — 


wae Mae Ufererrafared | sta 
That one Govinda whose form is existence, knowledge 
and bliss. 
Note. —But how can then a being, who is pure intelligence and 
bliss, have a form? This question is answered in the next verse. 
PARA. XII. 
aed Ulrtedt Fare Trae | 
faarrerstetie Arar, Ue ae AT | 
Sechetstar Aretha tata yr Mt 


12. The Lord, though intelligence and bliss, must be 
supposed to have a form also; just as music has a form 
perceptible only to the trained ears of a musician. 
Moreover the word ‘ghana, as Vijnanaghana, 
Anandaghana, is applied to the Lord, which also shows 
that He has a body. But there is this difference between 
Him and other embodied beings, that in His case, His 
very body is spirit, and there is no distinction of the body 
and the embodied with regard to Him. 

Note. —In the case of the Lord, intelligence is not only the attribute 
of the Lord but it constitutes His very body and hence He is called 
Vijnanaghana, intelligence solidified, intelligence incarnate, 
Anandaghana, bliss solidified. But how can an entity which has a 
body be all-pervading? This is answered in the next paragraph. In the 


printed Bengali edition of the Prameya Ratnavali, the quotation is said 
to be from the Mundaka Upanisad. It is, however a mistake, the passage 
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occurs in the Svetasvatara Upanisad. 


PARA. XIII. 


Weta fara ger qussh | 


In the Svetasvatara (III. 9) we have the following statement showing 
that the all-pervadingness is an attributes of the form of God. 


aa ga cient feta frrstanartd got Feat waz I tI 


That one exists in heaven and stands there upright as 
a tree; by that Person all this is pervaded. — 

Note. —That one Lord Hari exists in heaven, howed to by all but 
bending to none, like a straight tree that knows no bowing. Here the 
word “person” coupled in with the expression “dwelling in heaven” 
shows that the Lord has a form. The next sentence “by this all-is 
pervaded” shows that the Lord, though having a form is still all- 
pervading. 


qRetstt Facer array fers: | 
QI ATFICY VAHL A ASNT: Ul 
Though dwelling in heaven, the expression “He pervades 
all” shows that the Lord is both all-pervading, as well as having 
a form, simultaneously. Because of this it is possible for Him 
to appear simultaneously to all, who meditate on Him, in 
whatever region of the universe they may be, and who all see 
Him in one and the same form. 
Note. —The next quotation from the Bhagavta Purana also indicates 


that the very embodied form of Sri Krsna is all-pervading, though it 
appeared like an ordinary human form to His mother and others. 


PARA. XIV. 
sit aera aI 


In the tenth Skandha of the Bhagavata Purana we have the 
following: — 


Aart afer 4 oe ATG aay 
qatat aftarashtat Bt SATE a: 1 
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at Rea Aciler sy Aa ara | 
TMiHcLat SHAT AAA Wish TATU shat 
“He who has neither inside nor outside, neither front 

nor back, but who is imultaneously both inside and outside 
of the world, in its front and in its back, yea who is the 
world itself; Him considering as her son, as a mortal 
child, Him the unchangeable and Immutable, the 
cowherdess (Yasoda) bound by a cord, as if He was an 
ordinary infant.” 


ot titara at 
In the Gita also (IX, versed 4 & 5) we have the following : — 
War aad Ua VaTeeaTH AAT | 
TRI Tease A Urs aera era: 
FT ETT Ta Wye A BPA ATA 
VATA ST YEA AAT AATAA: 1 
By me all this world is pervaded in My unmanifested 


aspect, all beings have root in Me, I am not rooted in 
them. 


Nor have beings their root in Me, behold, My 
sovereign Yoga. The support of beings, yet not rooted in 
beings, My Self their efficient cause. 


The word Yoga in the above verse means the energy (Sakti) of the 
Lord, as is explained in the following : — 


STM VIHA ANTES STASI 
farteratatent at eatetea arataet war 


There is an infinite energy (Sakti) in the Lord, to which the term 
Yoga is applied and in the opinion of the Knowers of truth, “Yoga” 
means here this power of the Lord which reconciles all contradictions, 
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and makes impossibles possible. 


Note. — “With My subjective from dwelling in the inmost recesses 
of all, I pervade this universe; all beings “have root in Me,” because I 
support them all. “I am not rooted in them,” because they do not 
support me. Nor do I support these beigns, as the water is supported 
in a jar; but they are supported by Me, as the moon in the sky, by the 
mere force of My will. And hence I say nor have these beings root in 
Me.” This is possible through my sovereign Yoga, through My limitless 
energy or Sakti.” 


The word Yoga here is derived from Yujyate durghatesu Karyesu 
anena, That by which one can perform the most impossible feats. 


PARA. XV. 


Note. —In para. 10 it was said that Sri Krsna is the highest, because 
He possesses intelligence, bliss and the rest. The author now explains 
what is meant by the phrase “and the rest” (adi) in Anandatvadi. It 
includes Omniscience, Blissfulnmess, Masterfulness, Friendliness, 
Teachership, Saviourhood, and Beauty. 


SEAT MAA! AAT FISH I 


By the phrase “and the rest” is meant omniscience, as we find in 
the Mundaka Upanisad (I. 1. 9) :— 


a: Uda: Gelfact Stet | 
He who is all-knowing and all-acquiring. 


The phrase “and the rest” also means the blissfulness as we find 
in the Tait. Up. (II. 4. 1). 


ambecd a, Arata | 


It also includes blissfulness, as in the Taittirtya Upanisad : — 


are gaol fagry a fadia aera ster u 


Knowing the bliss of Brahman, he is never afraid. 


Wagqea Waa Arancanht a, raat sfeit 


It also includes masterhood, friendliness, teachership and 
saviourhood, as we find in the Svet4svatara texts (III. 17, IV. 18 and 
VI. 16). 
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TACT WYATT MAT PUT YET UST 
The Master of all, the Ruler of all, the refuge (of 
all), and the friend (of all). —(Svet. III. 17). 


Ua A ASM WAT GATOTt west 
(Thus worshipped by the Jivas) there flows forth from 
Him the ancient primordial wisdom (which is the essential 
attribute of Jivas, but which is beclouded so long as the 


Jivas do not turn their face towards the Lord.) —(Svet. 
IV. 18). 


Panaaeata Ware: Usit aN 


He is the cause of the bondage, the existence and the 
liberation of the world. 


Aas sintraretrarrate | 


This phrase “and the rest” includes also sweetness and 
beautifulness, as we find in the Gopala Up.:— 


Ue WUSttaetat Hast Aglare | 
festet aaagted aries arc ste i 
(“Meditate on) the Lord as having eyes like full-blown 
white lotus, a body of the (blue) colour of clouds, garments of 
lightning, with two arms, and adorned with the symbol of 


silence, and having a garland round his neck, which is made 
up of all the spheres of the heavenly orbs.” 


—(Gopala Pirva Tapani, p. 185 of the Anandasrama series). 
PARA. XVI. 


Note. —In the preceding sections it has been said that the Lord 
has the attributes of the all-pervadingness, intelligence, bliss, 
omniscience, blissfulness, masterfulness, friendliness, teachership, 
saviourhood and beautifulness. Now arises the question, Are these 
attributes of the Lord Hari separate from him or not? They cannot be 
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separate from him for the Sruti says (Katha Up. IV. 14) “He who sees 
the quality of the Lord as separate from the Lord runs down quickly to 
darkness.” Nor can they be non-separate from the Lord, because the 
Lord is said to be Nirguna or without attribute. This point is raised 
and answered in the following verse : — 


4 fiver afator eet der fasred: | 
Ted calet: Gelaretteanteet fagararea 
The attributes are not separate from the substance 
possessing these attributes. Though there is no difference 
between the quality and the thing qualified, yet owing to 
a peculiar condition (ViSesa) there is an appearance of 
difference. Just as Time, though one, is spoken of as having 


many parts, and even the wise use phrases like “the Time 
always exists.” 


Note. —The discussion on this point in the Vedantas Sitra (III. 
2. 31) makes this clear. 


The two (the Lord and His attributes) are spoken of 
separately — though they are essentially one —just as the water and its 
waves are spoken of separately as two, though it 1s all one water. The 
difference arises from the Visesa. Therefore the Lord who is ever joy 
and bliss, is said to be joyful and blissful and to have a body of all 
delight. All these qualities of the Lord are eternal, and consequently 
that body of the Lord is also eternal. Though there is no distinction 
(Visesa strictly so called) here between the quality and the qualified, 
yet for conventional purposes such a (Visesa) distinction is recognised 
and spoken of as such. If this conventional (Visesa) distinction be not 
admitted, then the sentences like the following would also become 
absurd (for they are really tautologies when logically analysed) : — “The 
being exists,” “the time always exists.” “the space is everywhere,” 
All these sentences are logical tautologies, but they are of constant use 
and good as conventions. Nor can it be said that such a usage is 
erroneous and is based upon delusion. For the phrase “the Beness 
exists” conveys as true an information as the sentence “the jar exists.” 
For there is no subsequent experience which sublates this knowledge. 
Nor is the sentence “the Be-ness exists,” is a superimposition or a 
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figurative speech like “Devadatta is a lion.” For we can never say of 
Be-ness that it does not exist, as we can say of “Devadatta” that he is 
not a lion. Nor can it be said that such a usage is a natural one, though 
there is no concrete content of any substance in these sentences like 
“the Be-ness exists.” The very fact that such usage is natural shows 
that in these sentneces also there is a ViSesa. The existence of such 
Visesa is suggested by the illustration of the water following down a 
hill. The man who makes a distinction between the Lord and His 
attributes goes down to darkness, like the water that falls on a mountain 
top. In that verse there is a prohibition of all difference between the 
Lord and His attributes which are described there. In the absence of 
such conventional difference, there cannot be the possibility of the 
relationship of quality and qualified, merely because there are many 
qualities. The category called Visesa (the specific attribute) therefore 
exists, even here, though it is not here separate from the substance, 
but still has a particular function of its own. Nor is it open to the 
objection of regressus in infinitum that a ViSesa must have a Visesa of 
its own, and so on. For we have said above, that the ViSesa here though 
not separable from the substance (i.e., the Lord) has a function of its 
own with regard to that substance. Therefore, the existence of Visesa 


is proved here also, as it is an invariable concomitant of the substance 
to which it appertains. 


PARA. XVII. 

Wath ACTTET | 
Pretsquittorfane srctaat- 
Fryrtreten-IRT OTE: | 
Aaa aaa: 

Gaeta cearravetaatstarcan wete i 
Thus it is said in the Narada Paficaratra : — 


“The Lord is an entity having perfect and faultless 
qualities. He is the Atman, the Self and free from all the 
attributes of the body consisting of insentient matter. He 
too has a body, hands, face, stomach, etc., but all of pure 
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bliss (not of matter). The Atman is everywhere and always 
devoid of internal differences also.” 


PARA. XVIII. 
ae Peat centenary | Ger fersoyqrrat | 

Feta ar setarrar fason: sitar | 

aM aaa fasted fess 


Now is shown the eternal union of the Lord with Laksmi (See 
verse 10). In Visnu Purana (I. 8.15) it is thus said :— 


“That mother of the world Sri is the eternal energy 
of Visnu and is indissolubly united with the Lord. As 
Visnu is all-pervading, so is she also, O! best of the twice- 


born. 
faut: eq: wreaked at catfctat UAT | 
Ha sit caafirate wre fereary, ws I 


There are three energies (Sakti) of Visnu, among them 
that which is praised as the highest is verily Sri, and she 
is not different from the Lord. Thus taught the Great 
Teacher Mahaprabhu (Caitanya) to his disciples. 


Note. — According to one view Laksmi is a Nitya Mukta Jiva or a 
soul belonging to the class of the eternally free. In that view, she 
cannot be said to be identical with Visnu. But according to the teaching 
of Lord Gauranga, Sri is identical with Visnu and never separate from 
Him. And as an authority, reference is made to the above verse of the 
Visnu Purana. As regards the statement that Laksmi is separate from 
Visnu, that applies to the case of certain eternally free Jivas, 
overshadowed by the spirit of Laksmi, and thus those Jivas are called 
also Laksmi. But it is a secondary use of the word Laksmi. Primarily 
she is the highest aspect of the Lord Visnu himself, the great mother 
of the world, and not any Jiva. 


But what is the authority that Visnu has three energies? The next 
verse ansers that : — 
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aa frefenféter: , rar yaararacrarete | 
Wea winratavta sad tastifeent ArraeisHar = 


As regards Visnu possessing three Saktis or energies we have the 
following statement in the Svetasvatara Up. (VI. 8):— 

His high power is revealed as manifold and innate, 
the power of intelligence (Jiana-Sakti), the power of 
strength (Bala-Sakti) and the power of action (Kriya Sakti). 

Note. — Jiiana-Sakti is called also Samvit, or consciousness. The 
Bala-Sakti is called also Sandhini, that which brings about union of 
atoms. The Kriya-Sakti is called also Hladint or the delight-giving 


power. All these powers are Svabhaviki or innate in the Lord, as the 
power of burning is innate in fire. 


Wearraagateoren: | Bhat 


He is the Lord of matter (Pradhana) and of spirits, 
Ksetrajfia) and He is the ruler of all gunas. 

Note. —{n the Visnu Purana it is mentioned that the highest energy 
of the Lord called Para-Sakti is not subordinate to time but transcends 
it. And the Lord though anot separate from the highest energy, is yet 


said to be the Lord of Laksmi, in a metaphorical sense only, as will be 
shown in the subsequent verses. 


oft Fereopaarat | 
Fasorgthh: UIT UTA SAAT TATE | 
samara qatar siakteard usta i 


In the Visnu Purana it 1s thus mentioned : -- 

The Visnu-Sakti is called Para, the Apara, Sakti is 
called Ksetrajiia, and the third Sakti is that which is called 
Avidya and Karma, the energy found in matter. 


Note. —In other words, the divine energy of the Lord is called 
Para-Sakti, the energy found in the Jivas or soul energy is Apara- 
Sakti, and the energy found in matter is called Avidya-Sakti. 
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In the same Visnu Purana (I. 9. 44) is to be found the authority 
that Sri is the Para-Sakti not separate from Visnu : — 


BUPA AMS HITTACT MAT | 
ae vith wee Wate Bal at: 


Whose highest energy called the Para-Sakti is not 
within the scope of minutes and hours or any other division 
_of time. May that pure Hari be propitious to us. 

Wrerd UAT A: A: VR AT ATA: 1 
Wated a AT facorean a: Gedefeary ste 

He who is called ParameSa (the Lord of the highest 
Laksmi, Para, highest, Ma, meaning Laksmi, and Isa, 
the Lord) who though pure and non-separate from this 
Parama or highest energy, but is yet called figuratively 
the Lord of Parama. May that Visnu who is the Self of all 
embodied beings, be propitious to us. 


Note. —This Parama or Para-Sakti is threefold, as is to be found 
in that very Visnu Purana (I. 12. 69.) :— 


@lfest ahert aftad caient wears | 
Sladen fas cafe at qoratste wet i 


In Thee, refuge of all, exists this one power which is 
threefold, namely, Hladini (bliss-giving), Sandhini 
(existence-giving), or all-pervading and all-combining; 
and Samvit (or consciousness). In Thee, devoid of all 
Gunas, the energies of matter do not exist such as the 
energy called Sattva causing pleasure, the energy of Rajas 
causing pain or the combined threefold Gunas called 


Maya. 
Tanltt farsoptantha caatetaratert | 
qaftrdaighireivicteftcairettera i 
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Visnu is one indeed; and indeed one is also Laksmi, 
his eternal consort; they become many because they 
assume various forms through their essential power. 


aaencd aaa fronted; Gea siitrarcnarTarS | 
The Lord Visnu though a unity in reality, also becomes 
manifold, as we find in the Gopala Upanisad : — 


Url agit Tat: HOT Ssa Vent sta Hy Age at Fassrka 

a deed Goqsska areata ES wad AAT A 
There is one ruler, all-pervading, the Lord Krsna, 

the adored of all and though one, shines forth as many, 


the wise who worship Him as seated in the throne of the 
heart, enjoy eternal happiness, but not so the others. 


Note. —The various forms of Visnu are the Avataras like the fish, 
the tortoise, etc. As Visnu though one has many forms, similarly, 
Laksmi though one has many forms, as we find in the following verse 
of the Sveta Up. VI. 8 :— 


sea Asad Aa | 
Tne viffafasta syerd seat | 
His Para-Sakti is described as manifold. 


Note. —Laksmi, the Para-Sakti of Visnu, appears as Janaki, 
Rukmini, etc. 


Note. —Though every Avatara, whether that of Visnu or of 
Laksmi, is ever full and has the whole of Visnu or Laksmi in it, yet 
some Avatara is called complete and others partial, owing to the 
manifestation through it of all the attributes or only some attribute. 


gfasardtsret aereafersrar aemttr fF 1 
ata a ceaith adeatthsd sai 
aa facut: ardfirant oft sen arse | 


Though every Avatara is full without any distinction 
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or difference, yet the distinction between one Avatara and 
the other, is made on account of partial or full 
manifestation of the powers. 


As regards the fullness of all the Avataras of Visnu, we have the 
following text of the Bri. Ar. Up. :— 


3% quing: quiftd quiiquiqaead i quits qutarara 
quinaratyrencd u sfc i 

That (the root ofall Avataras) is full, this (the visible 
Avatara) is also full, from that full this full emanates. 


Taking away this full from that full, the full still remains 
behind. 


Weta Te es Ut 
In theMahavaraha Purana it is said: — 
Ca FAM: VIPAT Sal KAT UTA: | 
eriarerntedt Aa wept: eather 
UATTSaSlel AMAA Wald: | 
ad Geyer: yor: aaarafaaster: ust 
The bodies of the Supreme Self assumed as Avataras 
are all everlasting and beginningless. They are free from 
increase and decrease, and do not consist of Prakrtic 
matter. They are all forms of supreme bliss and 
intelligence, and full of perfect attributes and free from 


all defects. 


Note. — For a fuller description, see page 387 of the Vedanta Sutras. 
As every Avatara of Visnu is Pirana, so also every Avatara of Laksm1. 


are fSrer: AT aa sitfereoTTTUT I 


As regards the Avatara of Laksmi we find it thus described in the 
Visnu Purana (I. 9 140 and 141) :— 
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PARA. XXII. 


Now as regards Sri. She (also takes avataras corresponding to 
those of Visnu), as in the Visnu Purana (I. 9. 140-145). 


Ue Bat Sarat cada SATS: 

AAT HUTT AAMT Sey Te Aa 7 
Gave Valea sifgeatssya Aer ee: | 

Gat Ft UMfat THA, Tanya aunt faa 2 0 
Wea ssa Ate, fearon POA | 
BAY Aaa ay, farsoritar waa 13. 

caret cated, ATT a ATTA | 
famonrderpant 4, UATE 4 Sf 
ald Taare wieeentats fare 


As the Lord of the world, the God of all gods, the 
punisher of all sinners. takes an avatara, so also does Sri, 
His helpmate, take an avatara corresponding to His. Thus 
when Hari assumed the Aditya form, she came out of the 
lotus, as Kamala; when He assumed the Bhargava avatara 
(Parsurama) she took the form of Dharant; when he 
became Raghava (Ramacandra) she became Sita : when 
He appeared as Krsna, she appeared as Rukmini. Similarly 
in other avataras also, she is always the helpmate of Vis 
nu. When the assumes a Deva form, she takes the form 
of a Devi; when he appears as a man, she appears as a 
woman; verily she changes her body corresponding to 
the change assumed by the body of Visnu. 


Thus, in the opinion of the wise, all avatdras are 


essentially non-different and every one of them is perfect 
and full. 
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PARA. XXIII. 
SIT AAMT ANAT! 


(Sull there is a distinction between these avataras when viewed 
from outside). 


aa sit Perevitera er eeTaa | 


As regards this apparent difference in the avataras of Visnu, we 
have in the Bhagavata Purana : — 


Ud AMA: FA: HOEY MATA CATAL UST tt 

These avataras are the partial manifestations of the 

Supreme person, but the Lord Sri Krsna is the Bhagavan 
Himself. 


SSA Tae Taare SR: fewet ut sft a 
Hari himself became the eighth child of Devak1. 


PARA. XXIV. 


ae irreqaen qeustiramerararrere | 

aorach aera” seater at 

“wen sist aantdaiteent vifte ste i 

As regards the avatara of Laksmi, we have it stated in the Atharva 


Upanisad that there is difference in her avataras also. Beginning with 
“in the region of Mathura called Gokula,” etc., the text goes on to say 


“the two sides of Visnu are Candravali and Radhika” and then it 
mentions the lower avataras, by saying “Laksmi, Durga and the rest 


are her partial avataras.” 
Weert ST 


Similarly, in the Gautamiya Tantra we have : — 


Set qroormeht wren UfTeH TTTAAT | 
adaeaiae Adenia: Safest Ut usta i 
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Radhika is said to be the highest deity, the Goddess 
full of Krsna; all Laksmis are her avataras, she is their 
source, she is full of all prosperity and every beauty; and 
is the enchanter of all. 

PARA. XXV. 

The abode Visnu is also eternal. 

aay Frere, sifeyreate | 

The word “adi” in the phrase Nitya-Laksmi-adi matvat 


shows that the abode of Visnu is also eternal. Thus in the Ch. Up. 
(VII. 24. 1) :- 


a Ta: Har ulaftad: | ta Tar usta 
qsh a 
feet Ot ae Gaatearan wrafesa: weter u 
In whom does He abide? In His own glory. 
So also in the Mundaka Up. (II. 2. 7) it is stated : — 
“In the divine city, in the great void, abides this Self.” 
Raa 
So also in the Rg Veda (I. 154. 6) we have the following : — 


MATAR IARTAAA ATA ST STATE: | 
TARAS MAT FT: UTA Tanai YT 


Ta, them; Vam, for the sake of you two, namely, Radhika and 
Krsna. Vastani, houses; Gamadhyai, to reach the goal; for the going 
of your two; Usmasi, we desire; Yatra, where; Gavah, cows; Bhiri 
Srngah, long-horned; Ayasah, exist or go about, or exist giving 
prosperity. Atra, there, Aha, verily; Tat, that; Urugayasya, 
widelypraised. Vrsnah, of the bull, of Visnu, the showerer of every 
desire; Paramam, sublimest; padam, abode; Avabhati, shines; bhuri, 
much. . 

Fain would we go unto Your dwelling-places whee there are many- 
horned and nimble oxen. For mightily, there, shineth down upon us 
the widely-stridling Visnu’s sublimest mansion. 


1104 The Vedanta-Sittras 


We desire to go to those Abodes of you two, where 
there are many long-horned cows and oxen, and where 
brightly shines the Supreme Abode of that widely praised 
Showerer (of all prosperity). 

PARA. XXVI. 


svat Traretafrete a 


So also in the Gopala Upanisad, it is thus written : — 


aa Weal TaAlaatel MATES Stat 


Among these seven cities, Mathura, the City of 
Gopala, is verily Brahman, as if made visible. 


frat east a 


So also in the Jitanta Stotra it is written :— 
ie aqua fearrequardayay | 
AMTATAT ATC Tota arahstay I 
farcafaee: anratot qaqa: Ulsienlteth: | 
BUTATaa rh AAA: TTL I 
aMmtaqadenisy qarars: qavsay | 
BUHAY GLa HATTA Mt Stet tt 


The region called Vaikuntha, adorned with the divine 
six attributes, but devoid of the three attributes of matter, 
is not to be reached by the ungodly. It is full of those 
persons, who are devoted to the five duties (Abhigamana, 
Upadana, Ijya, Adhyayana and Samadhi) : who are 
eternally perfect and devoted to the Lord. There are many 
courtyards and palaces in that divine city. and many an 
auspicious forest, garden, well, tank, trees and the rest. 
Devas constantly worship this non-prakrtic city (which is 
Brahman itself), and which is refulgent with the light of 
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myriads of suns. 


aerateararss | 
So also in the Brahma Samhita. 
‘ ‘ - E P ' 


AqeHUtaay Tea ASAT ATA SET UN 
The great abode of Lord, called Gokula, is a thousand- 
petalled lotus; in the middle of these petals is the abode 
of the Lord, and which is manifested by His apsect called 
Ananta (Sankarsana). 
PARA. XXVII. 


Note. — How is it that the above of Hari, which is beyond the 
sphere of Prakrti, is identified here with Mathura, an earthly city. 
How can this Mathura be the undecaying city of the Lord? This doubt 
is answered in the next two verses. 


Was tates AHAaaeah ASA: 1 
snfastata cata ad wentesteed: 1 
What Ofecdertre Alea Bar | 
STARR Agate Urge fener 127 


The Supreme Lord brings down on this earth. His 
divine city, which is His own Self, and then He manifests 
Himself in that city; and this is the meaning of the phrase 
“Mathura is Brahman itself.” 


As the ignorant imagine the Lord Govinda, who is 
pure existence, intelligence and bliss, to be a man and to 
have assumed really the form of a human child : similarly, 
Mathura, the abode of the Lord, is considered by the 
ignorant to be an earthly city, while it is really the abode 
of the Lord. 
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PARA. XXVIII. 
ae Fracterasel | dante sift: | 


Now the eternal sportiveness of the Lord is being described. In 
the Br. Ar. Up. it is said : 


Aad Taos alae i Ste i 


He who is the past, the present and the future (and 
whose work or Lila is eternal). 


Vat cat Preecitemt ww anit 
WHEAT UShet TN 


The one God, immersed in eternal sport, pervading 
all His Bhaktas, remains in their hearts as their very-self. 


wafers | ; | 
way at a 8 feet at afa ara: | 
RA CS PA Ahel ATART SISTA 19 
So also in the Smrtis (Gita IV. 9) :— 
“He who thus knoweth My divine birth and action, 
in its essence, having abandoned the body, cometh not to 
birth again, but cometh unto Me, O Arjuna.” 


PARA. XXIX. 


Note. — Admitted that the sport of the Lord is eternal, as proved 
by the texts quoted above, but how do you support this theory by 
reason? Every work or action presupposes a point of time when it 
springs; the duration through which it lasts, and the point of time 
when it comes to an end. How can any action then be calld eternal? 
Anything which has a beginning and an end is temporary. The answer 
to this objection is given in the next verse. 


BAPTA aA aed HUT AT | 
Fret ear cetaredaied araterda: 11 


~ 


Appendix II 1107 


Since the forms of the Lord are infinite, since the 
companions of the Lord are also infinite, and since His abodes 
are also infinite, it follows necessarily that every act of the 
Lord must be eternal, because it is not different from these. 
This is the opinion of those who know the truth. 


Note. —Since the Lord has infinity of forms, any act done by one 
form, is repeated in succession by other forms, and thus the action 
becomes eternal. Because in the infinite succession of forms, the 
action is being repeated in some place or other by some of these forms. 
Since all the avataras of the Lord are identical and non-different, the 
drama enacted by one avatara is repeated by all the other, and in the 
infinite succession of avataras the act must be also infinite. Some vague 
conception of the eternal activity of the Lord, and the existence through 
eternity of every act of the Lord, done in any incarnation, such as 
playing with the cowherds of Mathura, or preaching to the fishermen 
of Galliee must also be eternal, can be understood from the behaviour 
of light rays. Any picture in light is theoretically eternal. The rays of 
light carry the picture for ever and ever, to the infinite depths of space. 
Thus the picture of Delhi Coronation Durbar exists even to-day in the 
rays of light, which are carrying that picture in space. A little 
mathematical calculation will tell one at what particular point of space, 
that picture will be found today. 


gfe wrarerarany radar werd WTA 
Here ends the first proposition, namely, that the Lord is the most 
high and supreme. 


PROPOSITION SECOND. 
aarhacrera aeray | Ber sit Tareas 


Now as to the Lord’s being the subject-matter taught in Scripture, 
we have the following in the Gopala Upanisad : — 


asa wdderitad wet i 

He who is sung in all the Vedas in verily Lord Krsna. 

Mls TI 

So also in the Katha Upanisad (II. 15) :— 

ad dar arena aaresfa aatfor a ager i 
(afeapatt wera ott at Waes ASOT aaNet) 
sta ui 

“Whose form and essential nature all the Vedas 
declare, and in order to attain Whom they prescribe 
austerities (desiring to know Whom the great ones perform 


Brahmacarya, that Symbol I will briefly tell thee, it is 
Om).” 


PARA. IT. 
ott aftagt a 
So also in Hari Vamsa : — 
AS TTAUT aT TTUT AT AAT | 


Mela a AA a et: Tas tact wets u 


In the Vedas, in the Ramayana and so aiso in the 
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Puranas and Mahabharata as well, is sung verily every 


where Lord Hari, in the beginning, in the middle and in 
the end. 


AMA AARIAT ANT MAT Ales Te | 
Aart: feet Aletta stat Ast: WALA I 
Directly or indirectly, all the Vedas sing the praise of the Lord 


Madhava; the Upanisad portions of the Vedas sing His praise directly, 
the other portions of the Vedas sing it indirectly. 


PARA. III. 


Note. —But, says an objector, how can God be known through 
words? Does not the Tait. Up. (II. 4. 1) say “Yato vachonivartante 
apprapya manasa saha, from whom all speech, with the mind turns 
away unable to reach Him.” How can then God be known through 
words? This doubt is answered in the next verse. 


watad aatacaracd ag acy facta | 

“iced areata staq” oft Care aa Gafa: 

sTIMT Ff Mane cad: cafe A ara: i 

Those passages of the Vedas, where we find the God 

is sometime described as inexpressible by words, are to 
be explained as inexpressible in His entirety. God cannot 
be fully expressed by words. Such must be the meaning 
of those passage; otherwise, the very teaching of the Vedas 
would become useless, when they try to describe 
Brahman. This is my opinion. Why should men try to 
study Vedas, if God were totally inexpressible by words? 


PARA. IV. 
Ver Vas AM Aa ATTA: | 
aareain areal Aararefaafara: i 


The wise say Brahman is inexpressible, because it 
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has not the attributes of species (quality, action, and name) 
and consequently it does not come within the scope of 
objects which words can express. 


PARA. V. 
Wa: Wedlareal F MAIN FA Waa: | 
meg A Va asst aelfa 8 AL 

But if Brahman is totally inexpressible by words (as 

you say in the above verse), since He is inexpressible by 
all words, and since there is no word that can express 
Him, it follows that Brahman cannot be suggested by any 
word by Laksana (for Laksana or suggestive implication 
can apply to those objects which are expressible by words). 
Therefore, in my opinion Brahman, as conceived by you, 
O Advaitin, namely, an object without any attribute, can 
never be the Laksya or the implied suggested object of 
the Vedas. 

Note. ~The Advaitin’s view is that Brahman is fotally inexpressible 
by words, and that the words of the Vedas only point to Brahman by 
way of suggestion or Laksana. In the view Brahman becomes the Laks 
ya, the object suggested by the Vedas. But the Bhakti view is that 


Brahman is not the Laksya of the Vedas, but is directly described by 
the Vedas. 


ofa wraretracany fede wae 


Here ends the Second Prosposition of Prameya Ratnavali. 


PROPOSITION THIRD. 
PARA. I. 
arg fasacaray| 
Now as to the reality of the universe. 
TIM Beary fanptared Aeafassnie | 
Beh: MAGIA: UI 
The all-knowing Visnu has created with His Sakti this 
world, as a reality (and not as an illusion). Therefore, the world 
is verily real. The statement, that the world is an illusion, 


means that one should not rely too much on the world, but 
should treat it with Vairagya or dispassion. 


aunts, vaaraararreates | 
a Went aut agen sihnarngutarentfateareant cert t 
fade ard fasmrel a ea: BA aga VESTA GAA I 
Thus it is written in the Sveta Up. dIV. 1):- 
“He, the Sun, without any colour, who with set 
purpose by means of His power (Sakti) produces endless 
colours, in whom all this comes together in the beginning, 


and comes asunder in the end; may He, the God, endow 
us with good thoughts.” 


sifaenpgrrot a 
Wane fearrearraicen fatto aerr | 
UA TAT: ViHeseakaat VTL Ska 
So also in the Visnu Purana : — 
As of fire, though placed in one locality, the rays 
spread out in all directions; so of the Supreme Brahman, 
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the energy (Sakti) spreads out throughout the whole world. 


Sorrareararreate | 


So also in the isavasya Up., verse 8 : — 


a whraxrHanaentares, waa 


fae afar aftsy: eee. 
BHVAA IA: TATA: I 


a: Sah, he, the Adhikarin who meditates on the Self thus. 
weit Paryagat, attained. yA Sukram, free from sorrow. 
ater] Akayam (fergyntvatsiay) incorporeal, without the subtle 
body. atetfarq Asnaviram, eternal and full. 3taurq Avranam, 
sinews-less, without muscles, without the dense body. 3teq 
Suddham, the purifier. stavafeegq_ Apapaviddham, untouched 
by evil, untouched by karma-effects, good or bad. fa: Kavih, 
the seer, the knower or seer of all, the wise, the omniscient. 
wWairst Manisi, the ruler of mind, or the controller of Manas 
and Intelligences like Brahma, etc. afte]: Paribhah, omnipresent, 
all-existent, all-controller, overessence, conqueror of all 
passions, the best of all. taatsy: Swayambhuh self-existent, 
self reliant. aradeat: Yathatathyatah, in its full and proper sense, 
really and truly, and not as an illusion. 3ta@f*4 Arthan, things. 
eteard Vyadadhat, disposed, ordained. ymafdtezt: Sasvatibhyah, 
through eternal or recurring. @at*4: Samabhyah, years, ages. 

He attains the Lord, Who is free from grief, free from 
subtle body, free from smallness, free from dense body, the 
purifier, not tainted by sin. He creates the objects (like mahat, 
etc.) really and truly, from eternity. He is wise and omniscient, 
the Ruler of all intelligences, the Best of all and Self-dependent. 

PARA. II. 
oft fasoqqrrat = | 


So also in the Visnu Purana : — 
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daddeara Fret saTarreartRacty | 
aifaatatrreara wat Aretacretad ust i 
O best of the sages, this whole universe (consisting 
of Ivara, Jivas and Prakrti) is imperishable and eternal. 
(The portions of ISvara) incarnate on earth and then 
disappear, while Jivas and Prakrti also get modifications 
of birth and death. 
PARA. III. 
Tera a I 
So also in the Mahabharata : — 


Fa Ue Aa: Aa Ue a Wsrafe: | 
AGA STAT est AAS SATUS ET 


Brahman is a reality, austerity is a reality, Prajapati 
is a reality, all creatures have come out of the real, hence 
the world is full of reality and truth (the world is not 
unreal). 

PARA. IV. 
BTM at sarteaal arciatagge ad | 
area fasrarteaattern aaaretss: 1 

The text of the Sruti “Atman alone verily was in the 
beginning” — Ait. I. 1. (does not mean that nothing else than 
Atman existed then, but the souls and Prakrti also existed 
merged in Atman in Pralaya), just as the birds exist in the 
forest, when the dark night is over it (and we say there is nothing 
in this forest but the forest alone). Therefore this world must 
be understood to be a reality and not a falsehood. For this is 
the opinion of those who know the Vedas. 

sfa wratetaca Ita wreay 

Here ends the third prosposition in the Prameya Ratnavali. 


PROPOSITION FOURTH. 


arg facut vitarai Fa: 
aeate Yaa AAT: Tate t 
Now is being treated that the Jivas are separate from Visnu. 
As it is read in the Sveta. Up. (IV. 6) :— 


Gl Quoi Sas Vara VAM qat uaa | 
aaa: fore aA Aa saitaraHsita i 


gl Dva (dvau), two. qaurt Suparna (Suparnau), of handsome 
plumage or strong-winged birds, namely, the Jiva and the Isvara. 
east Sayuja (Sayujau), (rivals), always united, inseparable 
(friends). Warat Sakhaya (Sakhayau), of equal name, friends. 
By Vedic incense the dual affix au is replaced by a, in all these 
four words. War Samanam, the same, the one. gat Vrksam, 
the (Asvattha) tree (The body). aftweastd Parisasvajate, dwell 
upon, embrace, cling to, nestle. dat: Tayoh, of two (birds). 
ara: foyer] Anyah one (the Jiva). Pippalam, the fruit of the 
ASvattha tree, i.e., the effects of karmas generated bythe body. 
tate Svadu, sweet : as if it was seet. 3tFt Atti, eats. The fruit is 
really bitter, but it eats it always as if it was sweet. Anasnan, 
not 3A eating the non-essential portion of the fruits of good 
works and no portion of the fruits of evil deeds. 3%: Anyah, 
the other. atfrarangitfa Abhi-cakasiti, looks on, illumines all 
around. 


Two birds of handsome plumage, inseparable friends, 
nestle on the same tree. The one of them eats the fruit, 
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as if it was sweet, the other without eating, illumines all 
around. 


War aat Geet Prasat vite WRI: | 
We Fat Waris Aearsates aay: 2 


Though seated on one and the same tree, the Jiva 
bewildered by the Divine Powers sees not the Lord and 
SO grieves. But when he sees the eternally worshipped 
Lord and his glory, as separate from himself, then he 
becomes free from grief (and fit for Mukti). 


Note. —In interpreting a text there are certain maxims to be 
observed. One of those is laid down in the following verse : — 


PARA. II. 
SARA ENTRANT SMS Tere | 
sgarataant a forge area rorey 
“The beginning (upakrama), the conclusion 
(upasamhara), the repetition (abhyasa), peculiarity 
(aptrvata), the object (phalam), the explanation of purpose 
(arthavada) and suitableness (upapatti) are the six 


indication, by means of which the purport of a doubtful 
text may be arrived at.” 


ofa arrest weareargetter: | 
We a Wdlaed VATS AKT TAT: 1 


These are the six tests mentioned by the wise, by the 
application of which the true purport of a text can be 
known. When applied to the Vedic text, they prove 
difference, hence difference is the object which the Sastras 
purport to establish. 


Note. —Now in these above two verses the Upakrama or the 
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opening are two birds (showing there is duality and not monism); the 
conclusion or Upasamhara is Anyam Isam, “the other who is the Lord” 
(which shows that the Lord is Anyam or different from Jiva) the 
repetition is “the Other looks on without eating;” and “when he sees 
the Other lord,” the Apurvata or peculiarity consists in this that the 
difference between man and God could not have been known, but 
through the Sastras, and this passage teaches such difference, a fact 
which could not have been known but through revelation. The object 
(phalam) is “his grief passes away.” Arthavada is “He who knows his 
glory,” while suitableness is “one remains without eating.” 


PARA. III. 


fasa HUSH | 
So also in the Mundaka Up. (III. 1. 3.) we have the 
following :— 


Wel UVa: UVaA SaTaUl Haiciiet gear werarrry 
dat fagrquvann faa Pra: are arenqura i 


‘at Yada, when. Uva: Pasyah, seer, the Jiva. usad Pasyate, 
sees. 44 Rukma, golden. Another reading is “rugma” formed 
from the root “ruj” @vMm Varnam, coloured. The golden- 
coloured Creator is the Lord. This is the color of His Aura. 
w@ditq Kartaram, the Creator (of the world). $9T4 Isam, the 
Lord Yee Purusam, the Purusa, the person. We Brahma, the 
Brahma or Hiranyagarbha. atf1q_Yonim, the cause, the source 
of Brahma det Tada then. fagr Vidvan, the wise, the 
Aparoksa Jianin. qua Punya, virtue, good. Wa Pape, vi ce, 
evil. The good and evil. All punya is not destroyed by Jnana, 
but only that punya which has not begun to manifest its fruit. 
The non-prarabdha. The punya is of two sorts : Kamya and 
non-Kamya. The kamyapunya (good deeds done with a 
particular desire) is of two sorts—that which has begun to 
manifest its fruit (prarabdha) and non-prarabdha. The latter 
only is destroyed. Vidhiya, shaking off, destroyed. Fram 
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Niranjanah, without Avidya, Paramam, the highest. Samyam, 
similarity. The similarity consisting in being free from grief, 
and possessing full joy. Upaiti, reaches, attains. 

When the Jiva sees the golden coloured Creator and 
Lord, as the Person from whom Brahma comes out, then 
the wise, shaking off virtue and vice, and becoming free 
from Avidya, attains the highest similarity. 


Mls A! 

So also in the Katha Up. (II. 4. 15.) :— 

AMNeh Vex Vesa aera sate | 
va WAfaara siear sata Naa 

gat sah Yatha udakam, as water. 3g Suddhe, in the pure. 
¥eaH_ Suddham, pure. 3ufere Asiktam, poured (into). aan Ta 
Tadrk eva, like that (but not identically that; because we see 
that the bulk of the water is increased). afa Bhavati, becomes. 
wa Evam, so. Ht: Muneh, of the sage, the thinker. fara: 
Vijfianatah, the knowing : the liberated aie Atma, the Self, 
(the Master, Vayu, four-faced like Visnu, but does not become 
identical with him.) *tafa Bhavati, becomes. a4 Gautama, O 
Gautama! f.e., O Naciketas! 

As pure water poured into pure water becomes like 
that, O Gautama, so the Atma of the Muni, who knows, 
becomes like that (with Brahman). 

ott Weare aI 

So also in the Gita (XIV. 2.) : 

Se AMAT Sa HA ATTA: 1 
Se Aastra Were A Sterfea ST 


Having taken refuge in this Wisdom and being 
assimilated to My own nature, they are not re-born even 
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in the emanation of a universe, nor are disquieted in the 
dissolution. 


UE Atatshe vet: Taree: UTA: 1 
These texts declare difference between Jiva and God 
even when the Jiva has obtained Mukti. Hence it follows 


that the difference between man and God is an absolute 
reality, and not conventional only. 


Mellentent starshear Ara Var A VAST: 


vefaen afeaared tacts eta 
staan Fer sente saat AraaErt 1 


aunts Hot: Taran 


The opinions of the Advaitins, who hold “I am 
Brahman,” “I am the only Jiva that exists, there are no 
other Jivas or Isvara, they exist merely through my 
nescience or Avidya—” all such opinions therefore, 
become refuted. If it were otherwise then the words like 
Nitya, etc., applied to the Jivas would become 
meaningless. 


As we find in the following verse of the Katha Up. 
Cl 2k Se) = 
Freatshrart aerate set at facante rary | 
aaa Assaf MTEAAT St: MT ATet TATA Ut 

fra: Nityah, eternal. 3tfirarat Anityanam, among the 
eternals. [ fea: Frarary_ Nityah Nityanam, the Eternal among 
the Eternals : The highet Eternal. Or who gives to the other 
eternals, their eternity]. Wat: Cetanah, Adri Cetananam, the 


thinker among all thinkers, or the highest consciousness among 
all consciousnesses (like Brahma, etc) who gives consciousness 
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to all consciousnesses. Uh: Ekah, the one. @gat Bahinam, of 
many (consciousnesses) 4: Yah, who. fagenta rary Vidadhati 
Kaman, fulfils the desire. & ered @ atqugata att: Tam 
atmastham ye anupasyanti dhirah the wise who perceive him 
within their self. Aat Tesim, of them. ynFa: Santih, peace, 
happiness. Release, Moksa, 9ttyadt Sasvati eternal; : that in 
which there is no return to re-birth. 4 gate Na itaresam, not 
of others. 

The Eternal among the eternals, the Consciousness 
among all consciousness, the One who bestows the fruits 
of Karmas to many Jivas, the tranquil-minded one who 
see him seated in their Atma, get eternal happiness, but 
not the others. 


PARA. V. 


UPA OAT ATS FAA: | 
esd A agat vlan We: GAT: U5 


From one eternal (Nitya) conscious Lord the many 
Jivas who are also eternal are shown to be separate in the 
above verse. Therefore, difference between Jiva and Isvara 
is eternal. —5. 


PARA. VI. 


Woterettatacara Arie: WOTAT Feat | 
AM Tessa AeA SAT | 
As speech and other organs are also called Prana, 
because their functions are dependent upon that of the 
Prana alone, so the world is called Brahman sometimes, 
because all its functions are dependent upon Brahman. 


aurfe rear ware | 
Thus it is read in the Ch. Up. (V. 1. 15.) :- 
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Te Ara A asta 4 sitar A Aes hearers 
Worn Saaraara WoT Baas AAO stat i 


The wise do not all them the Speeches, the Sights, 
the Hearings, the Minds; but they call them Pranas. The 
Prana verily is all these. —6. 


PARA. VII. 
TAMA: HAS TaEgEal AAT | 
Some hold the opinion that inasmuch as the world is 
pervaded by Brahman, therefore, the world is Brahman. 
Barh satfereoTqe Tr | 
And in support of their opinion they quote the following verse of 
the Visnu Purana : — 


Asa TATA Sa AAT SAAT: 1 
AAAS SAT GACT Aa: TATA TAT NST 7 


“O Lord! This host of Devas that has come in Thy 
Presence is indeed Thou, because Thou, O Creator! 
pervadest all.” —7. 


PARA. VIII. 
Yrafarsatiate wait at tagndt ut: | 
farprer—fararacan at fagheritrardt su 


The two theories, namely, those of reflection and of 
limitation, which are held by our opponents, are refuted 
by the fact that Brahman is all-pervading and not a material 
object. 

Note.—The pure Advaitains hold the view that Brahman alone 
exists and that Jivas are nothing but Brahman, conditioned by some 


Upadhi or limited by adjunct. They hold that Brahman is like the sun, 
and the Jiva is like its reflection in water. If the Upadhi (water) be 
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clear, then the reflection is clear, if it is turbid, the reflection is also 
turbid. This is called Pratibimba theory. The other theory is that 
Brahman is like the all-pervading space, while the Jiva is the same 
space limited by the adjunct of being enclosed in a jar. Therefore, the 
GhatakaSa (jar-space) is not seprate from the space outside. It is the 
same. This is called Pariccheda or limitation theory. Both these theories 
are refuted i the next verse. 


Note. — Brahman being all-pervading, and consequently without 
any form it cannot cast any reflection. To cast a reflection it is necessary 
that the object reflected must be a limited one. The Pratibimba theory, 
therefore, is refuted by the Vibhutva or all-pervadingness of the Lord, 
Moreover the limitation theory is also invalid, because limitation can 
apply only to a material object. But Brahman, not being a material 
object, cannot be limited, therefore, the Pariccheda theory cannot also 
hold good. If Brahman were a material object, then of course it would 
be possible to cut him into parts like stones cut into different fragments. 


PARA. IX. 
3igd: aeon fiaafya at alate | 
Tel Gaara PRATEAAT BA: U9 U 


If the identity of Brahman with Jiva, which is called 
Advaita by you, O Advaitin! be true, then this Advaita 
must either be separate or non-separate from Brahman. 
If this Advaita is separate from Brahman (namely, if the 
theory of Advaita is something different), then there is 
duality, and you are open to the objection of being a 
Dvaitin. If it is non-separate from Brahman, then you are 
trying to establish something which is already established 
by Srutis and what is the use of again establishing it? 

Note. —But, says an objector, How do you explain the text Saksi 
cetah kevalo nirgunasca, he is witness, intelligence and attributeless. 
This text shows that Brahman is Nirguna, and your theory, that he is 


Saguna falls to the ground. This objection is answered in the next 
verse. 
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PARA. X. 
ate Frlor wet waronfasreacad: | 
Tata AacPat ATAATLSA: 1110 1 


The knowers of truth says that the wise should not 
believe that Brahman is Nriguna. This is a wrong 
statement, and has not any authority in its favour. 


Note. —lf Brahman is Nirguna then he can have no form, etc., 
and cannot be the subject of direct perception. So Pratyaksa Pramana 
cannot apply to him. If he is Nirguna then he cannot be the subject of 
inference also, for there is no middle term with which Brahman can 
be compared. So Anum§aua also fails. similarly, revelation also which 
is the third Pramana cannot explain Brahman; for revelation is couched 
in words, and words can describe objects that belong to any species, 
possess certain attributes, are acted and re-acted by certain agents and 
have certain names. But Brahman being Nirguna cannot be described 
by words. And hence revelation also is of no use. 


ofa Wretctacat Yeaearaweantat ae Wey UI 
Here ends the Fourth Prosposition of the Prameya Ratnavali on the 
Difference is real. 


PROPOSITION FIFTH. 


AY Barat wragCeracay i 


Now is being described that all Jivas are servants of God. 
AMS TAA AMT: Waka 
The Svetasvataras in their Upanisad (VI. 7.) read thus : — 
witaRron utd wat a daar aed a sae 
uted Udtat aH Ueda faa eal sTerieratery usta ul 
Let us know that highest great Lord of Lords, the 


Highest Deity of deities, the Master of masters, the Highest 
above, as God, the Lord of the world, the adorable. — 1. 


PARA. II. 
eataay i 
So also in the Smrti : — 
FEM WATHAAAH AGA Vow: | 
VAMTEMAAATA FRAT AVTAASTAT SCAT 


Brahma, Sambhu as well as the Sun, the Moon and 


Indra have their energy borrowed from that of Visnu and 
so also all other Devas. 


UO Waal: AHS Vegi Tay ASlats: | 
sear GUIS Sa ANTAVT BT: USAT TU 
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All devas along with Brahma, Rudra, Indra, and great 
seers adore that God, who is the best of all gods, called 
Narayana Hari. 


Ural et sitacrarar | 


So also in the Padma Purana describing the Mukta Jiva, it is 


SAYA RISA AAAS HATHA USHA U2 U0 
They are slaves of Hari alone and verily of no one else. 
ofa Wraretacal wragerarawanray Wad Waa At 
Here ends the Fifth Prosposition of Prameya Ratnavali called the 
dependence of all Jivas on the Lord. 


said: — 


PROPOSITION SIXTH. 
RY GAT ATTA | 


Now as to the difference between Jivas inter se. 


PARA. I. 
BO] UtASU Aare favre: | 
ONY Beas SA ALTA ATAU 7 UN 


Though all Jivas are similar, and have no distinction 
among themselves, so far as they are all atomic, intelligent 
in their form, and cognising agents or being knowers; yet 
there is difference between them, owing to their Sadhanas 
or Karmas that they have performed. 


Note. —Some Jivas, owing to their Karmas, get good births; others 
get bad births, owing to their had Karmas, Similarly according to their 
different modes of Bhakti, there arise differences of enjoyment in the 
next world. 


PARA. II. 


AAA Vala aay: | 
In the Svet. Up. the atomic nature of the Jiva is thus mentioned 
(V. 9) :- 
ACT AMTANET VITA Haas Sl | 


aM sita: G fag: BAAN Hee 119 1 
That living soul is to be known as part of the hundredth 
part of the point of a hair, divided a hundred times, and 
yet it is to be infinite. 
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PATE AanlsH sy TS WIA | 
The Prasna Up. (IV. 9.) shows that the Jiva is a conscious entity 
and is the cogniser, enjoyer and the agent. 


WH fF FST VET sat WaT Talaa AeA ategy 
apat faararear gee: 1[ AatsaArt sia Galas J 119 


Verily he is the beholder, the toucher, the hearer, the 
smeller, the taster, the thinker, the determiner, the doer, 


Purusa) becomes established in the Highest Self]. 
PARA. III. 
stfet Tor teeta sititarg | 


The word adi (in the Jnanitvadi above) indicates that the soul 
though atomic, pervades the whole body by the rays of its quality of 
intelligence. As we find mentioned in the Gita (XIII. 34). 


aawanaeath: Het canta ta: | 
at aot aa Het Wenlerata ANA 34 ul 
As the one sun illumines the whole earth, so the Lord 
of the Field illumineth the whole Field, O Bharata. — (34). 
aie aat GAA: | 


The Lord Badarayana, the author of the Vedanta Sutra, says the 
same in (II. 3. 24).:— 


Tog crenatata | 


Or the soul may pervade the whole body, by its quality 
of intelligence, as the flame pervades the whole room by 
its rays. 


Torrey arse teatar: | 
In the Br. Ar. Up. (IV. 5. 14) is mentioned that the essential 
attributes of the soul are eternal. 
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‘a dara treata wa warmieramiftas ar 
sted faaridifa a dara a ar atog We aaa 
staareit at at saan sareartaat 14 1 


(They Maitreyi said : ‘Here, Sir, thou hast landed 
me in utter bewilderment. Indeed, I do not understand 
him. 

But he replied: -‘O Maitreyi, I say nothing that is 
bewildering.) Verily, beloved, the Self is imperishable, 
and of an indestructible nature. 


PARA. IV. 
wa areara derateen Haas: Maer | 
We: Una aq ARAN: Talia: i 
Thus though all souls are similar, yet their 
dissimilarity in this world is on account of the differences 
of their Karmas. The wise says that their dissimilarity in 
the heaven is on account of their dissimilarity of Bhakti. 
aatte arya: Watt | 
As read the Kauthumas (Ch. Up. III. 14. 1) :— 
aa tami Feat waft ada: wa vata a 
wd Hatt 7 


As is his faith in this life, so will be his condition in 
the next after death. So let him generate full faith (in the 
Lord). 


eaters | 


So also is the following Smrti :— 


atest waar aa fategtate areytt | 
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As in one’s thought (devotional attitude) so is his 
success in the next life. 


VIaTEN Terai B rat: Wax sata: | 
Sta awe + Fach area i 

The five sentiments beginning with Santa and ending 
with Rati are the causes which produce differences in the 
enjoyment of the Muktas. in the heaven world. With what 
particular emotion the Lord is worshipped with that sort 
of food is he meted outin the next. 

Note. —The school of Caitanya divides Bhakti into five degrees, 
ach little higher than the last : (1) Santya or tranquil meditation upon 
God, (2) Dasya, a condition of active service for God, (3) Sakhya, a 
feeling of personal friendship for God, (4) Vatsalya, or love for God 


as between a child and parent; and (5) Madhurya, ardent devotion to 
God, the highest stage of emotional development. 


Bla WHAT a CaT Va AAT TUT SS WAT 
Here ends the Sixth Prosposition. 


PROPOSITION SEVENTH. 
BY Sitpeorgredat earl | AAT UI 


Now is mentioned that the condition of liberation consists in the 
attainment of the Lord Krsna. 


Thus in the Svet. Up. (I. 11) we have the following : — 


Wieat a Geaurengalts: | sears 1 
When that God is known, all fetters fall off (sufferings 
are destroyed, and birth and death cease). 


So also in the Gopala Tapani Up., we have the following : — 


Weal avi Gat: HOT: FSa: u seatfe s 


The one controller, all-pervading Krsna must alone 
be worshipped. And similar other texts. 


ager aehirasisifa Hoar: at Wy: | 
atrecat ad ae Fer ae feasata Hiferor: 1 


The Master Krsna himself shines, in manifold forms 
and figures, everywhere; by worshipping him, the freed 
souls dwell happily in His eternal abode. 


Sfa WaateTacay sitpearaTCat ater ACA WHT It 
Here ends the seventh prosposition on the subject that liberation 
consists in the attainment of Sri Krsna. 


PROPOSITION EIGHTH. 
AAA H A easy | 


Now is mentioned that the one-pointed devotion is the cause of 
Mukti. 
PARA. I. 
Bat seTraTera gary | 


As in the Gop&ala Tapani Up., we have following : — 
uf wet afeerararfar Areararer, aA: 
Hey; Wades AEH UST UN 


Devotion to this Sri Krsna is Bhajan or worship; it 
consists in fixing one’s mind in Him, without the desire 
of getting any fruit, in this world or in the next. Such a 
devotion is called Naiskarmayam or unselfish devotion. 

Note. —Such devotion must be distinguished from the passive state 
of the Vairagyam of the Advaitins. Their Vairagya is also defined as 
non-desiring of the fruits in this world or in the next. But Bhakti 
differs from Vairagya by its more active qualities. It wants nothing but 
Krsna and all objects of heaven or of earth cannot turn its heart from 
Him. 


ARGUGSRTA Al 


So also in the Narada Paficaratra we have the following : — 
Ratatat aq Friern 
hart iawn Aad Ahead usta 7 


Being free from all Upadhis, and worshipping the 
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Lord of the senses, with every sense, with the utmost 
purity is called Bhakti. 


PARA. Il. 
Fae Vet wate | Aawh sharTaa ti 


This Bhakti is ninefold, as is mentioned in the Bhagavata. Purana 
(VII. 5. 23 and 24.) 


Tau caida farsa: CaUT UTS aa 
Ste Gees Ca TTY Stree 
Sta Garten fasott sha sq AactaoT | 
fad Wachee Aaa satay Ste 


The following are the nine varieties in the path of 
devotion : (1) The hearing of the praise of the All- 
pervading Being Visnu; (2) The chanting of his praise; 
(3) The remembering Him in meditation; (4) His personal 
service, i.e., to his symbolic image; (5) His worship 
performed by the offerings of water, flowers, fruits, etc. ; 
(6) His salutation; (7) Placing oneself at His disposal; (8) 
His friendship, 7.e., placing full trust in Him, as in a 
friend; (9) Consecration of self of Him. If one applies 
himself with this nine-fold devotion to Visnu, having learnt 
it from his teacher, I consider it as the best lesson he has 
received from his master. 


Aaa THA A asia Ug wad | 
Aga MTA HAI AAA FAA U2 Ui 


When the service of the good and holy men, and that 
of one’s own Guru, is done with love and reverence, 
thinking upon them, as if they were God personified, 
then, and then only, is obtained this Bhakti for the Lord,’ 
and not otherwise. 
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PARA. ITI. 


eanrat adaar aan ARTS ti 


That good and holy men should be served with the same reverence 
as one pays to God is shown in the Tait. Up. (I. ll. 2):—-— 


sifataeart wa wefan 


Let the guest be to thee like unto a God. 


Note. —The word “guest” here means that holy man who is a 
houseless wanderer. 


War Aaa BtsTTaAG 
So also in the Bhagavata Purana (VII. 5. 32) it is shown that by 
such service, Bhakti is obtained. 


Aart AitetagehAite MIVA aT Aaa: | 

Walaa crews shite Aaa a quite Arar usta tt 
Till they do not purify themselves by ablution in the 

dust of the feet of great saints, who have taken the vow of 

poverty, their understanding will not comprehend the 

greatness of the feet of the Lord of Mighty Strides. And 

it is by this means that the evils of life are to be removed. 


Note. —“The Lord of Mighty Strides” is Visnu, who in his Vamana 
Avatara (Dwarf incarnation) encompassed the space between the Earth, 
Heaven, and Patala by “His three steps.” 

PARA. IV. 


STAT HAA AMT ATT I 


The service of the teacher must be done with full reverence, as 
one would serve his God, as is shown in the Tait. Up. (I. ll. 2) :— 


sarardeat Wa ster 
Let thy teacher be to thee like unto a God. 
vaaraatrarrate a i 


To the same effect is the following verse of the Svet. Up. (VI. 
23) <= 
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PA SA UAT PHAM Sa TAT AT | AeA HSA 
Wal: Waarerd Weert: Wenger Aerat sft 
If these truths have been told to a high-minded man, 
who feels the highest devotion for God, and for his Guru 
as for God, then they will shine forth, then they will 
shine forth indeed. 
wat ae aide sitar 


So also in the Bhagavata Purana it is mentioned that by such 
devotion to Guru one gets Bhakti for the Lord. 


wee Te Weld arg: sa STA 

Weg Ut et Feat TAVITA I 

aa aTTaar aay ferate Watered: | 
STATTA TAA FTAA SAT: USE U4 


Therefore let the seeker for Brahman (the highest 
good) approach a Guru who is a Master of all the Vedas 
(Sabda-Brahman) and who constantly dwells in the 
Supreme Brahman, in order to get Mukti. Therefore, let 
him take shelter of such a Guru, who has obtained 
calmness. There let him learn the Bhagavata Dharmas, 
treating his Guru as his God, and serving Him without 
crookedness, for by such service, the Lord Hari is pleased, 
who has given His body and soul to His Bhaktas. 

PARA. V. 


ata Ut Aten cet fefaerstte: | 
Aad Hea Be wes ae Fret waled 115 1 


He, who is purified with the five sacraments and has 
got the two sorts of Bhaktis, he realises. Hari and rejoices 
for ever in his abode. 
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PARA. VI. 
AM Ul AEART Bat Vyat | 
The five sacraments are thus mentioned in a Smrti (Padma 
Purana): — 
AA: YTS AMT ATA Wat ANTS VSIA: | 


amis Wal AEH: UAeTPaeaa: wets 


The five sacraments are : (1) heating or branding the 
body with symbols of Hari; (2) putting the caste mark or 
tilak; (3) giving the name of Hari to one’s children, and 
naming himself also as a servant of Har; (4) prayer; and 
(5) sacrifice. 

These five Samsk4ras are verily conducive to one 
pointed devotion. 


Aa Sa Aetachils YGhaNvTy er | 
ata eitarante Agr AAT aa UI 


The word ‘tapa’ or ‘heating, means here putting on 
the body the marks of discuss, etc., with heated metals. 
Besides branding, it includes also the writing of the name 
of Hari on one’s body (with sandal paste and proper seals). 


a aan Bzat 


As is mentioned in the following Smrti :— 
SATA AMAA SASL SA SAT \ 
GMT Yea Aer MeHAaeyard Ustet 


Let him mark his body with sandalwood paste, with 
the syllables of the name of Hari. Such a person purifies 
the world (while alive, and after death) obtains the world 
of Hari. 

Gos Eg HGYy Teoren Teeter SIA 
Shakarararpeante MATa II 
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AAT ead Ulgettsycarsnereny | 
Watseetagrantitea: Cassa AGHA: It 
WIM aT F ALTVTS HLA | 
WAOTaAy Evatt Tomes ATES: 16 UV 


The caste-mark must be a straight perpendicular line 
on the forehead and called Urdha-Pundram. The scriptures 
describe their various kinds. It may represent the temple 
of Hari and (is remainder to one that his body is the 
temple of the God). According to others it should be like 
the foot of Hari (showing that one is servant of God). The 
tilak is a most auspicious mark. 

The “giving of the name,” means that one must bear 
such a name, which should express “the servant of God” 
(such as Hari Das, etc.) The Mantra must be the Vaisnava 
Mantra, consisting of eighteen syllables and the rest. It is 
considered to be the body of one’s Ista-deva. The word 
‘worship’ or “Yaga” means the Puja or Saligrama and 
the rest. Holy men should find out from Puranas the 
detailed account and authorities for these five sacraments. 

PARA. VII. 


jaan afafatrehargat ger werd; AeAt HoT: | 
Wea tas Weal carla ad aa stead ava: 17 
The nine-fold Bhakti is of two sorts, namely, Vidhi 
Bhakti and Ruci Bhakti. Through any one of these Lord 
S§ri Krsna being pleased gives to His devotees all that 
they desire. 
PARA. VIII. 


fafarnaeit casdaratieaaey¢ | 
Saat aaa sferg: UIST 18 1 
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Through Vidhi Bhakti the God is worshipped as 
having a form with four (eight or ten arms). With Ruci 
Bhakti, He is worshipped as a man (with two arms), such 
as the son of Yasoda (or KauSalya4). 


Note. —The distinction between Ruci Bhakti and Vidhi Bhakti is 
clearly brought out by this verse. 

In Vidhi Bhakti, God is worshipped as something supremely great 
and above humanity. The very form, as having four, eight or ten arms, 
cuts Him off from the category of man. Such a Being may be an object 
of adoration with awe and fear, He can hardly be an object of that 
intense love, which man feels for man. Therefore, in Ruci Bhakti, 
God is worshipped as man, and that also as an infant child sucking at 
the breast of YaSoda or Kausalya. 

This Ruci Bhakti is the subject of much controversy among the 
antiquarians. Some say that this child-worship is not the original Bhakti 
of India, but has been introduced here from Christianity. 

PARA. IX. 


Wares Gateaterg UAT 9 

He should worship the Tulasi, the Asvattha, and the 
Dhatri trees, and should try to dwell, as far as possible, 
in cities like Mathura and the rest. He should fast on the 
Lord’s day called the eleventh day of the Moon. If this 
eleventh day of the Moon does not commence with the 
break of dawn (aruna-udaya) then he should reject it. 
Similarly, he should observe the birth-day festivity, which 
falls on the eighth day of the Moon. But if this Astami 
tithi does not commence with the sunrise, but afterwards, 
then it should be rejected; and the Nativity should be 
observed on the next day. 


Note. —This observance of Ekadasi and Janma Astamt! is a peculiar 
feature of the Vaisnavas. If the Tithi does not commence with the 
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dawn, but after that moment, then it is not observed on that day. Thus 
if at the time of two Mahirtas before the sunrise there is Dasami for 
one hour, and then Ekadasi, then the Vaisnavas will not observe that 
day as Ekadasi, but the next day. Similarity, if the Janma Astami has 
Saptami at the time of sunrise, it should be rejected. The force is one 
the words Aruna (dawn) and Surya (Sun) : the rising of the dawn is 
generally one hour and a half before that of the sun. In the case of 
Ekadasi it must be seen whether at the time of the break of dawn, 
there is that tithi or not. If at that time the Tithi is not Ekadasi, but 
Dasami, then that day should be rejected : but in the case of other 
sacred days, such as Janma Astami and the rest, dawn is not to be 
looked into, but the actual sunrise. If at the time of sunrise, there is 
not the proper tithi, then that day should not be observed as sacred, 
but the next day. 


Ufaftadate ae SPT WATASHI 10 1 


Desirous of maintaining the social order, the wise 
devotee should observe regularly the obligatory and the 
optional duties, but always giving pre-eminence to Bhakti. 

Note. —the Bhaktas are of three kinds : Svanistha, Parinisthita 
and Nirapeksa. Among these the first must perform all the duties 
(excepting those which entail loss of life, such as animal sacrifices) of 
his Asramas, without desiring the fruit of those actions. He must observe 
all rituals. The last (Nirapeksa) observes no ritual, his worship is 
mental, and be is always mentally devoted to the Lord. He being in no 
Asrama is bound by no rules of convention. The third Parinisthita 
being midway between these two, does not stand in need of performing 
ritualistic Karmas, but being a respectable member of society, he 
observes all the conventions of the society in order to maintain social 
order. 

PARA. XI. 


SOT ATTEN el AAA: UTA AT N11 
Let him avoid with care the ten sorts of blasphemy 
celled Nama-aparadha or sins against the Name. 
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Note. — These ten sins are the following : (1) Satam ninda, speaking 
ill of holy men, (2) Meditating on Siva and others as independent 
deities, while worshipping Visnu. That is to say, uttering the names of 
Siva and other deities with the idea of their independence in the presence 
of Visnu. (3) Showing contempt to one’s Guru or person whom one 
ought to reverse, (4) speaking ill of the Sruti (Revelation) and of other 
scriptures which are in accordance with such Srutis. (5) Thinking that 
the name of the Lord has not efficacy to remove all ins. In other words 
disbelief in the efficacy of the sacred name and thinking that statements 
regarding such efficacy are merely eulogistic and not to be taken in 
their literal sense, (6) Trying to explain such statemants regarding the 
efficacy of the name by other methods, (7) Believing in the efficacy of 
the name, but committing sins on the strength of such efficacy, thinking 
“Let me commit sins, I shall utter the name of the Lord and all sins 
will be washed away.” This wilful commission of sins is bad, (8) 
Thinking that any other good works such as charities, pujas, etc., can 
be equal to the utterance of the holy name. In other words, denying the 
pre-eminence of the name, (9) Teaching the name to a person who has 
nu faith in it or who is actively opposed to it, (10) Not loving the name 
even after hearing its glory. 

These are the ten sins against the name which the Bhaktas must 
avoid. 

PARA. XII. 


. POTatawe#n Ahrcraaisseanteard | 
WAATAGal AT et Ae: WHIT 12 1 


Bhakti whose fruit is the attainment of Krsna is called 
here Ekanta Bhakti. When it is preceded by knowledge 
and dispassion, it at once produces its fruit. 

Note. —The Ekanta Bhakti by herself is sufficient to lead to Mukti. 
But when it is accompanied by Jiiana and Vairagya its action is quickened 
and Mukti is more quickly attained. 

ofa taarcracn fageTm ahaa UT StS WHT I 

Here ends the Eighth Prosposition of the Prameya Ratnavallt, in 
which it is shown that pure Bhakti is the giver of Mukti. 


PROPOSITION NINTH. 


AY WAAAY Va WAIT CAL I 
Now it is being shown that means of right knowledge are, 
perception, inference, and word only. 


PARA. I. 
aar siteprad | 


It is thus said in the Bhagavata : — 


atta: Werery Ute STATA ASST UST UT 


The means of right knowledge are four-fold, namely, 
revelation, perception, rumour and inference. 
Note. —The Bhagavata Purana thus mentions four means of right 


knowledge. How do you then say that they are three only? This question 
is answered in the next paragraph. 


PARA. II. 


Waasaide sear Ulta at stots: | 
warot fafaet wrerd aa tem sifastad i 
Since Rumour is included in perception, therefore, 


the teacher has said that the means of right knowledge 
are three, among three Sruti is the highest. 


Note.—Rumour is a form of perception and is included in 
perception. Thus “there dwells a ghost in this fig tree.” This is a 
rumour. It must have originated with the person who saw the ghost, 
and currency to the statement. It may be that his perception was a 
hallucination; but all the same, every such statement is included in 
percention. The word “teacher” in the above paragraph means 
Madhvacarya. Manu also (XII. 105) has mentioned three Pramanas 
only. 
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“The three (kinds of evidence), Perception, Inference, and the 
(sacred) Institutes, which comprise the tradition (of) many (schools), 
must be fully understood by him who desires perfect correctness with 
respect to the sacred law.” 


PARA. III. 


Waar sas Ad Mae Vega | 

Wraqustacttanral waar anraniad i 

art uilea qaset afterrattranta | 

Ba: WANT Ae Ae A Cada Aa ATL 

Perception and inference (are subsidiary to the Word) 

because they are corrected by means of the Word. 
Perception is liable to become deceptive, as when one 
sees a magic head, etc. Similarly, inference is also liable 
to mistake, as when a fire is extinguished on a hill, through 
rain, and the smoke rises from such extinguished fire; 
but the inference that there is still fire on that hill will be 
erroneous, merely because there was smoke. Therefore, 
perception and inference are not independent means of 
right knowledge. 


Note. —'The highest means of right knowledge is the Word or the 
Valid Testimony or the opinion of experts. It is only statements made 
by them, whether such statements are embodied in a Revelation called 
the Word of God, or in books of science and art. The word of God-like 
men alone is the primary means of right knowledge.Every man’s own 
perception and inference constitute only a very small and secondary 
means of right knowledge; and the knowledge so acquired froms only 
an infinitesimally small part of the whole store of his knowledge. One’s 
own perception tells that the earth is flat, but the Sruti of science 
declares that the earth is round, and so perception gives way to the 
word of the expert. Similarly, it is a wrong inference, when one says 
that the sun moves from east to west. The right inference is, what the 
Sruti of science declares, that it is the motion of the earth on its axis, 
that causes the appearance of the motion of the sun in heaven. Heaven 
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Sabda or the Word is superior to sensuous perception and inference 
both. 


PARA. IV. 


STH Aceh: Vee Wasa 4 


The reasoning which supports the Sruti is the right 
argumentation, but the reasoning that tries to go against 
it, is a mere dry controversy and should be avoided. 

Note. —The authority for this is to be found in the next paragraph. 

PARA. V. 
cemnfe arsTefat: it 


Thus the Vajasaneyins (Br. Ar. II. 4. 5) say :— 
areata. st ST: «= eC eT 
Fifeeanrfacea ete i 


Verily the Self (Hari) is to be seen (directly perceived, 
the method for which is that He is) to be heard (from the 
teachings given by a Vedic Guru). He is to be cogitated 
upon (by reasonings in accordance with the Vedas). He is 
to be meditated upon. 


HIST: Il 


To the same effect is the text of the Kathakas (Katha Up. II. 
9.):- 


ART AH ANTI VHT AT TATA WES | 
(ai cana: aagfaaanta carga vara: Wet) i 


This belief which thou hast got, cannot be brought 
about, nor should it be destroyed by, argument (not based 
upon Vedas). When taught by the True Teacher, the Self 
becomes easily realised. (O dearest! strong is thy 
resolution. Inquirers like thee, O Naciketas! are not many). 
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PARA. VI. 
So also there is the following Smriti : 


qataufantas aisareitfiradt saa 
SAI EA Ah: VSHAHA Asa Usha) i 


Tarka or right argument is the reasoning that tries to 
find out the proper interpretation of a text, so that it may 
not conflict with what precedes it and what follows it. 
Any other argument is dry and vain argument, and should 
be avoided. 


Since the non-knower of the Vedas cannot know 
Brahman and in them the Brahmic intuition does not 
originate, and since Brahman is said to be “Aupanisadam” 
or known through the Upanisads, hence the Sruti or 
Revelation is considered to be the principal means of right 
knowledge. 


aut] aifet: 
As an authority for the same are the following Srutis : — 
aT aaa Aaa F eT USE N 
The non-knower of Vedas cannot conceive that Great one. 
ora geet gaat weft a7 0 


I ask thee about the Aupanisadam Purusam, the person 
revealed by the Upanisads. (Br. Up. III. 9. 26.) 


sfa waaretacary ware WeaRcOry Aa WHAT It 
Here ends the Ninth Prosposition, dealing with the three-fold 
means of right knowledge in Prameya Ratnavali. 
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EPILOGUE. 


Note. — The author now shows that the nine propositions proved 
by him in the preceding portion, are not invented by him, but were 
taught by the founder of this sect, namely by Madhvacarya himself. 


Way WaT 


Thus it has been said by the ancients :— 
oT Head BR: UAT AS VAT Aaa | 
Ve: Veron RETA Aharoarara WAT: UI 


Ghat rsqary yet, amen airs A TTT 
sane Fara warot sihacretrateancet att: i 
According to the doctrine of Madhva, Hari is the 
Supreme. The word is real, separateness is true, the 
individual souls are infinitely graded as superior and 
inferior, and are dependent on God, liberation is self- 
realisation consisting in the enjoyment of such bliss as 
remained latent in the soul. Pure Bhakti (devotion) is the 
means to this end. Perception, inference and testimony, 
are the sources of knowledge (measures of proof) 
(mundane and heavenly). Hari is knowable in the entirety 
of the Vedas and by Vedas alone.” 
Note. —This verse which has traditionally come down from the 
time of Sri Madhva sums up the nine Prameyas or propositions thus : 
(1) | Harih paratarah, Hari is supreme. 
(2) Satyam jagat, the world is real. 
(3)  Tattvatah, bhedah, separateness is true. 


(4) | Jiva-gana Harer anucarah, the individual souls are servants 
of God, and dependent on Him. 


(5) | Nicocca bhavam gatah, and are graded as sperior and 
inferior according to their karmas. 


(6) Muktir  naija-sukha-anubhitih, liberation is the 
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experiencing of the bliss belonging to the essential form of 
the soul. 


(7) | Amala-bhaktisca tat sadhanam; pure Bhakti (devotion) is 
the means to this end. 


(8)  Aksadi tritayam pramanam, perception (inference and 
testimony) are the three means of right knowledge. 


(9) | Akhila-Aamnaya-eka Vedyoh Harih, Hari is to be known 
from the entirety of the Vedas, and all the Scriptures 
establish His existence and qualities. 


sIrredtatracaiht wear, 
Wares Aaa Ate | 
Waatetrafenterut, 
Gefen gea Frerar ui 


This PRAMEYA RATNAVALI should be kept in their 
hearts with reverse by the wise, as it contains the nine 
gems (ratna) of propositions well proven (prameya), as 
they were composed by Ananda-tirtha (Sri Madhvacarya). 


Pree Praad Fea Saran HUTT A: 
Fraantiatrart teafarqenaran ee i 


Let MURARI whose self (atman) is _ intelligence 
(CAITANYA) ever dwell in our heart : through whose grace 
the Lord of elephants (GAJPATI) became free from faults and 


full of happiness. ; 
sfa waaccract ofa t 


Here ends Prameya Ratnavalli. 

Note. —The last verse has double meaning : it refers to Gajapati 
which is the name of the poet called Gopala Das, as well as the king of 
Orissa called Pratépa, Rudra. Gajapati also refers to the elephant 
attacked by the alligtor and saved by Hari. There is play also on the 
word Caitanya. 
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Alphabetical Index to the Sutras. 


Adhya. Pada. Sutra. 
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defiearned qf afsgiee: ii 3 15 
aeerMale fe iii 2 23 
aes: searroreeemn iv 2 8 
AST ATA: AAA. i 3 26 
TIAA THIER fagrareara— 
wT Tararredelelyetd: waters iv 2 17 
ARTA TACT IST MAA... ee | 3 27 
AQT Y Arar PY Fraga: iii 4 40 
dedt Faure lil 4 6 
ASTM, ao ee 1 14 
afukuntaretegse: Gearequfaay they iii 3 43 
TPASSeT AAAS TT i 1 7 
TA: WI SUT... iv 2 3 
Tara Beas: Bie iv 4 13 
aentatassre asa Tara 
ASTHMA aTTTG : ii 1 ll 
aea a Prcacal ii 4 16 
Tea STE iv 2 ll 
a Wt aaeNe iv 2 15 
Weary. iii 4 9 
TA aTSRTaN eT: ANH SA iii 1 22 
AHSTHIAMEMS ii 3 9 
FATA PATI: WAT... i 4 6 
PARA FARA a ill 1 2 
@. 
CLES iii 1 21 
eRe iii 2 21 
are iii 3 49 
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qt aHaenfehs Vea UPS i 1 29 
Tl ASMA AA: ili 3 67 
qa ee iii 3 8 
SERIE OM CUMCAIGE ii 4 9 
a at fagrord, a iii 3 22 
4 faaeye: aes _ ii 3 1 
F PaCS TAT T VSAT, ii 1 4 
7 Wearrererels APT Arare fata i 4 1 
4 areneaqreareanegan fe ciarate: iii 3 53 
A tardista weavers waa fe iii 2 ll 
AOT SHAT ATA ... ii 3 20 
aifafater fasrend... iii 1 24 
AISSTAIS FAM AATET AVA: ii 3 16 
AMT wrseeverd ... iii 3 60 
AAMAS. i 3 3 
AITa SITE: ii 2 28 
AaRTaT iii 4 13 
AAA SESSA, ii 2 26 
feta a aad... ii 2 14 
Prearrereaqrerteerma gs aaa 

AIS=IaI il 3 30 
fraqared : iii 4 
frntan aah Yara a iii 2 
ee eee ee iv 2 19 
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qaferextadt fe ... iv 2 6 
THRAATA il Z 33 
arqaeara: iv 2 10 
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WHIM AAAS ASAT iii 2 29 
yafarantagerIqaeng ... 4 23 
vedaar fe wittafa dat wet a yas... iii 2 22 
WAR JaRcrag Gea gw iii 3 52 
Uitenfa ciety ae: i 4 20 
Uftarerttroatata rede sz: ii 3 5 
Wfaa eared wie iil 2 31 
wfrtenfefa Sa me. iv 2 12 
Uirerearoicererateraeaacaer ili 2 22 
yeraraerntata cars sfrarktaaqvsctearh: iv 4 18 
was saunfefa Ga a Va IT: iii 1 5 
yeraea Wey. iii 3 44 
Werqacresreaante exiata iv 4 15 
geenfefa Sarautany ii 3 51 
wat ii 2 2 
uhera i 3 17 
Wrdeya iii l 3 
WAT Veer, il 4 15 
Woyoq i 3 4 
WURAASTTA i 1 28 
BOTA ATTA, om i 4 12 
fraineaanicrearaaraal fe 3g iii 3 13 
Ti, 
POT ST: iii 2 39 
a, 
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qead: Wea lil 2 34 
wercfzecratd ... iv J 5 
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TPIT ATION i 3 2 
Pas aah UTA iii 10 
APafeat ea eyre a ii 49 
a. 
GAS TAA AT iv 1 1 
aq aaa ii 3 38 
aura Wonte ii 1 20 
aaa iii 1 2 
aea faafa fe ... iv 1 18 
area eran rera feerterrt era rao iii 3 33 
Aaa facarea 4 SToreTeRAe iii 3 28 
arafgen g faut careaq ii 3 6 
Gb: WRN... ii 1 18 
afr: ufa a era Gard a... iv 2 21 
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Bqqaearea i 2 23 
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aay chara ii 1 33 
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Index 


ee RS be GS: ARO ee oe SRR a SS re 


1161 


1162 The Vedanta-Sitras 


Sar: MITES. i 2 25 
arTeyVy + Asarcaneate extata ii 1 34 
marae ea Mtacara Tearsead iii 3 56 
cafatarratead arr aca ii 2 4 
catatent Wea... ii 3 25 
cattent fatrata tetad iii 3 38 
areed frat a afacuforda: ii 3 34 
STI TAMA... iii 3 10 
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wrefardar sai ii 3 36 
wise Sta Vat: WHAT AANA i 3 28 
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aa. iti 4 31 
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Tea TANTEI SAAT i 2 27 
wera Wha: 3 24 
WATE: CAPTATSFT J a 
THAALAT SSAA os iii 4 27 
wmrarasty fe WeArTHeaAd i 2 20 
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RATA, i 1 3 
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aaa UPS i 2 1 
WaMsTITa ii 2 32 
aaasfe Ff valrafersr iii 4 34 
waaay, ii 1 37 
PAATATICTS AATEMALT ATT... . iii 3 l 
Patarqatas Woncsa TERA ... iii 4 28 
waltan a sale yet aad, iii 4 26 
walteeaay iii 3 ul 
Walaa FT TEVA ... ii 1 30 
Wdacd Waa: iii 3 4 
Went a. - iii 4 33 
venrtanfary: sao Gata dedi faeafeaq iii 4 47 
Marea Ta i 4 25 
mreneeafane Sift: i 2 29 
A WMA i 3 ll 
ATTA TET TT : iii 1 22 
AAT ei ii 2 33 
SMTA ToT: iv 3 9 
AR AMMA WI iii 3 28 
qHagend waa g ae: iii 1 1 
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TITAN A ... i 3 42 
Wen q deeray«Cw« i 4 
Ben WATT Tae: iv 2 
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A 
SH iv. 3. 15. 
HUM ii. 1. 21, 
SHMTEM vi. 4. 31, 
THROAT ii. 4. 1, 
AT i. 3. 10, 
ex fA iii. 3. 34, 
3M iii. 3. 57, 
TAA ii. 3. 18, 
BI-IswI iv. 2. 17, 
STAM iii. 4. 27, 
aT iii. 1. 4, 
aif iii. 4. 25, 
aifta ii. 2. 8, 
siftera-ane iv. 1. 16, 
a iv. 1. 6, 
aT iii. 3. 63, 
STEM iii. 2. 19, 
aera: iv. 1. 13, 
aTaeied iv. 1. 9, 
STAC iii. 4. 18, 
SMTA: ii. 4. 7, 
HY: ij. 3.20, ii. 4. 13, 


Sd: 11.1, i. 3. 28, ii. 2. 12, il. 
3. 9, ii. 3. 13, ti. 4. 6, iii. 2. 
1 


8, iii. 2. 27, ili. 2. 32, iii 


wos 
39, iii. 3. 24, iii. 3. 42, ili. 4. 


1, iii. 4. 31, iii. 4. 39, iv 


17, iv. 2. 2, iv. 2. 10, iv. 2. 


20, iv. 3. 10, iv. 4. 9, iv. 4, 
12, 


AIM ii. 2. 17, 

SIA ii. 3. 20, 

STAG iii. 2.12, 

BAC-BI iii. 4. 40, 

stad TA i. 2. 19 

BAM i. 3. 3, 

HASTA: iii. 4. 40, 

aaa i. 1.23, i. 2. 28, i. 3. 29, 
ii. 3. 17, iii. 2. 41, 

Ad: Wa iii. 2. 18, iii. 4. 25, 

saa iii. 1. 8, iii. 4. 28, iv. 3. 
10, 

3M i. 2. 9, 

afafary iii. 1. 24, 

sifaeend iii. 3. 47, 

sated i. 4. 11, 

HAil. 1, iii. 1. 27, iv. 1. 19, 

SIH iii. 2. 17, 

ACMA i. 3. 7, 

sIgzaea i. 2. 21, 

BG ii. 3, 49. 

SGP ii. 2. 26, 

SRAM i. 3. 34, 

ara i. 3. 8, iv. 3. 3, 

sega iv. 2. 4, 

AYAT iv. 3. 10, 

AeA i. 3. 38, 
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RETPTTAMA: iii. 4. 12, 

ata iii. 4. 8, 

sift ii. 1. 22, 

afar ii. 3. 1L, 

afta ii. 3. 20, iii. 3. 3, 

afiennrcard i. 3.25, 

srftreprheor iv. 4. 18, 

sfeartarnry iii. 3. 33, 

siferry iv. 1. 12, 

sifueaney i. 2. 18, 

3g iii. 2. 10, 

sfaeary ii. 2. 39 

srfefead iii. 1. 25, 

attra i. 4. 3, 

seta i. 2. 20, i. 2. 27,1. 4. 9, 
ii. 3. 41, 

377 iv. 2. 2, 

TH: i. 3. 22, 

SIP 1. 1. 28, 

Paar ii. 1. 5, 

ATI: iii. 4. 38, 

arpyela: iv. 2. 17, 

3Tq ii. 3. 46, 

STi. 1. 21, i. 3. 12, i. 1.1, iii. 
1. 25, iii. 2. 37, iv. 1. 17, 

TY iii. 3. 28, 

sTAG iii. 4. 2, 

eV ii. 2. 5, ii. 4. 17, iii. 3. 11, 
iii. 3. 21, 

at iii. 3. 1, 

STAM ii. 3. 30, iv. 4. 16, 
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SAM ji. 1. UW, 235; ii. 2. 9, i. 
2. 21, ii. 3. 30, ii. 3. 41, dil. 
3. 30, ii. 3. 37 


AIMS iii. 3. 7, 

arf i. 3.31, 

SRA iii. 2. 27, 

WTA ii. 1. 14, 

3A iii. 4. 28, 

AVA ii. 2. 17, iii. 4. 25, 

TAA ii. 1. 4, 

SASH MAS ICA ii. 2. 3, 

srratasta: iv. 4. 9, 

aa i. 4. 19, iii. 3. 18, iii. 4. 
50, 

armed: i. 3. 20, 

sTemenry i. 4. 18 

sat i. 2. 18 

aaMtara ii. 3. SI, iii. 2. 20, 

HAR i. 2.13, i. 2.27, iii. 1. 1, 
iii. 3. 52, iii. 4. 47, 

SRR: ii. 3. 14. iii, 3. 36 iii. 4. 
36, 

waar ii. 2. 41, 

SAH ii. 1. 1, 

arrafead: i. 2.17, ii. 2. 4, 

STATA i. 1. 20, 

sracafacand iii. 1. 7, 

SARSI-HTA iv. 1. 15, 

STATHAM iii. 3. 25, 

sTMat i. 3.34, 

smiferatd ii. 1. 35, 

arrgfa: iv. 4. 22, 
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arifasaa iii. 4. 50, 

arematerd ii. 2. 36, 

BPTAA: ii. 3. 35, iii. 3. 32, iii. 3. 
43, iii. 4.52, 

afar ii. 3. 49, 

sifafasra iii. 4. 35, 

arta ii. 1. 1, 

sfrcare Hriomy iii. 1. 13, 

APTA: i. 1. 16, i. 2. 3, ii 1. 
23, ii. 2. 1, ii. 2. 8, ii. 2. 32, 
ii. 2. 38, ii. 2. 39, ii. 3. 8, iii. 
3. 37, 

STITH: ii. 2. 8, 

sTTMTNT i. 4. 23, 

STITH ii. 1. 2, 

arqrefeel ii. 3. 30, 

ATIATS: ii. 2. 30, 

TTA: iii. 3. 54, 

HTT se: iii. 3. 51, 

aT iv. 2. 7, 

aq iii. 1.14, 

atta: iii. 4.14, iii. 4. 28, 

aTTATTA i. 2. 26, 

aTqar i. 1. 18, 

STAM iii. 4.41, 

SAMA i. 3. 28, iii. 2. 24, iii. 
3.32, 

STAM iv. 4. 20, 

Tarra ii. 2. 9, 

sTqTAa ii. 1. MU, 

aT iii. 1. 8, 
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STTSSA iii. 4. 19, 

STPSSAAT iii. 4. 27, 

arya iv. 2. 18, 

ATA iii. 2. 9, 

3TTSA: i. 2. 31, ii. 2. 25, 

arpeqfa-armd iv. 2. 17, 

3th: i. 3, 27, 

a i. 4, 13, 

3A iii. 2.38, 

SA iii. 1. 9, 

ATA iii. 3.13, 

arafarerd ii. 2. 17, 

stage: ii. 1. 12, 

aTafaae: ii. 2. 44, 

argaefa iii. 4. 18, 

sted iii. 4. 51, 

aot: ii. 2.22, iii. 3. 13, 

sTUfasard ii. 1. 11, 

3Tofaa-t: iii. 3. 43, 

arafa GEM ii. 2.22, 

afa i. 1. 27, i. 2. 20, i. 2. 27, i. 
2. 29, i. 3. 23, i. 3. 26, i. 3. 
30, 1.4.1, i. 4. I, i. 4. 18, 
ii. 1. UW, ii. 1.12, ii. 1.25, ii. 
2.3, ii. 2. 18, ii. 2.17, ii. 
35, ii. 3. 41, ii. 3.43, ii. 
50, iii. 1. 13, iii. 1. 16, iii. 
17, iii. 1. 20, iii. 2.6, iii. 
ll, iii. 2. 13, iii. 3. 17, iii. 
24, iii. 3. 2, iii.3. 9, iii. 
Al, iii. 3. 24, iii. 3. 25, iii, 
45, iii. 3. 53, iii. 4. 30, iii. 
32, iii. 4. 34, iii. 4. 36, iii. 
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37, iil. 4. 40, iii. 4.41, iii. 4. 
42, iii. 4. 49, iv. 1. 12, iv. 1. 


14, iv. 2. 20, iv.4. 7, 
seat ii. 1. 8, 
aya iii. 3. 19, 
ayacand iii. 4.21, 
3T4aT i. 1. 18, iii. 4. 26, 
348: ii, 3. 40, 
saa 1. 3. 25, 
STURT iv. 4. 16, 
ayes iv. 1. 9, 
ary arcad iii. 1. 1, 
34a: iii. 4. 27, 
BUN i. 3. 36, i. 3. 37, 
SMTA: ii. 2. 28, 


HUA, ii. 2. 5, ii. 2. 6, iit. 3. 


15, iii. 3. 28, iii. 3. 62, 
aura iv. 4. 10, iv. 4. 13, 
BUNA: iii. 4. 40. 

AANA: ii. 3. 15, 
BAMA ii. 2. 13, ii. 3. 23, 
saa i. 1. 12, iii. 2. 26, 


MIATTASH ii. 2. 6, 


afuarnd i. 1. 24, i. 1. 25, i. 2. 


15, i. 2. 16, iv. 3. 10, 
afyem i. 4. 24, 
afar ii. 3. 12, iii. 2. 5, 
afsqarfa ii. 1. 5, 


afirerad i. 2. 19, i. 3. 36, iii. 


1. 25, 
aifterm: i. 2. 30, 
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afrertHarnd ii. 3. 29, 
afar: iv. 3. 14, 
afreaney ii. 3. 50, 
AAT iii. 3. 1, iii. 3. 20, 
FART i. 3. 10, 
3 ii. 2. 3, 
WATS iv. 2. 7, 
BAA iii. 2. 19, 
3TH iv. 2. 20, 
afdanfet iv. 3. 1, 
aie i. 3. 38, ii. 2. 6, iii. 3.14, iii. 
3. 26, iii. 3. 31, 
ata i. 4. 3, 
sqfacay iii. 3. 30, 
BAAS: iii. 4. 2, 
sutarcane i. 3. 41, 
BAMA iii. 3. 6, 
sqm i. 1. 25, 
ate i. 2.7, 
sTeUAT iii. 2. 14, 
ste i. 3.21, 
AGN: iii. 3. 41, 
aT: i. 3. 35, 
ATA i. 4. 4, 
AaTML i. 1. 8, 
arafd iv. 4. 19, 
HAI iii. 3. 18, 
sTaur iii. 4. 29, 
sta: iv. 1. 15, 
saya: iii. 4. 52, 
HMATGI: iii. 3. 57, 
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atafd iv. 4. 19, 

TATE ii. 1. 16, 

HAR: iii. 1. 22, iii. 3.34, 
staid iv. 3. 2, 

31TH iii. 2. 23, 

sTeafant: ii. 3. 47, 

saRa iii. 4. 27, 
arafeata ii. 3. 23, 
seafrtard ii. 3. 5, 
serene ii. 2. 22. 


3a: ii. 1. 13, iv. 2. 16, 


afaurnd ii. 1. 35, 
afar iv. 4. 4, 


aifaay i. 3. 30, i.4. 10, ii. 2. 35, 
ii. 3. 22, iii. 1. 17, iii. 3. 58, 


sifattery i. 2. 29, iv. 4. 7, 


aifademd i. 1. 27, iii. 3. 29, iii. 


3.32; 


sarod i. 4. 8, ii. 2. 24, ii. 2. 
36, ii. 3. 14, iii. 3. 1, iii. 3. 
7, iii. 3. 22, iii. 4. 13, iv. 1. 


ll, 

aifaferee iii. 3. 61, 
sifagra iv. 3. 2, 
STAM iii. 4. 52, 
ajafeafa: iii. 3. 33, 
‘grater: i. 4. 22, 
ata Geatfera: ii. 3. 40, 
sTaaeand iii. 2. 15, 
SAT iii. 2. 25, 
SBA iii. 4. 42, 
agree i. 1. 5, 
BAYS iii. 1. 26 
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3TH ii. 2. 7 

seafead ii. 1. 23 

3a ii. 3. 41, 

VAG iii. 4. 26, 
AAA iii. 1. 5, 

Syd: ii. 3. 1, iii. 3. 67, 
AACA iii. 1. 6, 

VAG: iv. 1. 13, iv. 1.14, 
step iv. 1. 1, 


araeyan i. 2.17, i. 2. 27, i. 3. 
18, i. 3. 31, ii. 2. 33, ii. 2. 


42, ii. 3. 3 ii. 4. 2, 
STHTYE: 11. 3. 8, 


STATA ii. 1. 8, ii. 2. 10, 
ST ii. 1. 7, ii. 1. 17, ii. 2. 26, 


SEAM: ii. 3. 47, 

sata i. 4. 13, ii. 2. 21, 
aTafatedcard iv. 4. 17, 
sadam ii. 2. 41, 
SAA WEA ii. 2. 37, 
atarataant iii. 4. 10, 


Ai. 1. 2,1. 1. 19, 1. 3. 16, 1. 
3. 34, ii. 1. 4, 11. 3. 29, iil. 2. 


5, iv. 3. 7, 
STE iii. 2. 8, 


sft i. 3. 33, ii. 3. 2, iii. 3. 9, 


afer 1. 19, i. 2. 33,13. 16. 


atecar i. 4. 2, 
stead iv. 4. 12, 
StI ii. 3. 5, 
ae iii. 2. 28, 
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aT “Sfererhory iii. 3. 33, 

3M iii. 3. 27, STATA iii. 3. 15, 
SPICE ii 2. 34, BPA: iii. 3. 12, 
STAT i. 1. 22; i. 3. 41, STA: i. 1. 12, 
STHRMY i. 4. 14, sees iii. 1. 11, 
STAT ii. 2.24, AFA i. 3. 3, ii. 2. 1, 
STEAM iii. 3. 19, sapere i. 4. 1, 
STH iii. 3. 27, 319: ii. 3. 10, 
staat iii. 2. 4, SGA: iii. 1. 23, 
STARE iii. 4. 3. STA: ii. 1. 13, 
APART iii. 4. 43, STAM iv. 1. 12, 
BVA: iii, 4. 44, amar: iv. 2. 8, 
3A i. 1. 29, ii. 2. 34, ii. 3. 28, FIM: ii. 3. 48 

iii. 3. 17, stad i. 2. 33, 
ATAH ATT iv. 4. 6, SAAT ii. 4. 14, iii. 3. 35, iv. 4. 
seh: i. 4. 26, ll, 
SIA: iii. 3. 55, AMAA 1. 4. 25, 
HIATT i. 1. 6, iii. 3. 16, ST iti. 4. 40, 
STM ii. 3. 16, iv. 1. 3, iv. 4. 3, WATT i. 3. 1, 
Tear ii. 1. 28, iii. 2. 7, arate sa: iii. 3. 40, 
Sear i. 2. 11, STATA iii. 2. 38, 
anfaanfecnt: iv. 3. 4, amfcasa iii. 4. 45, 
stead iii. 3. 41, SRE ii. 1. 14, 


amfe i. 1.2, i. 2. 21, 1.3. 1, i. 3. STATE iii. 1. 14, 
43. ii. 2. 44, iii. 3. 40, iii. 4. amend ii. 3. 24, 


17, SICAL iv. 3. 15,’ 
snfeet ate iv. 1. 6, sifauta: i. 3. 19, iv. 4. 1, 
smfecd ii. 3. 41, sifasay iv. 4. 16, 
amfeg i. 3. 31. aTagt iv. 4. 15, 
arefasart ii. 4. 14, arafa: vi. 1. 1, 


anfitenits iii. 4.41, angi i. 3. 30, 
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SIFALSH: i. 2. 30, i. 4. 20, 
SMS iii. 4. 32, 
MAAAT iii. 2. 29, 
snfsracate i. 1. 31, 
aa: iv. 1. 7, 
aefa iv. 2. 7, 
Be ii. 3. 9, iii. 2. 1, iii. 2. 10, 
iii. 2. 23, iv. 2. 15, iv. 4. 10, 
iv. 4. ll, iv. 4. 19, 
3. 


BLi. 1. 6, 

BO iii. 1. 9, 

Sat: i. 1. 16, i. 3. 18, ii. 1. 21, 

Bat iii. 4. 39, 

AAT iii. 3. 17, iii. 3. 38, 

BAAN ii. 4. 21, 

Bates iv. 1. 14, 

Bau ii. 3. 20, 

BM iii. 3. 14, iv. 1. 19, 

FAK ii. 2. 19, 

SACI ii. 1. 2, iii, 1. 14, iii. 3. 
25, iii. 4. 49, 

Bat i. 2. 22, 

ofa i. 1. 13, i. 1. 25, i. 1. 27, i. 
1. 31, i. 2.8, i. 2. 26, i. 2. 
30, i. 2. 31, i. 2. 32, i. 3.18, 
i. 3. 21, i. 3. 27, i. 3. 28, i. 
4.1,i1.4.5, i. 4. 21, i. 4.22, 
ii. 1. 1, ii. 1. 7, ii. 1. 1, ii. 
1. 17, ii. 1. 24, ii, 1. 31, ii. 
1. 35, ii. 2. 7, ii. 2. 19, ii. 3. 
14, ii. 3. 20, ii. 3. 23, ii. 3. 
51, iii. 1. 4, iii. 1. 5, iii. 1. 
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6, iti. 1.10, iii. 1. WL, iii. 1. 12, 
iit. 1. 18, iti. 1. 26, iii. 2. 12, 
ii. 3 2, iii. 3. 7, ili. 3. 18, iii. 
3. 37, iil. 4. 1, iii. 4. 2, iit. 
4. 21, ili. 4. 23, iii. 4. 44, iii, 
4. 4S, iv. 1. 3, iv. 1. 18, iv. 2. 
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